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PREFACE 
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Lex, bedankt voor het plakken van mijn band, en alles daarna. 
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1 WITHDRAWING INTO INTENTIONAL 
COMMUNITIES 

Living in rural areas grabs the popular imagination, and in many West European countries, 
people move from cities to the countryside (Boyle et al. 1998). Such migration is often 
motivated by the dream among city dwellers to buy a picturesque cottage situated in a 
scenic landscape and a closely knit rural community. In this thesis, I focus on a specific 
type of such migrants, namely members of intentional communities. Intentional 
communities are deliberately founded to provide an alternative to life in mainstream 
society. Their members are often inspired by ideals of going ‘back-to-the-land’ (Coffin & 
Lipsey 1981; Hill 2003; Jacob 1996; Jacob 1997; Jacob & Brinkerhoff 1986), and ‘simple 
living’ (Elgin 1981; Rastogi 2002; Shi 1985). Both literally and figuratively, intentional 
communities are established on the margins of society. Margins or fringes are always 
outside the core, or central region, as defined by the dominant elite. In this case, the focus is 
on rural regions as fringes of a highly urbanised society. Therefore, I begin with discussing 
the urban-rural migration flows within which the development of intentional communities 
can be positioned. 

1.1 To the fringes of society 
Urbanisation was a prominent impetus for migration from the Industrial Revolution 
onwards. Employment opportunities, housing, education, health care and other facilities 
contributed to the perceived attractiveness of cities (Robinson 1990). From the 1950s, 
however, suburbanisation became a more prominent trend. This took the shape of an ‘urban 
flight’. People attempted to escape the ‘urban nightmare’ of polluted, congested, crowded 
and dangerous industrial cities. The rise of suburbanisation was strongly associated with 
quality-of-life considerations and it became a mass phenomenon after the introduction of 
the car as a means of transportation. However, soon a ‘suburban crisis’ became apparent, 
with problems of political fragmentation, unrestricted growth, community quality and 
affordability (Boyle et al. 1998). People felt alienated in suburbia, and preferred to live in 
traditional rural communities. Consequently, movements to more peripheral areas became 
increasingly important. This deconcentration of people from ‘urban’ to ‘rural’ areas, with 
an inverse relationship between population size of an area and its growth rate, has been 
interpreted as counterurbanisation (Berry 1976; Champion 1989; Cloke 1985; Mitchell 
2004; Spencer 1995; Woods 2005). Although counterurbanists are a diverse group, they are 
mostly associated with the middle classes (Woods 2005), and share backgrounds similar to 
those of suburbanists.  
In periods dominated by a certain type of migration, other flows of people persist. For 
example, in the periods dominated by suburbanisation and counterurbanisation, migration 
flows towards the cities continued, for instance by farmers who could not raise a living off 
their land anymore. In general, since the 1970s, the share of the original (agricultural) 
population in rural areas has declined, and the countryside has become increasingly middle-
class through processes such as counterurbanisation of the middle classes, and urbanisation 
of the rural population. This is not to say, however, that the original rural population has 
disappeared. In the Dutch context, Haartsen (2002) argued that the number and diversity of 
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actors who play a role in the countryside have increased from 1950 onwards. She identified 
‘new’ groups such as former city dwellers, tourists, policy makers and conservationists. 
However, farmers maintain an important position. Other authors confirmed the increasingly 
positive perception of rural living, for example van Dam et al. (2002) who studied the 
perceptions of urban residents about rural life, and concluded that they are generally 
attracted to living in rural areas.  
One interpretation of counterurbanisation is that it pertains to persons or households that 
move to rural areas, with the aim of taking up a traditionally oriented rural lifestyle. Within 
counterurbanisation, a specific group of anti-urbanists can be distinguished, who reject 
aspects of urban life, and want to live and work in a rural environment (Mitchell 2004). In 
the context of anti-urbanism, the group of ‘classic’ urban dropouts is particularly 
interesting. They seek a non-work life outside regular employment structures, by not 
working, working part-time, or in informal jobs, in relaxed surroundings (Walmsley et al. 
1998), such as ‘hippy communities’ (Champion 1989). Bolton and Chalkley (1990, p.249) 
characterise urban dropouts as “refugees from the inner city, escaping its grime and crime”, 
and “unconventional, anti-materialist commune members”. Motives of urban dropouts for 
moving to the countryside are concerned with a rejection of urban culture and an ‘escape’ 
to a rural area, in which they hope to find space for their alternative lifestyles, and they are 
also attracted by relatively low property prices. Whereas suburbanists created attractive 
living spaces, counterurbanists forged a clean break with city life, through adopting an 
alternative lifestyle. Urban dropouts and intentional communities can be seen as extreme 
counterurbanists, or anti-urbanists.  
 
Some authors argued that urban dropouts hardly exist anymore. For example, Perry et al. 
(1986) did not consider the urban dropout as relevant in their different case studies on 
counterurbanisation. Based on survey data in France, Wales and Scotland, they stated that 
this ‘hippy’ type of migrant has gradually disappeared after the 1960s, and that 
counterurbanist settlers are mostly middle-class, middle-aged, continue a cosmopolitan 
lifestyle, work hard, but enjoy a more leisurely lifestyle, rather than a hippy life of leisure. 
Hetherington (1998), however, revisited the phenomenon of urban dropouts and termed 
migration in the 1960s not as a time-restricted ‘fashion’ or trend, but as the emergence of 
alternative lifestyles and countercultures. Indeed, his study demonstrated that, even though 
hippy communes have largely disappeared since the 1970s, new communities of urban 
dropouts have begun to emerge, predominantly based on ecological beliefs and religious 
ideologies. This was confirmed by Bennett Berger (2004) in his book The Survival of a 
Counterculture, in which he discussed a viable countercultural commune in rural 
California, which aims at self-sufficiency. 
Although intentional communities used to choose rural locations, also because of relatively 
low land prices, currently, a different trend can be discerned. As property prices in the 
countryside have risen dramatically in many areas, and rural areas are increasingly 
becoming a domain of the middle-class, fewer opportunities remain for alternative groups. 
Instead, the latter (re)turn to the cities, looking for affordable housing, and, for example, 
establish squatting communities in derelict properties (Chatterton 2002). The motivations to 
establish urban and rural communities diverge widely, and differentiating urban and rural 
communities can therefore be advocated (see, for example, Cock 1979; Fairfield 1972; 
Rigby 1974a). In this study, the focus is on rural communities. 
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1.2 Research questions 
Studies on intentional communities have often focused either on religious communities that 
developed from the 16th century onwards, socialist communities of the 19th century, or 
hippy communes of the 1960s and 1970s (for example Hayden 1976; Miller 1999; Zablocki 
1980). The aim of this research is to provide insight into the life courses of intentional 
communities located in rural areas in Northwest Europe. To achieve this, three research 
questions will be answered: 
 

1 Which processes have influenced the development of the phenomenon of rural 
intentional communities in the Western world1 from 1960 onwards? 

2 Which categories of rural intentional communities can be distinguished in the 
Western world? 

3 Which underlying mechanisms can help explain the life courses of different types 
of rural intentional communities in Northwest Europe? 

 
The first question will be discussed in section 1.4, which provides an account of the history 
of intentional communities. The focus is on the Western world, as it transpired from the 
reviewed literature that intentional communities predominantly occur in the Western 
world2. It can perhaps be argued that the development of intentional communities requires a 
certain economic freedom. In other words, intentional communities can be seen as a luxury, 
a means through which people can realise their dreams (Infield 1955).  
The second research question resulted from the fact that an empirically based 
categorisation, or typology, of intentional communities has been lacking. Therefore, one 
goal of the research was to construct such a typology. To be able to achieve this goal, a 
database of intentional communities was created, and the communities in the database were 
asked to fill out a survey form. The construction of the typology and the resulting types are 
discussed in chapters 2 and 3 respectively. In the first two questions, the research area is the 
Western world, as initial literature study suggested that the development path of intentional 
communities in this region is similar. I undertook to test the validity of this assumption, by 
comparing the prevalence of different types of communities on the different continents (see 
chapter 3).  
To answer the third research question, the use of the life course concept needs some 
clarification, as it is usually applied to individuals. “Life course research focuses on how 
social processes such as the family, education, employment, health, and migration domains 
are structured over the individual life span” (Mills 2000, p.47). The concept of transition is 
central in the life course approach (Boyle et al. 1998). Typically, the creation of an ideal 
life-path is avoided, and an infinite number of different life courses allowed. In this study, 
the life courses of intentional communities are the subject of study. By means of life course 
analysis, transitions such as origin, periods of growth, decline, transformation, 
disappearance, and continuity can be analysed. The perceptions and experiences of the 
members of the community to which they belong contribute to the dynamics in the life 
course of that community. Essential elements are the sense of place, and norms and values 
that individual members derive from their community. Recording accounts of the 
                                                           
1 The Western world comprises Europe, North America, and Oceania, where Oceania is defined as 
encompassing Australia and New Zealand. 
2 This is not to say that there are no intentional communities outside the Western world. Examples of 
non-Western communities are kibbutzim in Israel, and temple communities in countries such as India 
and China.  
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experiences of individual members in various types of intentional communities provided 
insight in the life course of intentional communities. Conceptually, the focus is on 
communities, identities, ruralities, and social exclusion (see also sections 1.6 and 1.7). 
Through the insights gained, mutual understanding and tolerance between intentional 
communities and mainstream society can be enhanced (Shenker 1986), which may 
contribute to creating a society in which diversity is valued.  
 
Northwest Europe was chosen as the study area for case study because of the relatively 
large concentration of communities found there, especially when compared with North 
America. The aim of the case study was to explain the occurrence of the phenomenon of 
intentional communities in itself. Consequently, the third research question involves a 
return to the first, thus integrating the different chapters and validating the results of the 
study. 

1.3 Outline of the thesis 
The remainder of this chapter provides a conceptual discussion on intentional communities 
which serves as the basis for the thesis. In section 1.4, the history of intentional 
communities is sketched. From this history, certain conceptual issues arise, as the aims of 
intentional communities differ. Therefore, the discussion of the historical background is 
followed by a conceptualisation of intentional communities in section 1.5. Sections 1.6 and 
1.7 deal with the concepts that transpired from the case study as the most relevant, i.e. 
ruralities, identities and social exclusion. In chapter 2, the methodology of the study is 
described. Subsequently, chapter 3 discusses the typology of intentional communities that 
was created, based on survey data of communities in the Western world. Chapters 4 to 6 
contain the results of the case study that was undertaken after establishing the typology. 
Nine communities in Northwest Europe were selected for in-depth case study research. In 
the chapters about the cases, everyday life in the communities is related to the concepts of 
ruralities, identities, and social exclusion. The cases are treated in three chapters. In chapter 
4, two religious communities are discussed. Chapter 5 examines three ecological and two 
communal groups. Communal and ecological communities are discussed in the same 
chapter, because of the similar relations that were found between everyday practices and 
theory. The subjects of chapter 6 are two practical communities. Each of the chapters on the 
case study contains sections on the communities’ ideologies and identities, organisational 
structure, and their position in mainstream society. Finally, chapter 7 consists of 
conclusions and discussion. However, to gain insight into the current situation, attention is 
first directed at the historical background within which intentional communities have 
developed over the years. 

1.4 A short history of intentional communities 
The existence of intentional communities strongly varies over time and place. In the 
Western world, various characteristic periods in the formation of intentional communities 
can be distinguished, as shown in Table 1.1. First, ancient communal traditions existed in 
the Roman Empire, such as the Essenes, a group of Judaic sectarians in Palestine in the first 
century BC. They attempted to escape forced assimilation into the Roman culture by 
withdrawing into communities. In the first century AD, early Christians also unified against 
ongoing Romanisation, and established small communities. These communities often had a 
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‘common purse’, and made decisions through consensus. Catholic monastic communities 
are a second type of community. They developed in Europe from the first century onwards, 
and have continued until now. The 13th century was the ‘golden age’ of the monastic 
communities. Orders such as the Franciscans, Dominicans and Carmelites were founded, 
and the already established Benedictines flourished. The third phase consists of heretical 
communities in the Middle Ages, the most important example of which is the Brotherhood 
of the Free Spirit in Western Europe. With the colonisation of North America, the 
development of intentional communities started to develop on that continent as well. In the 
fourth phase, spanning the 16th, 17th and 18th centuries, various Protestant communities 
developed, such as Shakers, Hutterites and Mennonites. These religious groups were 
persecuted in Europe, and sought refuge mainly in North America. There, they established 
intentional communities, which was facilitated in the context of the North American 
frontier mentality of freedom and unlimited possibilities (Zablocki 1980). These religious 
communities are based on traditional values such as patriarchy, authority, austerity and 
celibacy, in response to their rejection of modernisation. 
 
Table 1.1: Intentional communities in various eras 

Phase Community Time period Place 

1 Sectarian & Christian 
i i

Until second century Roman Empire 

2 Monastic communities From first century 
onwards  

Europe, gradually spreading to the 
rest of the world 

3 Heretical communities 12th and 13th centuries Europe 

4 Protestant communities 16th–18th centuries Europe, North America 

5 Socialist communities Early 19th century Europe, North America 

6 Anarchistic communities Late 19th century  

7 (Hippy) communes 1960s and 1970s Europe, North America and 
Oceania 

8 Cohousing communities & 
eco-villages 

From 1990s onwards Europe, North America and 
Oceania 

Source: Based on Zablocki (1980) 
  
Fifth, in the early 19th century, secular communities developed. They were based on 
socialism as a protest against industrial society, and inspired by the ideas of Robert Owen, 
Charles Fourier, and Étienne Cabet in particular. Owen, for example, created New 
Harmony, a community emphasising education, science, and communal living. His goal 
was to empower the working class, which would ultimately result in an egalitarian society. 
Many communities were inspired by this example. Almost all of these communities proved 
to be short-lived, and disintegrated after internal conflicts (Pitzer 1997a). By the end of the 
19th century, a new ‘wave’ of communities based on politically leftist ideals developed, 
inspired by anarchists such as Peter Kropotkin and Leo Tolstoy (see chapter 6). Their 
members were very idealistic, and unwilling to compromise their ideals, which resulted in 
conflicts about the contents and practical performance of the founding ideology. Similar to 
their socialist counterparts, most of these communities only existed for a brief period of 
time. In view of the preceding, it seems that communities based on religious values such as 
monasteries and protestant communities enjoy longevity more than secular communities 
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such as socialist and anarchistic communities. This was confirmed by studies carried out by 
Kanter (1972) and Sosis (2000). The current study joins this debate, because it intends to 
explain why some communities are able to survive, where others have failed in that respect. 
Through focusing on the life course of different communities, factors that enhance or limit 
their continuity can be identified. 
After a period of little communal development, an expansive phase in the development of 
intentional communities was evident in the (hippy) communes that were founded from 
1960 onwards (Schehr 1997). Schehr (1997) estimated that only in the United States, more 
than two thousand communities were established. Their members were young, educated 
people who felt alienated in society, rejected its cultural norms and values such as 
consumerism, and wanted to live more ‘free’ lives (Miller 1999). This resulted in a wide 
range of communities, for example focusing on spirituality, a ‘meaningful’ existence, self-
sufficiency, reconnecting with nature, sustainability, or socialism. An often-shared 
characteristic was the use of drugs in these communities (Miller 1999). Furthermore, the 
members were often politically active, and part of a countercultural movement. They 
demonstrated for example against poverty, social and economic inequality and the 
Vietnamese War (Melville 1972). A well-known example of a hippy community is the 
Findhorn Foundation, which was established in 1962. A central element is a life in touch 
with nature, inspired by spiritual values (Hawken 1975). This is expressed by growing 
organic vegetables and fruit, communal meditation, and giving courses and workshops in 
meditation and other spiritual activities (Findhorn Foundation 2006).  
 
The most recent phase in the development of intentional communities can be discerned 
from the early 1990s, and is characterised by two different types of communal living: 
cohousing and eco-villages. The emergence of these communities can be related to the 
increasing distinction of postmodern characteristics in society. Harvey (1989) identified 
ephemerality, discontinuity, fragmentation, and chaos as distinguishing attributes of 
postmodernism. A common denominator is the lack of a universal ‘truth’. Similarly, 
according to Dear (2000, p.25), postmodernism is characterised by a “fragmentation of 
traditions, fashions and trends” (original emphasis). Different identities, together with a 
reality consisting of various life-worlds, become increasingly accepted. The development of 
communities that withdraw from mainstream society is acknowledged by a postmodern 
society, because these communities are seen as representing postmodern attributes such as 
fragmentation and differentiation. People with the same ideas or features can contact each 
other, form groups and withdraw from mainstream society to various extents. Although this 
also took place in the past, as shown in the preceding discussion, postmodern society has 
been more tolerant and accommodation toward developments such as intentional 
communities. An illustrative example of the ‘mainstream’ interest in intentional 
communities is the Danish community Friland (Freeland), which is a ‘reality’ television 
show and an established intentional community at the same time. In Friland, people attempt 
to live in a community with a minimal impact on the environment. The progress of the 
community members is recorded and broadcast on television, radio and internet by the 
Danish Broadcasting Corporation (Danish Broadcasting Corporation 2006). This may 
reflect an interest in the ‘exotic’, as well as a certain acceptance towards intentional 
communities in society. 
 
According to Poldervaart (2001), the 1990s communities demonstrate various features of 
postmodernity. A first trait is uncertainty with respect to the future rather than hopeful 
idealism, for instance with regard to the environment. Furthermore, a rejection of fixed 
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group identities and standard ideas, and an increasing focus on the diversity between people 
are postmodern characteristics. Within these general trends, two kinds of intentional 
communities developed in particular: cohousing and eco-villages. Cohousing is a way of 
communal living that originated in Denmark and the Netherlands in the 1970s, and 
gradually spread to other countries in the Western world. By living in cohousing 
communities, people attempt to unite the home as a private place with the home as a place 
rooted in a community (Lindemann 2000). Many cohousing communities explicitly aim to 
be socially diverse communities, and for example attempt to include ethnic minorities 
(Paiss 1995). There are also cohousing communities for specific groups, such as elderly 
people or single parents. Cohousing communities attempt to practise more practical and 
social lifestyles, which is realised for example through communal dinners in a common 
house. The process of setting up a cohousing community is characterised by a high degree 
of participation of all potential members. The underlying idea is that people who have been 
involved in the creation of a community will feel more at home in it, and they will be more 
committed to it (McCamant et al. 1994). Summarising, cohousing communities serve to 
provide their members with practical and social homes. An eco-village can be described as 
a communal development in which people attempt to live in harmony with both nature and 
humans (Bunker et al. 2001). For example, they strive to grow their own - organic - food, 
build their own houses, and use renewable energy. With their focus on limiting their impact 
on the natural environment, eco-villages resemble some of the hippy communes of the 
1960s. In the next section, more general similarities and differences between intentional 
communities are presented by conceptualising intentional communities. 

1.5 Conceptualising intentional communities 
In this section, intentional communities are conceptually contextualised. To begin with, the 
concept of community is defined, followed by an elaborate definition of intentional 
community. Subsequently, liminality and heterotopia are introduced, as they provide 
relevant alternative approaches of viewing intentional communities. The final part of the 
section briefly discusses the concept of utopian community, as this is closely related to 
intentional communities. 
 

1.5.1 Intentional communities 
Members of intentional communities are united in their quest for ‘community’. As the 
meaning of ‘community’ is not unambiguous, the various meanings of the concept are 
discussed in the current section. When conceptualising community, the classic distinction 
between Gemeinschaft and Gesellschaft by Tönnies (1887) should be recognised, because it 
has been used extensively to differentiate between community and society respectively. In a 
Gemeinschaft, people are profoundly linked, whereas in a Gesellschaft they are not. The 
most intimate relationships among people can be found in a Gemeinschaft. Tönnies cited 
the bonds between mother and child, spouses, and siblings. He further compared these 
relationships with a village community, where people are bound together through their 
relation with the land, resulting in an economically and socially unified community. 
Building on Tönnies’ ideas, the concept of community has been further elaborated.  
 
On a more abstract level than the traditional village society, community can be 
conceptualised as a social and spatial framework within which individuals interact. Social 
behaviour and spatial settings are therefore vital themes in research on community 
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development (Harper 1987; Hillery 1972; Relph 1976). A community is bound by a shared 
sense of belonging, shared customs and modes of thought or expression, and a distinctive 
identity defined by and for its members (Hale 1990; Halseth 1993). With the cultural turn in 
geography (see, for example, Philo 2000), the conceptualisation of communities changed 
from that of a stable place with people to a continuously changing, fluid, and complex 
social construct. Illustrative in this respect is the work by Liepins (2000a), who viewed a 
community as a process rather than an entity. To introduce dynamism and to reflect the 
non-static nature of a community, she identified four essential dimensions of community: 
people, practices, meanings, and spaces and structures (see Figure 1.1).  
 
Figure 1.1: Conceptualisation of community 

 
Source: Liepins (2000a) 
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People are central to communities; the former influence and are influenced by the other 
three dimensions. They are connected through the shared meanings they attribute to a 
community. These meanings of communities are dynamic and continuously (re)constructed 
through changes in people, practices, spaces and structures. As such, meanings can be seen 
as the shared identities of the community members. Practices are the activities people 
undertake to construct their community lives in a meaningful way. Spaces and structures 
are the physical and psychological boundaries of the community. They provide the 
framework within which meanings and practices are displayed and contextualised. Other 
authors use similar terms in describing communities: they are symbolic constructions of 
reality, continuously changing, and have different meanings (Cohen 1985; Delanty 2003). 
In this thesis, the way in which Liepins conceptualised community is adopted. In so doing, 
the focus is on the development of intentional communities through a life course approach 
(see section 1.2), which implies a perspective on communities as processes, rather than 
stable entities. 
 
Intentional communities can be identified by a deliberate attempt to realise a common, 
alternative way of life outside mainstream society (Poldervaart 2001). Various criteria have 
been used to characterise intentional communities. The most cited criteria are the following 
(see, for example, Jansen 1990; Miller 1999; Pitzer 1997b; Shenker 1986; Zablocki 1980): 
(1) no bonds by familial relationships only; (2) a minimum of three to five adult members; 
(3) membership is voluntary; (4) geographical and psychological separation from 
mainstream society; (5) a common ideology that is adhered to by all members; (6) sharing 
of (a part of) one’s property; and (7) the interest of the group prevails over individual 
interests. These criteria encompass a wide range of intentional communities that practise 
varying degrees of withdrawal from mainstream society. 
In realising this withdrawal, the common ideology of the community is important. Ideology 
can be defined as “a highly articulated, self-conscious belief and ritual system” (Swidler 
1986, p.279). According to Cresswell (1996), ideology exists at three levels: it defines what 
exists and what does not, what is good and what is bad, and what is possible and 
impossible. Ideologies connect what exists, what is good, and what is possible through 
power relations. For example, in order to change the organisational structure of an 
intentional community which is ruled by one charismatic leader, first, the existence of a 
structure has to be acknowledged by the members, which then is perceived as bad, and 
subsequently seen as possible to change. To summarise the above definition, intentional 
communities can be seen as places, or meaningful locations (Cresswell 2004), with a high 
level of interaction among their members. 
  
In current cultural geography, intentional communities are particularly interesting for two 
reasons. First, the changing conceptualisation of community opens up space for discussing 
intentional communities. Liepins’s (2000a; 2000b) definition in particular is applied in this 
study. Second, intentional communities can be recognised as an alternative phenomenon. 
They are created by people who intend to be different from the mainstream. Mainstream 
society is constructed through the dominant capitalist and scientific discourses of Western 
societies (Holloway & Hubbard 2001). These discourses have traditionally been dominated 
by white, heterosexual, able-bodied, sound-minded, middle-class, middle-aged men. Such 
dominant groups have inscribed landscapes with their (moral) ideologies, which has 
commonly led to the social and spatial marginalisation of Others. Both social and physical 
barriers have led to the exclusion of particular social groups from society (Sibley 1995), 
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such as women, people with disabilities (Kitchin 1999), the elderly (Russell & Schofield 
1999), young people (Shucksmith 2004), homeless people (Cloke et al. 2000; Cloke et al. 
2001), and ethnic minorities (Bancroft 2001; Sibley 1981). Others are an important subject 
of the ‘new’ cultural geography, with its focus on “everyday social practices, relations and 
struggles, which underpin social group formation, the constitution of social systems and 
social structures, and the social dynamics of inclusion and exclusion”, or the “‘romance of 
the real’” (Philo 2000, p.37). Through its focus on people on the fringes, on the daily lives 
of largely neglected groups, and the meaning of their lives for both the communities 
themselves and mainstream society, this study contributes to the current field of cultural 
geography. 
  

1.5.2 Liminality and heterotopia 
As alternative places, intentional communities can be related to two concepts: liminality 
and heterotopia. Liminality is derived from limen, the Latin word for threshold. The term 
liminality was introduced by anthropologist Victor Turner in 1969, who described 
liminality as a condition of being neither here nor there, which “slips through the network 
of classifications that normally locate states and positions in cultural space” (Turner 1969, 
p.95). Liminality can be seen as a state in which mainstream norms are suspended, and 
everything is “betwixt and between” (Shields 1990, p.48). The concept has traditionally 
been applied to rites of passage, for example by Turner (1969). More recently, various 
liminal spaces have been discussed, such as rural areas (Lawrence 1997), urban space as 
used by teenage girls (Bain 2003), cemeteries (Teather 2001), and the Habsburg empire 
(Bialasiewicz 2003). Liminality is always a transitional stage towards a more stable 
situation (see, for example, Abrams et al. 2004). 
 
Brown (2002a) considered intentional communities in the context of liminality. Kamau 
(2002, in the book by Brown), put forward four reasons for considering intentional 
communities as liminal places. First, intentional communities in both rural and urban areas 
attempt to achieve a certain degree of spatial isolation. They are often located in remote 
areas, far from mainstream, urban society. However, members of intentional communities 
do not experience these rural areas as liminal places. Rather, they experience cities as 
liminal urban jungles, from which they intend to escape. Thus, a mutual state of liminality 
is observed by and of intentional communities and mainstream urban society. Second, there 
is likely to be a disagreement with dominant capitalist economic norms, which is expressed 
in various ways. Some communities grow their own food; others barter and attempt to live 
without money. A third reason is a negation of traditional sexual roles, where members 
become either celibate or promiscuous. Finally, religion, ideology and worldview often 
differ from the societal norm. This study attempts to uncover how intentional communities 
sometimes function as liminal places, and how they move beyond liminality, and establish 
a more stable way of life.  
 
Intentional communities can also be described as heterotopias, a concept introduced by 
Foucault (1986). He described heterotopias as “counter-sites […] in which [real sites] are 
simultaneously represented, contested, and inverted” (p.24). In heterotopias, people criticise 
and invert their representations of their places of origin, or their own cultural baggage. 
Hetherington (1997, p.9) similarly characterised heterotopias as “spaces of an alternate 
social ordering”. He stressed that heterotopias by definition only exist because of their 
Otherness in relation to ‘normal’ places. Intentional communities often contest and invert 
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mainstream norms, such as individualism, which they contest and invert through their focus 
on communal living. Therefore, intentional communities can be classified as heterotopias, 
which is useful as it underscores their capacity to challenge mainstream norms and values.  
  

1.5.3 Utopian communities 
Some authors use the terms intentional and utopian community interchangeably (see, for 
example, Poldervaart 2001; Shenker 1986). However, there are some key differences 
between the two, which are discussed here. Intentional communities are defined by a 
common purpose (Rigby 1974b), which mostly encompasses an alternative family life in 
which the community replaces the traditional nuclear family (Kanter 1972). Some 
communities, however, go further, and attempt to realise an alternative social order outside 
the mainstream. Such communities can be seen as utopian communities. To understand the 
meaning of utopian communities, it is necessary to explain the concept of Utopia. Utopia 
refers to an alternative society, a perfect but unreal world, which is both a good place (eu 
topos) and no place (ou topos) (Schehr 1997). In other words: “Utopia is the imaginary 
society in which humankind’s deepest yearnings, noblest dreams, and highest aspirations 
come to fulfilment, where all physical, social and spiritual forces work together in 
harmony, to permit the attainment of everything people find necessary and desirable” 
(Kanter 1972, p.1). Essential to Utopia is that it is an ideal world, which is by definition 
impossible to achieve (Achterhuis 1998; Crombag & van Dun 1997; de Geus 1996; Kanter 
1972; Pitzer 1997c; Schehr 1997; Soja 1996). Since Thomas More wrote his Utopia (1516), 
many different Utopias have been created by as many authors, for example New Atlantis by 
Francis Bacon (1627), A Modern Utopia by Herbert Wells (1905), Island by Aldous 
Huxley (1962) and Darcy’s Utopia by Fay Weldon (1990). Every one of these Utopias is a 
personal statement and that it is impossible to create one perfect society, independent of 
place, time and other circumstances (de Geus 1996). Utopian communities are small 
attempts at forging Utopia, they exist on the margins of the society they escaped from. I use 
the adjective intentional rather than utopian for the communities in this thesis, as most 
communities that were studied could hardly be seen as attempts to create a perfect world; 
they are rather practical in the way they are run and in their dealings with society at large.  

1.6 Constructing ruralities 
As the focus of this thesis is on rural areas, this section provides a theoretical framework 
concerning the construction of ruralities. Constructions of three main groups of rural people 
are considered, followed by a discussion on the contested nature of ruralities. There is no 
one representation of the countryside; different groups of people perceive and use it in 
different ways (see, for example, Haartsen et al. 2000; Halfacree 1993; Halfacree 1995; 
Pratt 1996; Smith & Phillips 2001). In the context of this thesis, I compare the ways in 
which members of intentional communities construct rural space with the ways two other 
rural groups do this: the ‘original’ population and middle-class in-comers who are part of 
the widely documented counterurbanisation movement. Woods (2003; 2005) identified 
three similar groups – or social movements as he called them – who construct their own 
ruralities. He labelled these reactive, aspirational and progressive ruralisms. Reactive 
ruralism is advocated by a “self-defined ‘traditional’ rural population” (Woods 2003, 
p.318), and pertains to an agrarian, natural and traditional way of life. An example is the 
group of people in favour of hunting in the British countryside. Aspirational ruralism is 
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characterised by middle-class in-migrants who intend to “defend their fiscal and emotional 
investment in rural localities” (Woods 2003, p.318), represented by their construction of the 
rural idyll. For them, rurality is a value in which they have invested, and which they 
protect. Progressive ruralism is oriented toward a simple way of living and the self-
sufficiency of rural areas. Intentional communities can be associated with this last group. 
Although reality is much more complex than this categorisation suggests, in comparing the 
groups described, the contested nature of rural space becomes evident (see also Meijering et 
al. forthcoming 2007).  
 
The three noted groups should not always be considered as intrinsically separate, however, 
but can rather be seen as hybrid ruralities. The key facet of hybridity is “the idea of 
integration and diffusion, of a thing that is derived from heterogeneous sources, and 
composed of incongruous elements. The organic hybrid bears the physical traces of these 
heterogeneous originating elements, yet emerges as a distinct entity, as a thing in its own 
right” (Mitchell 2005, p.188). Hybrid ruralities can thus be constructed by different groups 
and individuals, who have different, conflicting, visions, which can be internally 
inconsistent at the same time (Cloke 2003; Murdoch 2003). Yarwood (2005) encouraged an 
approach which considers the multiple contexts within which diverse images of the rural 
are created. He argued that ruralities can be constructed from characteristics of all four 
quadrants identified in Table 1.2, which presents contrasting ideas about rural and urban 
areas.  
  
Table 1.2: Contrasting ideas about urban and rural areas 

Rural idyll Urban nightmare 

Nostalgic/part of national identity Lacking identity 

Traditional Modern 

Problem-free Crime, poverty, homelessness 

Closely knit/friendly Anonymous/lonely 

Better environment Urban decay 

Place of play Place of fear 

Simpler/more natural Polluted, congested, dirty 

Rural anti-idyll Urban dream 

Backward Progressive 

Unsophisticated International/cosmopolitan 

Unfriendly Diverse, freedom to express yourself 

Environmentally damaged Architectural achievement 

Dull, boring Exciting, recreational 

Poorly provided with services Shopping, administrative centres 

Sleepy 24-hour city 
Source: Yarwood (2005) 
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For example, the rural can be seen as both closely knit and boring. Different groups can 
simultaneously form alliances and be in conflict with other groups (see also Meijering et al. 
forthcoming 2007). For instance, both members of intentional communities and 
counterurbanist in-comers (progressive and aspirational rurals) may view the local 
population as unsophisticated, and complain about the lack of services, whilst implicitly 
idealising the cosmopolitan, 24-hour city (Table 1.2). At the same time, the original, mostly 
reactive, population of rural areas and progressive intentional communities are unified 
through claiming partly similar ruralities. They largely associate the countryside with a 
collectivist, pastoral, small-scale community, which they perceive is becoming more 
individualistic, outward-oriented, and losing its own distinctive character through the influx 
of middle-class ‘urban’ people (Woods 2005). They unite against aspirational in-comers, 
who they see as arrogant city people, attracted by the idyllic countryside, but unwilling to 
integrate into the local community (Phillips 1998). However, there are also similarities 
between reactive and aspirational rurals, since they are interested in constructing the rural 
as a peaceful and ‘clean’ countryside (Halfacree 1997). They may feel disturbed by the 
‘intrusion’ of intentional communities and perceive them as deviant, dirty, noisy and not 
integrated into the wider rural community (see also Halfacree 1996). Furthermore, living 
together as a group can be seen as a transgression of the dominant norm of people living in 
families, and is therefore experienced as threatening. Additionally, they could perceive 
practices such as the housing constructions of intentional communities or solstice 
celebrations as decidedly ‘out of place’ (see also Meijering et al. forthcoming 2007).  
 
Overall, the countryside can be seen as “a site of contestation” (Sharp et al. 2000, p.26). 
Members of intentional communities pursue their alternative lifestyles in the countryside 
(Woods 2005). They can be part of the ruralities constructed both by locals and in-comers. 
However, locals and in-comers see them as Others who do not fit into their own, dominant, 
notion of the rural idyll, and therefore exclude them from it (see, for example, Cloke & 
Little 1997; Philo 1992). They do not fit into the countryside ‘just like that’, an experience 
which applies to other groups as well, such as middle-class counterurbanists (see Cloke et 
al. 1995). Our findings are largely in line with Woods (2005, p.296) who argued that “rural 
areas can be less of a place of escape than a place of conflict in which power struggles are 
played out between different lifestyle groups, each in pursuit of their own ‘rural idyll’” (see 
also Meijering et al. forthcoming 2007). In various studies on Others in the countryside, 
similar conclusions are reached. Examples are Sibley’s (2003) study on anxiety amongst 
‘locals’ about the settlement of asylum seekers and gypsies in the countryside, and Bell and 
Valentine’s (1995) research about rural lesbians and gays trying to find a place in 
homophobic rural communities.  
  
To sum up, members of intentional communities seem to belong neither here (in rural 
areas) nor there (in the cities). Thus, intentional communities can be seen as liminal places. 
In Figure 1.2, findings from this section and section 1.5 are combined and the position of 
intentional communities in mainstream society, urban areas, and rural areas is schematically 
represented. 
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Figure 1.2: Intentional communities in society 

  

1.7 Including insiders 
In this section, the ways in which people are included in and excluded from mainstream 
society and intentional communities are discussed. Processes of inclusion and exclusion 
from society serve to explain why people may join intentional communities. Processes of 
inclusion and exclusion from intentional communities provide insight into the strengths and 
weaknesses of the functioning of these communities. I begin with discussing the concept of 
identity, as that forms the basis for both social inclusion and exclusion from groups. 
 

1.7.1 Identities 
At the heart of nonconformist movements away from mainstream society and urban settings 
are questions of identity, i.e. identification with or against. Identity can be defined as “the 
story we tell of ourselves and which is also the story others tell of us” (Sarup 1994, p.95). 
As these two stories may differ significantly from each other, the concept of identity is 
rather complex. Furthermore, identities are multiple and contested, as they are socially 
constructed (Groote et al. 2000). Identities change continuously: they are fluid (Hatty 1996) 
and largely developed through the process of Othering. This means that identities are not 
positively defined in terms of what they consist of, but negatively in terms of what they are 
not, i.e. being different from somebody else (Minh-ha 1994). Thus, identities are created in 
a process of differentiation (Martin 2005).  
 
The relation between place and identity is important (Martin 2005; McHugh 2000; Mitchell 
2000; Teather 1999) and changes in place usually impact upon identity formation at least to 
some extent. Rutherford (1990, p.24) argued that a feeling of “not belonging”, a negative 
sense of place, or a feeling of displacement (although he does not use this term) is endemic 
in our society. He argued that a “sense of unreality, isolation and being fundamentally ‘out 
of touch’ with the world” is a result of a confusing multitude of potential identities that are 
ascribed to us (Rutherford 1990, p.24). Where opportunities arise, feeling out of place can 
result in migration to a different place that may be more accomodating toward one’s 
identities. The migration represents hope for a positive sense of place, in which a new home 
and identities can be created over time (see also Robertson et al. 1994a). Increasing 
attachment to the new place can consolidate desired identities and/or change them. Feeling 
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out of place, followed by migration to a ‘better’ place is something most members of 
intentional communities will have experienced.  
Perceptions of places are never static, and changes may occur that are at odds with who and 
where one wants to be at a particular time in one’s life. However, even without a physical 
move, individual identities can be challenged by changes within one’s place. If a physical 
relocation is not desirable or possible, a person may retreat to places from times that 
already passed, a world that merely exists within, a kind of ‘internal migration’. For 
example, Hörschelmann and van Hoven (2003) described how in the unified Germany, 
many East German women experienced economic and social displacement. They found it 
difficult to adjust to changing circumstances, and consequently could not feel at home in 
the New Germany. Experiences of displacement are of particular interest in the context of 
the life course of intentional communities. Many of their members moved to communities 
after feeling displaced in mainstream society. As intentional communities constitute the 
level of analysis in this thesis, the emphasis is on their collective, or shared identities, that 
are built on and constructing the individual identities of their members at the same time. 
Collective identities are characterised by a focus on similarities between the members of a 
group (Jenkins 2004). Castells (2004) identified three types of collective identities. First, 
legitimising identities are (re)constructed by the dominant group, and serve to strengthen 
their position. Second, members of minority groups sometimes contest the dominant 
identity through adopting resistance identities. Third, some groups adhere to project 
identities, which aim to challenge the dominant group, and to achieve social change. 
Resistance and project identities are sometimes explicitly adopted by intentional 
communities. As collective identities are used to define commonalities among the 
members, they serve to exclude outsiders from the group at the same time, a process which 
is discussed next.  
  

1.7.2 Withdrawal and exclusion from the mainstream 
Members of intentional communities distance themselves to various extents from 
mainstream norms and values, such as individualism, consumption, materialism, and a lack 
of spirituality or religion. At the same time, intentional communities are constructed as out 
of place by the dominant group. Often, they display resistance identities, contest their 
limited access to key spaces, and transgress the boundaries of what is ‘appropriate’ 
behaviour (Cresswell 1996). Although they can express their dissatisfaction with the 
mainstream, their experience is that they cannot change society, either because their 
numbers are too small, or because they are not heard. This results in feelings of frustration 
and displacement. Subsequently, they withdraw from society by moving into intentional 
communities of like-minded people. Often, the withdrawal involves a move from urban 
space to more rural areas, as was described in section 1.1. There, their ideals can be realised 
on a small scale. Intentional communities then provide a place where many members feel 
comfortable, accepted, safe and at home. Although collectively distancing themselves from 
the mainstream, most communities continue to contribute to it. They adopt various 
strategies in doing so, ranging from adopting a project identity attempting to change the 
mainstream, to refusing all contacts with it. However, this is a gradual scale, and most 
communities are somewhere in between. They continue to use what they need from 
mainstream society, and reject what they feasibly can. For example, many communities 
which strive for a ‘simpler’ lifestyle may still use consumer goods, such as refrigerators, 
microwave ovens, washing machines, and cars, but attempt to limit their use of these 
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modern conveniences. In addition, many communities continue to use mainstream services 
such as shops, banks, insurances, and hospitals, and remain a part of mainstream society in 
that respect (see also Meijering et al. forthcoming 2007).  
  

1.7.3 Excluding outsiders 
Intentional communities aspire to “[set] things right in a more intimate setting” (Brown 
2002b, p.6). As was discussed above, they can be seen as spaces of withdrawal and 
resistance, refusing to ‘play by the rules’ of the mainstream (Winchester et al. 2003). In 
these spaces, most members establish their community homes, providing a safe haven from 
which outsiders are excluded. Many intentional communities are governed by consensus, 
which means that the members can participate in discussions on all relevant topics. After all 
opinions are heard, members attempt to reach a unanimous decision. Members are also 
actively involved in admitting new members and visitors to the community. Although 
committed to inclusive procedures such as consensus decision making, the members of 
many intentional communities can also exclude other people from their home, through 
territoriality or “the spatial expression of power” (Storey 2001, p.6). It should be 
acknowledged, however, that processes of exclusion may take place within the community 
as well. Either explicitly or implicitly, hierarchies often exist (Pepper 2005). For example, 
long-term residents, or members involved in the foundation of the community, can have a 
decisive say in the consensus procedure (see also Meijering et al. forthcoming 2007).  
 
In spite of their withdrawal from the mainstream, intentional communities can be open 
towards outsiders. Since they see their own lifestyle as a superior alternative to the 
mainstream, some communities try to convert outsiders, and practise their own moral 
geographies in that way (see, for example, Smith 1999). In other words, they see 
themselves as having a didactic role. Examples include offering courses in holistic healing 
at Findhorn in Scotland (Sargisson 2001), or women demonstrating against an air base at 
Greenham Common (Cresswell 1996). Some communities have project identities, and 
attempt to effect social change, for instance through being part of social movements, such 
as organisations advocating environmental sustainability and social justice (e.g. Friends of 
the Earth and the Global Justice Movement). Social movements often strive for autonomy, 
“a desire for freedom, self-organisation and mutual aid” (Chatterton 2005, p.545). They 
attempt to create intellectually independent and alternative spaces, a goal which resonates 
with some intentional communities (Pepper 2005; Schehr 1997). Through being part of 
social movements, intentional communities can make an important contribution to society 
(see also Meijering et al. forthcoming 2007). 
One consequence of providing alternatives with wide appeal is that communities can 
dissolve into mainstream society, where their views become accepted as ‘alternatives’ by 
some people (Brown 2002b). Other communities do not attempt to pass on their ideals and 
remain more withdrawn. The psychological boundaries of a community (see section 1.5.1) 
are reinforced through the balance between excluding and including outsiders. In the 
context of inclusion and exclusion, the everyday geographies as lived by the community 
members are relevant. The communal practices of everyday life confirm community 
identities and boundaries. These practices seem to be the key mechanisms underlying the 
life course of intentional communities. 
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2 DATA AND METHODS 

2.1 Introduction 
This chapter discusses the methods of data collection and analysis that were used in this 
study. As the research methods are a direct result of the second and third research questions 
formulated in section 1.2, the links between them are explained in this introduction. To be 
able to answer the second research question, Which categories of rural intentional 
communities can be distinguished in the Western world?, data on a large number of 
intentional communities were needed. First, a database of intentional communities was 
created, using existing databases and examples of communities suggested by geographers. 
Subsequently, the communities in the database were approached and requested to 
participate in a survey. The creation of the database and the survey are the subjects of 
discussion in sections 2.2 and 2.3 respectively. To answer the research question. Which 
underlying mechanisms can help explain the life courses of different types of rural 
intentional communities in Northwest Europe?, detailed data on a small number of 
communities were required. Thus, a case study approach was adopted. The case study 
methodology, and the methods used in collecting and analysing the data from the cases are 
discussed in section 2.4. Section 2.5 offers some considerations on the validity and 
reliability of the research, while the summary provided by section 2.6 concludes the 
chapter.  

2.2 Locating intentional communities 
When I started this study, an overview of intentional communities in the Western world 
was non-existent. Following an exploratory approach, I created a comprehensive database 
of 1,023 intentional communities in Europe, North America and Oceania between May 
2002 and April 2003. I attempted to locate as many communities as possible, through 
combining a study of existing databases, and examples of intentional communities provided 
by geographers. The databases often originated from within the community movement, for 
example the Communities Directory (Downey & Morgan 2000), Ecotopia (Hagmaier et al. 
2000) and Diggers and Dreamers (Bunker et al. 2001). For a complete overview of the 
consulted sources, see Appendix I. I also approached geographers in the Western world, 
and asked them for examples of intentional communities. The geographers, who were 
provided with an operational definition of the concept, were chosen as a source of 
information as they are part of an accessible network of colleagues. They were contacted 
both through the personal connections of colleagues and through two databases listing 
websites of geographical institutes (Förster 2004; International Geographical Union 2000). 
In spite of attempts to locate as many intentional communities as possible, it is likely that 
the most secluded communities have not been included in the database, as a low profile is 
highly prized. When saturation was achieved, i.e. when no new examples were found, data 
collection ended. The resulting database is extensive, but not complete, which is due to the 
dynamic nature of the phenomenon and to the limitations imposed by data collection. 
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To assess the representativity of the database, the spatial distribution of the communities is 
briefly discussed here. In Figures 2.1-2.3, the geographical distribution of all communities 
in the database is presented. To facilitate a cross-continent comparison, I standardised for 
population numbers. In Table 2.1, the resulting concentration of communities per million is 
listed. The regional variation in the prevalence of communities in Oceania and North 
America is related to the distribution of the population, as most communities are mostly 
located in densely populated areas (see Figures 2.2 and 2.3 respectively). 
 
Figure 2.1: Distribution of intentional communities in Europe 
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Figure 2.2: Distribution of intentional communities in North America 

    
As it was not feasible to observe the distribution below country level, the discussion is 
restricted to the national context. When comparing the distribution of communities within 
Europe, the relation with the population concentration is less strong. The communities are 
highly concentrated in the Northwest, and relatively few communities were found in 
Southern and especially Eastern Europe, in relation to their population number (see Table 
2.1). In spite of the various methods that were used to locate intentional communities, it is 
possible that communities particularly in the South and East of Europe were neglected. This 
could be related to a linguistic barrier. The consulted databases were in Dutch, German, 
English and French. Furthermore, the geographers who were approached are from an 
English-speaking network. However, it is also possible that there are only a few 
communities in these parts of Europe, which could be related to the lower involvement in 
civic activity in general, as described by Lewicka (2005). Furthermore, in the former 
Eastern bloc countries, the low incidence can be attributed to the legacy of the prevalent 
political ideology, which did not allow intentional communities. As it takes time to develop 
an awareness of the possibility of creating intentional communities, their numbers may still 
be low. Additionally, in the former Yugoslavian countries, communities may have 
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disintegrated during the wars. Because of the limited numbers of communities, and 
indistinctness surrounding its causes, I decided to exclude the communities in Eastern and 
Southern Europe from section 3.3, in which the prevalence of different types of 
communities in the Western world is compared, as well as from the case study. 
  
Figure 2.3: Distribution of intentional communities in Oceania 

    
Table 2.1: Number of intentional communities per continent 

 Population* Number of 
intentional 
communities 

Intentional 
communities 
per million 

Europe 729.90 473 0.648 
    Northwest 275.07 395 1.436 
    East 304.30 14 0.046 
    South 150.53 64 0.425 
North America 328.70 477 1.451 
Oceania 24.50 73 2.980 
Total 1,083.10 1,023 0.945 

* in millions 
Source: Population Reference Bureau (2005) 
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To explore the phenomenon of intentional communities, I carried out a small-scale pilot 
study in an artist community on the German island of Usedom in June 2002. The study had 
an exploratory nature, and served to test the research design (Bernard 2000). Gaining 
insight into one case at a preliminary stage in the research contributed to shaping a more 
realistic perspective of what would be possible and feasible in the fieldwork as a whole 
(Yin 2003). Furthermore, the pilot study served to assess the applicability of several 
concepts that were identified in earlier research, such as ‘urban dropout’, identity and 
displacement. The community on Usedom was chosen because of its long history, enabling 
a detailed study of its life course. Practical reasons, related to the possibility to combine 
various research efforts, were decisive in selecting the community. Four in-depth 
interviews, and two telephone interviews were conducted with artists and intermediaries of 
the art scene on Usedom, in which the respondents were asked to tell their story of the 
community (for more information, see van Hoven & Meijering 2005). 

2.3 The survey 

2.3.1 Design and distribution 
Between May 2003 and January 2004, a survey was sent to the communities recorded in the 
database by e-mail or regular mail. First, the survey served to obtain basic information on 
the community and its members. The second, and most important, aim was to get insight 
into the locations, ideologies, and the extent of economic and social independence of the 
communities. For an overview of the questions that were asked, see Appendix IIA. 
Conducting a mail survey was the most suitable method to obtain relatively objective, 
uniform and consistent results - fast, and at low costs (Mangione 1998; Sarantakos 1998). 
To ensure that the questions were interpreted by the respondents as intended by the 
researcher, I drew on the literature for suggestions for formulating questions and piloting 
the survey. Furthermore, the survey was circulated in English, Dutch, German, French and 
Spanish, and the respondents were provided with an operational definition of the concept of 
intentional community, based on which they could decide whether the survey applied to 
them or not. Several measures were taken to increase response rates, such as including a 
dated cover letter with an official letterhead, an explanation of the study’s purpose and use, 
assurance of confidentiality, and contact information of the researcher (see Appendix IIB). 
In addition, a postage-free return envelope was included, and the initial mailing was 
followed by three reminders by e-mail, and two by regular mail. The first reminder was 
mailed shortly after the initial mailing, to encourage recipients to fill in the survey. The 
second reminder included a duplicate survey form and return envelope, and instructions for 
returning the forms if the addressees did not want to fill them out (see Appendix IIC).  
 
Of the surveys forms, 602 were distributed by e-mail and 421 by regular mail (see Table 
2.2). According to Dommeyer and Moriarty (2000), there are no significant differences 
among respondents to mail and e-mail surveys. I chose to send the survey by e-mail when 
possible, because that was faster and less expensive. E-mail surveys are a relatively new 
method of data collection. Response rates are generally reported to be between 15 and 30 
percent, which can be 5 to 15 percent lower than responses to mail surveys. Some e-mail 
surveys may never reach the respondents’ mailbox, due to spam filters or other mail-
blocking programs. Other respondents may immediately delete the e-mail from an unknown 
sender, while others may not know how to reply (Jackson & DeCormier 1999). In this 
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study, the response rates of the e-mail survey carried out in the context of this study turned 
out to be considerably lower than those of the postal survey, at 39.4% and 61.5% 
respectively (see Table 2.2), in spite of e-mailing an extra (third) reminder. A satisfactory 
overall response of 48.5 percent made it unnecessary to contact the non-responding e-
mailed cases by regular mail. 
 
Table 2.2: Response rates according to type of mail 

Response Mail % Email % Total % 
Yes 259 61.5 237 39.4 496 48.5 
No 162 38.5 365 60.6 527 51.5 
Total 421 100% 602 100% 1,023 100% 

  

2.3.2 Interpreting the survey feedback 
Of the 1,023 approached communities 496 filled out a survey, which is a response of 48.5 
percent. This is a satisfactory result for a mail survey (see, for example, Segers 1999). The 
number of user-missing values (missing values for variables because questions were not 
filled out by respondents) is an indicator of the accuracy of the data (Huigen 1986). Should 
a variable be consistently missing, because a question was hardly filled out, the use of that 
variable in further analysis would be questionable. Most variables from the survey have less 
than one percent user-missing values, and some had values between two and five percent. 
Two variables had relatively large user-missing values: the extent of withdrawal (7.9 
percent), and examples of withdrawal (16.3). This has probably to do with the 
comparatively complicated and extensive nature of the original question (see Appendix IIA, 
questions 29 and 30).  
 
In order to establish the representativity of the data, it is necessary to know what kind of 
communities refused to fill out the survey forms. Therefore, a non-response analysis was 
carried out. I asked representatives of the communities to return the blank survey form if 
they were not interested in filling it out, which was done by 118 communities. This 
encompasses 11.5 percent of the cases, 15.0 percent of the e-mail survey and 6.5 of the mail 
survey. Forty-nine percent of them indicated why they did not want to fill it out. Reasons 
ranged from the status of the community (dissolved, 15%; not existing yet, 13%), to “busy” 
(10%). Another 7% sent information, such as brochures, instead of filling out a survey. 
Other reasons were technical problems with the e-mail survey, no consensus within the 
community about filling out the survey, and communities questioning its use. Fifty-one 
percent did not indicate why they did not participate (see Figure 2.4).  
Appendix III shows comparable data from the non-response analysis and the undertaken 
surveys. It can be concluded that no groups are structurally under- or overrepresented in the 
collected data, but some differences between responding and non-responding communities 
can be observed. Although differences among the continents are small, it can be concluded 
that relatively many communities in North America did not respond, as opposed to Oceania 
and Europe. Within Europe, it is noticeable that responding communities are 
overrepresented in Germany and the Netherlands, possibly due to the geographical 
proximity of the base from which the research was conducted. Non-responding 
communities are somewhat overrepresented in Spain and the United Kingdom. In general, 
it can be concluded that there is no structural non-response in certain countries. When 
trying to establish whether communities do exist, it is striking that those communities that 
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were in the process of being formed often tend not to respond. The proportion of non-
responding communities that are not inhabited yet is 16.9 percent, compared with 5.1 
percent for responding communities. Many of these ‘communities’ may have felt that the 
survey did not apply to them (yet). Another possibility is that many communities have 
never been realised, and that the contacted person felt that it was no longer relevant to 
reply. The process of establishing an intentional community is complicated, and many 
initiatives never physically materialise. 
 
Figure 2.4: Reasons for not participating in survey 

   
Concerning the number of members, it was observed that the non-responding communities 
are predominantly the very small ones. This can be related to the fact that many small 
communities may be in the process of establishing themselves, and consider a survey not 
applicable yet. Finally, many of the non-respondent communities are located in remote 
areas. When comparing the cumulative percentages of the first two categories, a remote 
location and location in a village, the difference is less notable. Possibly, some difference is 
caused by the lack of matching categories between my database and the original databases. 
In that case, the first two categories, a remote and village location, could be merged into 
one combined category in other databases (e.g. rural). 
  

2.3.3 Clustering communities 
This section describes the way in which the typology of intentional communities was 
developed. In creating the typology of intentional communities, the focus was on four 
groups of characteristics: location, shared value system, economic withdrawal and social 
withdrawal. These characteristics were identified based on both literature on intentional 
communities and on the survey results, and were measured with the variables in the 
analysis. The spatial definition of the community is essential, as it serves as a condition for 
constituting an intentional community. The ideological component relates to aspects such 
as religion (Goodsell 2000; Hostetler 1993; Jackson 1992), and political association, for 
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example anarchism (Blunt & Wills 2000) or right-wing extremism (Junas 1995); the 
economic aspect refers to various economic activities employed in the communities, such 
as painting (Reden 1998), or services used outside the community. The social component is 
concerned with the social contacts that are maintained both inside and outside the 
community. The four groups of characteristics can be seen as different dimensions of 
withdrawal, as they all refer to an aspect of the exclusion of the communities. These 
dimensions are represented in Figure 2.5. In Appendix IV, the variables that were included 
in each dimension are listed.  
To enable a clustering of communities, first, a principal components analysis was 
conducted, to reduce the number of variables to a smaller number of components that 
account for most of the variance (Pallant 2001). A component analysis with all variables 
was attempted, but this did not result in meaningful components. Then, the variables were 
grouped according to the theoretically established dimensions of withdrawal, and separate 
analyses were carried out on the variables in each dimension. 
 
Figure 2.5: Four dimensions of withdrawal 

  
Table 2.3: Eigenvalues of and variance explained by the extracted components 

 Eigen 
value 

% of 
variance 

Cumu 
lative % 

Ideological  
1 2.788 16.398 16.398 
2 1.913 11.252 27.649 
3 1.427 8.392 36.041 
4 1.261 7.415 43.456 
Economic  
1 3.523 11.363 11.363 
2 3.439 11.092 22.456 
3 2.952 9.522 31.978 
4 1.802 5.814 37.792 
5 1.541 4.971 42.762 
Social  
1 4.477 19.467 19.467 
2 2.464 10.712 30.179 
3 1.612 7.007 37.186 
4 1.443 6.273 43.460 
5 1.322 5.748 49.207 

 



Data and methods 
 

 35

The locational dimension could not be usefully reduced to meaningful components. The 
variables remote, village, town and urban dominated, and the natural location of the 
community provided a negligible contribution to the analysis (see Appendix IIA, questions 
3 and 4). To illustrate, the four dominating variables had a correlation with the first 
component of at least 0.994. For the three other dimensions, four or five components were 
identified, based on scree plot and Eigenvalues (Table 2.3). The interpretation of the 
components was mostly unambiguous, as most variables strongly correlated with only one 
of the components. For an overview of the interpretation of the components, see Table 2.4. 
Before continuing with the cluster analysis, it was necessary to asses the relations between 
the components, as cluster analysis requires that the components are independent. Although 
the components resulting from each of the three principal components analyses are 
orthogonal from each other, it was necessary to test whether the components from one 
analysis were independent from those from the other two analyses. Therefore, correlations 
between the 14 components were calculated and tested for significance. As the three 
analyses had resulted in four, five, and five components respectively, 65 correlations were 
computed. Out of these correlations, 53 were not significant (82%, with p≤0.05). Thus, it 
could be concluded that clustering the cases based on the component scores from the three 
principal component analyses would not provide a strong bias in the resulting typology.  
 
Table 2.4: Characterisation of the components within the three dimensions 

Dimension  Positive relation with: Negative relation with: 
Ideology     

1 Religion/spirituality Communal/ecology 
2 Ecology Religion/help others/other 

ideologies 
3 Alternative lifestyle/challenge 

mainstream 
  

Components 

4 Community No ideology 
Economic 
independence 

    

1 Work outside; use of services 
2 Facilities in the community 

  
  

3 Self-sufficiency: 
dairy/grain/meat/ vegetables; 
work full-time inside 

work full-time outside 

4 Self-sufficiency: construction 
materials/vegetables/water; 
work part-time 

Components 
  
  

5 facilities: dining/garden/kitchen 

  
  

Social independence    
1 Religious and spiritual 

communal activities 
 Contacts with other 

communities 
2 Media access; internet network 
3 Communal activities 
4 Social contacts; radio 

  
  
  
  
  

Components 
  
  
  

5 'Other' categories Religious services 
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A cluster analysis was done to assign similar cases (intentional communities) to a limited 
number of clusters (types). As K-means clustering is most suitable for samples of more 
than 200 cases (SPSS Inc. 1999), it was used in this study. This method requires that the 
final number of clusters is set at the beginning of the analysis, after which cases are 
iteratively assigned to the cluster to whose centre they are closest. Therefore, I carried out a 
hierarchical cluster analysis on the first 48 cases to determine the ideal number of clusters. 
This is a common procedure in cluster analysis (SPSS Inc. 1999). Based on the distances 
between the clusters in dendrogram and agglomeration schedule, a solution with four 
clusters was most suitable (Landau & Everitt 2004). Finally, a K-means clustering with 
four clusters was done. The features of the resulting types are discussed in section 3.2. 

2.4 The case study 

2.4.1 Case study methodology 
In order to complement the survey, and gain insight into the perspective of people living in 
intentional communities, a more in-depth approach was chosen. This approach was adopted 
in order to answer the research question, Which underlying mechanisms can help explain 
the life courses of different types of rural intentional communities in Northwest Europe?. 
Since I was interested in the detailed and personalised stories of the community members, a 
case study approach was appropriate. The methodology involves a study of one or a small 
number of cases, in their ‘natural’ environment, exemplifying a social phenomenon, using a 
variety of data sources, with attention for diverging perspectives (see, for example, 
Hammersley & Gomm 2000; Robson 1993; Swanborn 2003). Case study research always 
has an intensive nature; a few cases are studied in-depth, and mostly through qualitative 
methods of data collection. In this study, a multiple case study consisting of eight cases was 
carried out. Analysis and comparison of the cases will lead to a better understanding and 
theorising of the life course of intentional communities (Yin 2003). Therefore, the nature of 
the case study in this research is explanatory. 
In case study research, cases that are chosen are expected to provide much information 
(Stake 2003). To achieve this, substantial selection criteria were used (Swanborn 2003). I 
wanted to study a ‘typical’ and a long-standing case of every type. Because of the general 
lack of in-depth information on intentional communities, typical cases were chosen to gain 
insight into the life course of ‘common’ communities. I selected communities with 
‘average’ scores on the variables defining each type (see section 3.2). The long-standing 
communities, namely those that had the earliest foundation years, were chosen because they 
were expected to be most informative about the structures in the communities that secure 
their continuity. Within the case study area of Northwest Europe, I selected two cases each 
in the Netherlands, Germany, United Kingdom and Denmark. The selection of the cases 
was constrained by practical considerations, which is also called ‘convenience sampling’ 
(Swanborn 2003). Cases were chosen from those communities that had filled out a survey 
form. Furthermore, selection was done within the framework of available time, distance, 
money, and linguistic ability of the researcher (Dutch, English and German). The average 
ecological community that I selected, Tweed Valley Eco-Village, had not been built yet 
when initial contact was established in January 2005. I conducted five telephone interviews 
with people who were or had been involved in the procedure of creating Tweed Valley. 
Although the community cannot be considered a complete case, I use the data collected on 
it in chapter 5, as it provides useful insights in the problems involved in creating an 
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ecological community. As a replacement for Tweed Valley, Chickenshack Housing 
Cooperative was selected. I stayed at each of the eight final case communities for 
approximately a week. The data that were collected during these visits are the subject of the 
next section. 
 

2.4.2 Methods of data collection 
Data collection for the cases was achieved through semi-structured in-depth interviews with 
members of the selected communities, some of whom functioned as key informants. Key 
informants are “observant, reflective and articulate” in assisting the researcher in the 
collection of data (Bernard 2000, p.347). In this research, key informants were mostly 
community members who were associated with the foundation of the community, or who 
knew much about current affairs, and/or history of the community. To gain complementary 
perspectives on the cases, interviews were also conducted with civil servants, and former 
members of the communities, and brief, informal interviews with neighbours. 
The semi-structured interviews began with a short introduction, followed by some 
structured questions such as age and education level. Subsequently, a number of prepared 
topics were discussed (see Appendix V). Some issues were treated more elaborately when 
the respondent offered the information. New subjects that arose during the interview were 
also discussed (Berg 1998). Thus, the coherence, depth and denseness of information of 
every interview were high (Valentine 2005).  
In total, 129 in-depth interviews were conducted, which lasted for about 75 minutes on 
average. Most of the face-to-face interviews were recorded and transcribed. Furthermore, 
10 telephone interviews were conducted, of which notes were taken. In addition, 26 brief 
interviews were held with people living close to the communities under survey, such as 
neighbours and civil servants. One interview per respondent was conducted. However, in 
the case of uncertainties or missing data after an interview, the respondents were contacted 
for feedback and clarification by e-mail or telephone (see also Quinn Patton 2002). 
Archives and academic and popular literatures constituted additional sources of data. 
Furthermore, a research diary was kept, in which I recorded notes on informal 
conversations, my observations and thoughts about the research. The way in which the data 
were analysed is discussed in the following section.  
 

2.4.3 Data analysis using NVivo 
In the process of collecting and analysing the data, a grounded theory methodology was 
adopted. The key argument for grounded theory is that qualitative data can be used to verify 
and generate theory (Glaser & Strauss 1967). Generating a grounded theory cannot be the 
result of theoretical studies only, but always involves empirical research. The theory should 
be firmly grounded in the data, and systematically developed from it, through description 
and conceptual ordering. In this context, a theory can be defined as “a set of well-developed 
concepts related through statements of relationship, which together constitute an integrated 
framework that can be used to explain or predict phenomena” (Strauss & Corbin 1998, 
p.15). In this study, I attempted to create a grounded theory through extensive data analysis.  
Analysis of data is not a structured or static process, but a flowing and creative one. Writing 
memos was an important part of the process of data analysis. A memo is a record of the 
analysis, thoughts, interpretations, questions and directions for further research. Memos can 
help the researcher to withdraw temporarily from the data and to write down his/her ideas 
on it (Strauss & Corbin 1998). By writing down my thoughts in memos, I created a well-
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ordered and clear image of the data, shaped my own ideas, and recorded decisions I took 
during the research, thus creating an audit trail. Memos were helpful while coding the data. 
The coding process is the analytical process in which the data are fragmented, 
conceptualised and integrated to form a theory (Strauss & Corbin 1998). The key themes in 
the data are largely based on the topics that were discussed during the interviews which, in 
turn, were based on the research questions, and the literature discussed in sections 1.6 and 
1.7.  
Thus, as the data analysis was built on a loosely structured framework, it deviates from the 
ideal grounded theory approach, in which all concepts are allowed to ‘emerge’ from the 
data. Following the above procedure, I created categories (nodes) that were based on the 
central themes. The processes of creating categories and coding text along them took place 
simultaneously, which is called open coding (Strauss & Corbin 1998). The next step was to 
establish relations between the different categories. In discovering coherence and relations, 
ideas about what to write about the interviews increasingly gained shape. This phase is 
called axial coding. Selective coding is the third phase that Strauss and Corbin (1998) 
identified, in which - ideally - theoretical saturation is reached. Theoretical saturation 
occurs when no new categories can be created and no new qualities, dimensions, or 
relations can be derived from the categories. A theory can then be derived from the 
coherence and relations between the categories. Theoretical saturation could not be 
established due to the large amount of information in the interviews. Nevertheless, the 
results were integrated into a coherent theory through adopting a more practical approach 
(Pidgeon & Henwood 1997). 

Figure 2.6: Node tree in QSR NVivo 
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In analysing qualitative data, a large number of computer-assisted qualitative data analysis 
software (CAQDAS) with various capacities are available. A distinction can be made 
between programs for text retrieval/textbase management, programs for coding and text 
retrieval, and programs for theory building (for an overview, see, for example, Peace & van 
Hoven 2005; van Hoven 2003). As the intention was to build a theory, the last type of 
program was suitable for this study. QSR NVivo (by Qualitative Research Solutions) was 
used, which was particularly useful as it is developed for studies based on grounded theory. 
The data were coded at a system of nodes, which evolved during the coding process. In 
Figure 2.6, part of this node tree is presented. As various procedures in the research process 
took place at the same time, such as data collection, coding, categorising, memoing, and 
developing theory (Sarantakos 1998), the program was useful to create order in the 
substantial amount of data, and maintain an overview of what tasks had been done, and 
which ones still remained. Furthermore, with various search functions, relations between 
categories and cases could be discovered, through which the theory was built. Figure 2.7 
shows an example of a search. Through the searches, abstract concepts could be connected 
with their indicators within the data, which added to the grounding of the theory in the data. 
The analysis resulted in an explanation of the life courses of various types of intentional 
communities (see chapters 4-6). 
  
Figure 2.7: Example of intersection search in QSR NVivo 
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2.5 Validity and reliability 
Validity and reliability serve to maintain the quality of academic research. Validity is 
concerned with whether what is measured is what was intended to be measured, and can be 
differentiated into internal and external validity (Miles & Huberman 1994). Internal validity 
is related to the measuring instruments within a study. Through the use of a variety of 
methods of data collection, or triangulation, the internal validity of a study can be 
improved. That is, when various methods produce the same results, the internal validity of a 
study increases (Sarantakos 1998). In this study, I deliberately combined qualitative and 
quantitative methods of data collection: in-depth interviews and survey. The results 
confirmed rather than contradicted each other, which is an indicator that the study is 
internally valid. 
External validity concerns the generalisability of the conclusions of one study to a different 
context (Bickman et al. 1998). Three levels of generalisation are helpful for data analysis: 
statistical generalisation to a wider population; analytic or theoretical generalisation, which 
entails establishing a connection with theoretical networks; and case-to-case transfer (Miles 
& Huberman 1994). Statistical generalisation does only apply to the quantitative part of the 
study. Although some limitations were indicated in sections 2.2 and 2.3.2, the database is 
extensive, and the survey accurate. Thus, generalisations to a wider population of 
intentional communities in the Western world can be made. The case study results can be 
cautiously transferred to other communities, especially within a particular type. 
Furthermore, theoretical generalisation was possible, by relating the findings from both 
survey and case study to those in the Western literature. 
 
Research is reliable when it is repeatable and consistent, for example, when results obtained 
by a different researcher and with different methods are comparable to the results obtained 
from the research in question (Kitchin & Tate 2000). Reliability can be ensured by 
establishing an audit trail, which was effected by writing a research diary, field notes and 
memos (Denzin 1994). I also used a protocol, in which the procedures for data collection 
were recorded. Ethical issues were continuously observed during the study. I informed the 
respondents about the goals and background of the research and offered them the 
possibility to withdraw at any time. The information that they provided has been treated 
confidentially; no connection with their names can be made from the results as displayed in 
this thesis (see, for example, Gomm 2004; Quinn Patton 2002). All respondents were asked 
whether the name of their community could be mentioned in publications resulting from the 
study. Nobody objected to this, and therefore the nine cases are identified by name 
throughout the thesis. 

2.6 Summary 
In this chapter, I discussed the ways in which the study was carried out. A key feature of 
the study is the combination of quantitative and qualitative research methods. Through 
combining the two, both overview and depth were obtained. To gain preliminary insight 
into the functioning of intentional communities, a pilot study was carried out in an artist 
community on Usedom island, Germany. At the same time, a database was built up to 
identify existing intentional communities, and where they are located (section 2.2). The 
information in the database was complemented and extended through carrying out a survey 
(section 2.3). To gain an in-depth understanding of intentional communities, a case study 
was conducted, the methodology of which was discussed in section 2.4. In the case 
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communities, data were collected through semi-structured in-depth interviews in particular. 
NVivo, a software package for qualitative data analysis, was used in analysing the 
interview data. Through coding, coherent concepts arose from the data. The most relevant 
concepts were used to build a grounded theory, as far as practical constraints permitted. 
Validity and reliability were maintained through triangulation, following a protocol, 
keeping a research diary, and writing memos on important decisions taken and on ideas 
occurring during the research process. Research ethics were continuously observed. All 
respondents participated on a voluntary basis. The case communities can be identified by 
name in this thesis, which was agreed upon by all respondents. To ensure confidentiality, 
the names of the individual respondents were changed. After discussing the methods that 
were used, the results of the survey and case study are the subjects of chapter 3 and 
chapters 4-6 respectively. 



 

 

  



 

 43

3 A TYPOLOGY OF INTENTIONAL 
COMMUNITIES  

3.1 Introduction 
This chapter examines the second research question which was posed in section 1.2, Which 
categories of rural intentional communities can be distinguished in the Western world?. 
The four types of communities that were categorised yield a typology of intentional 
communities as a phenomenon, as well as insight into their diversity. Methodological issues 
concerning the typology were addressed in section 2.3.3. In section 3.2 each type of 
community is presented in turn. Processes of stabilisation and change differ between the 
communities, which provide interesting insights on the life courses of the various types. 
After introducing the types, the variations in communities within the Western world are 
discussed, by comparing Northwest Europe, North America, and to a lesser extent, Oceania. 
Such an endeavour may throw more light on how the results of the case study in Northwest 
Europe can be generalised to apply to the other areas. In the conclusions, section 3.4, the 
results of the survey are briefly summarised and related to the case study which is the 
subject of discussion in chapters 4-6. 

3.2 Four types of intentional communities 
A cluster analysis resulted in four types of communities: religious, ecological, communal, 
and practical communities (see section 2.3.3). The labels of the clusters resemble the 
answer categories to question 9 from the survey (community ideology, ecological 
considerations, religion, and other, see Appendix IIA). Although the relations between 
ideologies and cluster membership are significant (see Appendix VI), the links between the 
two are not exclusive. For instance, not all communities with a religious ideology were 
classified as religious communities (see also Appendix VI). Thus, the typology provides 
new insights into intentional communities as a phenomenon, as is most clearly illustrated 
with the identification of practical communities as a distinctive type. 
The clusters were based on the communities’ scores on key characteristics, which were 
operationalised as components within four dimensions of withdrawal. To enable an 
interpretation of the types, four key characteristics of the typology were measured, and 
these are discussed here. First, a one-way ANOVA was used to determine which 
components were most important in the entire clustering process. Religious ideology and 
working part-time contributed most substantially. Furthermore, ecological ideology, 
alternative ideology, self-sufficiency, facilities in the community, the use of services 
outside the community, social contacts, contacts with other communities and access to 
media were instrumental (see the ANOVA-table in Appendix VIIA). Second, the 
homogeneity of the clusters was calculated, and reflected by the F-ratios in Appendix VIIB. 
Cluster two, with ecological communities, is the most homogenous, closely followed by 
practical and communal communities. The first cluster, consisting of religious 
communities, is the least homogenous (with the highest sum of F-ratios of 19.8, see 
Appendix VIIB). 
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The following sections describe the distinguishing characteristics of each of the four types 
in turn. These descriptions are based on the scores of the types on two categories of 
features: (1) the distinguishing characteristics, which were operationalised as the 
components in the four dimensions of withdrawal, and (2) the other variables. A third 
characteristic of the typology is the most important components within each type, which are 
indicated by the t-values in Appendix VIIIA. Fourth, in Appendix VIIIB, the scores of the 
remaining variables for each of the types are represented in comparison with the other three 
types. This was done to provide a clear indication of the distinctive features of each type. 
Cramer’s V was used as an association measure, and tested its significance for every 
variable (p≤ 0.05). Cramer’s V has values between 0 and 1, and indicates the strength of a 
relationship between two variables or groups; the higher the value, the stronger the 
relationship (SPSS Inc. 1999). To create a coherent description of every type, all relevant 
characteristics are included in the descriptions, which thus contain both the scores on the 
components in the dimensions, and those on the other variables. Table 3.1 provides an 
overview of the key characteristics of each type. They are discussed in more detail in the 
following section, where each type is compared with the combined scores of the other three 
types. This description is based on Meijering et al. (forthcoming 2007). As the 
characterisations serve to provide an overview, there is some loss of information on the 
diversity of communities inherent within each of the types. 
 
Table 3.1: Key characteristics of the four types of communities 

Type 1 Religious 2 Ecological 3 Communal 4 Practical 
N 89 115 131 161 
Foundation year 1973 1986 1984 1984 
Location Various Rural-remote Rural-village Suburban 
Ideology Religious Ecology Communal 

sharing 
None 

Number of 
members 

49 23 46 50 

Surface area (ha) 69 498 84 39 
Members Single; 65+ Families; 

working class 
Families; 
international 

Families; 
(upper) middle 
class 

Organisation Centralised Consensus Consensus Consensus/ 
democracy 

Economic matters Basic facilities & 
work in 
community 

Self-sufficiency Facilities in 
community 

Services & 
work outside 

Social relations Communal 
activities; 
community 
contacts 

Social contacts 
outside 

Communal 
meeting places; 
community & 
outside contacts 

Outside 
oriented; media 

Finances Shared income Independent; 
private houses 

Independent; 
private houses 

Independent; 
private 
apartments 

Life course Continuing Fluctuation in 
membership 

Changes in 
membership and 
ideology 

Stable 
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3.2.1 Religious communities  
A key characteristic of religious communities, compiled in cluster 1 (n=89), is that they 
were founded relatively early, on average in 1973 compared with 1984 for the other three 
types. This is an indication that religious communities are the most stable type of 
community, at least where continuity is concerned. First, their long life course can be 
related to the long history of religion, which has resulted in recorded histories of religious 
communities as early as 800 BC. Furthermore, the commitment of the members to the 
ideology increases their propensity to stay, thus enhancing the stability of the communities 
(Kanter 1972; Sosis 2000). Religious communities are not specifically concentrated in 
urban or rural areas. They are characterised and unified by strong ideological values, based 
on religious or spiritual beliefs. A focus on these norms and values results in a rejection and 
consequent withdrawal from mainstream society into the communities, where an alternative 
lifestyle is practised. However, in some cases, contacts develop because members’ 
commitment to helping ‘outsiders’, such as the poor, homeless, disabled or elderly. Within 
the community, a sense of home is created among the members through communal 
‘rituals’, such as celebrations, religious services, spiritual gatherings, as well as shared 
meals and work. Contacts with other like-minded communities are also actively sought. 
Through these contacts, networks are created.  
Relatively many members of religious communities are single and/or aged over 65. Often, 
their private space is restricted to their own rooms, as they share a communal living space. 
Many religious communities are centrally organised. New members are admitted if they 
satisfy particular, fixed, criteria, such as taking an oath to their faith. Members are expected 
to share property and personal capital, to forego extravagance, and to live soberly. In most 
cases, only basic facilities such as a common kitchen, dining and living rooms and garden 
are provided. Many communities require that the members contribute their entire income to 
the community. For their (shared) incomes, many members also depend on the community, 
since they are employed inside the community. When intending to withdraw from the 
mainstream, more than 70 percent of religious communities succeed in establishing this 
voluntary exclusion. Successful withdrawal probably enhances the stability of the 
communities. 
  

3.2.2 Ecological communities 
Ecological communities (cluster 2, n=115) withdraw to remote locations, where they 
attempt to live up to their ecological ideals through low-impact lifestyles. These 
communities build on the heritage of the ecologically oriented countercultural communes of 
the 1960s and 70s (see also section 1.4). People in the countercultural movement left 
suburbia, and retreated to small, primitive intentional communities in rural areas, 
advocating social, political and economic change (Berger 2004; Melville 1972). Ecological 
communities are relatively small in number, on average fewer than 25, and occupy a 
relatively extensive surface area. An explanatory factor can be their goal of economic self-
sufficiency, chiefly by producing food, energy and construction materials. The 
communities need a relatively large surface area per person to realise this. Many members 
work in agriculture, or were involved in building the community houses. Building 
alternative housing structures can be an expression of wanting to be ‘different’, and a mark 
of the community as a home. The members further reduce the necessity of economic 
relations with society, for example by reducing the use of consumer goods, and by limiting 
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work in paid jobs outside the community. Through being partly self-sufficient in economic 
respect, ecological communities realise their desired withdrawal from the mainstream. 
In the social dimension, members interact with outsiders, both in and outside the 
community. They do this by sustaining social contacts with family and friends, and by 
running courses for outsiders, for example on organic farming. Some communities display 
project identities, as they contribute to changes in society through participating in 
environmental social movements, such as Friends of the Earth. Ecological communities 
sometimes (re)create rural traditions, such as a holistic consciousness (Sargisson 2001), and 
celebration of summer and winter solstices. Through practising these alternative customs, 
the community members create places of resistance and exclusion. This can be illustrated 
by the reaction of local inhabitants of rural areas, who mostly do not associate the practised 
traditions with their own rural customs, but rather see them as ‘strange’. This can be 
because the community practices are drawn from other geographical areas, or from times 
long gone. 
Ecological communities consist predominantly of families with children. Socially, people 
with a working class background comprise more than 25 percent of the communities, and 
many members have completed a vocational education. Most ecological communities value 
both the independence of their members, and member participation in their community 
affairs. The first is evidenced by the prevalence of private houses, possession of individual 
property, and financial independence, whereas participation is ensured by decision making 
through consensus, and acceptance of new members by all current members. When looking 
at the life course of ecological communities, the number of members is often subject to 
fluctuation. Periods of strong growth or decline are particularly due to phases in the 
development, such as births, deaths, members joining and resigning. 
  

3.2.3 Communal communities 
The third type (n=131) was labelled ‘communal’, because of its communal ideology, 
implying that the main ideological focus is on interpersonal contacts between the members. 
Some members relate this aim to their experience of people in society as shallow and self-
centred. Through their rejection of such people and relations, they create places of 
resistance. A number of communal groups also originate from the hippy communes of the 
countercultural movement in the 1960s and 70s. The communes developed informally, as 
social experiments without a defined organisation (Melville 1972; Miller 1999). Communal 
groups often withdraw from urban areas to rural areas or villages to realise a lifestyle 
evolving around communal sharing. An important part of the communal ideology is that 
decisions are made by consensus, as is the case in ecological communities. On average, 
communal groups have between four and 25 members, mostly relatively highly educated 
families with children. With regard to the origin of their members, communal groups are 
often international, which can be related to their intensive contacts with other communities 
at both the national and international levels.  
Most communal groups have a common house, or other communal meeting place, a 
common garden, a dining room and kitchen, pub, playground, and sports facilities. These 
facilities function as meeting places, and stimulate interaction among the members. 
Simultaneously, the members’ privacy and independence are recognised, with most 
members living with their families in private houses, and contributing little to the 
community in financial terms. Considering the strong social ties within the community, it is 
noticeable that most members remain relatively outward-oriented with respect to their 
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social lives as well, for example through close contacts with friends and family outside the 
community. Some members are also interested in developing contacts with like-minded 
communities, through (cyber) networks.  
The number of members in communal groups fluctuates sharply. Periods of strong growth 
and decline are caused by phases in the development of the community, such as births, 
deaths, members joining and resigning. Growth in membership is also caused by the 
activities of committed members. Remarkably, the communal ideology is often subject to 
change, with changes demanded by the members, a less intensive ideology, or a change in 
focus being the most frequent. This aspect combined with the substantial membership 
fluctuations affect the stability of communal groups, which seem to display the least stable 
life course.  
  

3.2.4 Practical communities 
The members of practical communities (n=161) live together for utilitarian reasons: life is 
cheap in a community, since facilities and goods are shared. Examples are sharing a house, 
common use of a kitchen, maintaining a vegetable garden, sharing household appliances, 
and car-pooling. According to their members, practical communities are not unified by a 
common ‘ideology’, defined as a common set of norms and values shared by the 
community members. Rather, practical considerations serve as the unifying ‘ideology’ of 
these communities. As they are often located in suburban areas, the physical closeness to 
urban areas enables the community members to participate in it, but they can also withdraw 
from it whenever they want to. The members generally live with a large number of people 
on a small surface area, as their suburban locations provide only limited affordable space 
due to competition with other land uses. The living space in practical communities often 
consists of one large house, which is subdivided in private apartments.  
Most communities consist of families with children, from (upper) middle class 
backgrounds. The independence of the individual families is explicitly underlined. The 
apartments or houses are privately owned, and members are mostly financially independent. 
Organisation is relatively often carried out through democracy, which implies a pragmatic 
approach to organisation. Members make frequent use of services outside the community, 
and often work outside the community. Furthermore, they make more use of media and 
telecommunication facilities, especially television, mobile phones and the internet, as 
compared to the other communities. Socially, members of practical communities are also 
outward-oriented, which is manifested through contacts with friends, family and 
neighbours. Transpiring from the preceding, the majority of practical communities do not 
attempt to withdraw from the mainstream, which can be related to the absence of defining 
norms and values. At the same time, the membership of practical communities is relatively 
stable. This can be due to their practical approach, with no uprooting conflicts about the 
defining ideology. 
 
One additional comment on the typology is necessary here. The communities were 
classified to a certain type based on the survey data, which referred to the communities’ 
situation at the time of the survey. Their situation at other points in time was most likely 
different, as intentional communities change in order to secure their continuity. When the 
changes are fundamental enough, the type to which an intentional community is classified 
can change over time. Whiteway Colony is an example of this, and will be discussed in 
chapter 6. 
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3.3 Analysing the distribution of intentional communities 
After discussing the distinguishing features of each of the type of communities, I now turn 
to their location. The occurrence of different types of communities on the three continents 
is compared, to see how the prevalence of communities in the case study area of Northwest 
Europe could be compared with those on the other continents. This is relevant for 
establishing the extent to which the results from the case study can be generalised to apply 
to North America and Oceania. First, the number of communities that filled out a survey on 
each continent is compared, and related to population numbers, densities and surface areas. 
Subsequently, the distribution of the different types of intentional communities is compared 
across continents so as to determine and explain the frequency of occurrence. 
  

3.3.1 Intentional communities in the Western world 
In Table 3.2, the distribution of the communities that filled out a survey is presented. To 
gain insight into the relative occurrence of intentional communities, the number of 
communities per continent was related to population numbers (column five), and surface 
area (column six). Furthermore, the number of people living in intentional communities 
was related to the population per continent (column nine). The concentration of 
communities, in relation to the population, both in number of communities and members, is 
highest in Oceania. Per square kilometre, Northwest Europe has the highest score, which 
can be attributed to its high population densities. To find out what this means, it is 
necessary to refer to the maps in Figures 2.1-2.3 (pp.28-30). It can be observed that most 
intentional communities are located close to densely populated areas. In Northwest Europe, 
many communities are for example found in the vicinity of London, Berlin, the Ruhr area, 
Copenhagen and Stockholm. 
 
Table 3.2: Clustered communities per million and per square kilometre 

  ICs % Pop* ICs/ 
pop 

ICs/km2 Pop. 
dens.** 

IC_ 
mem 

IC_mem/ 
pop 

Northwest 
Europe 

210 45.3 275.07 0.763 7.83*10-5 102.53 8932 32.47 

North 
America 

206 44.4 328.70 0.627 1.03*10-5 16.48 8663 26.36 

Oceania 48 10.3 24.50 1.959 5.99*10-6 3.06 1735 70.82 
Total 464 100 628.27 0.739 1.51*10-5 20.51 19330 30.77 

* Population in millions 
** Population density per square kilometre 
Source: Based on Population Reference Bureau (2005) 
  
Furthermore, intentional communities are concentrated on the North American East and 
West coasts, and the Australian East coast. Apparently, members of intentional 
communities, while attempting to ‘escape’ from mainstream urban society, do not want to 
move too far away from the core regions. Intentional communities appear to occur on the 
fringes of highly urbanised areas. Following this argumentation, it can be assumed that the 
concentration of intentional communities increases with urbanisation rates. This was 
confirmed by this study. Oceania, Northwest Europe and North America have urbanisation 
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rates of 91, 81 and 79 percent respectively (Population Reference Bureau 2005), and the 
highest concentration of communities was found in Oceania (see Table 3.2). As was 
discussed in section 1.1, certain aspects of urbanity appear to function as incentives to 
move into intentional communities. In the following, this is discussed for each of the types 
in turn. The focus is on Europe and North America, as almost 90 percent of the 
communities are located there. However, the findings reported suggest that intentional 
communities in Oceania are an interesting topic for further research.  
  

3.3.2 Distribution of the four types of communities 
In the following, the occurrence of each type of community for Northwest Europe and 
North America is discussed. The comparisons of the continents are based on the data from 
both Table 3.3 and Appendix IX. Religious communities are relatively often located in 
Europe, and not in North America. Of the communities in Northwest Europe 21.4 percent 
are religious, compared with 14.6 percent in North America, while 18.0 percent of all 
communities are classified as religious (see Table 3.3). The number of religious 
communities per million inhabitants is also higher in Northwest Europe than in North 
America (0.164 against 0.091; see Appendix IX). At first sight, this is surprising. I expected 
that there would be relatively many religious communities in North America because of the 
substantial immigration of Protestant groups from Europe between the 16th and 18th 
centuries (see section 1.4 and Table 1.1). As a result of this migration, North America has a 
rich tradition in religious groups (Zablocki 1980), and large sectarian creativity (Gilbert 
2000). However, although many religious groups do exist in North America, such as the 
Mormons, Amish, Mennonites, Hutterites, Quakers and Shakers, these often do not live in 
bounded communities. In other words, they do not necessarily withdraw spatially (Zablocki 
1980). As a consequence, they do not belong to intentional communities as defined in this 
study, and are therefore not included in the database. 
 
Table 3.3: Distribution of the four types across continents 

 Religious Ecological Communal Practical Total 
Northwest Europe 45 38 42 85 210 
 21.4% 18.1% 20.0% 40.5% 100% 
North America 30 43 65 68 206 
 14.6% 20.9% 31.6% 33.0% 100% 
Total 75 81 107 153 416 
 18.0% 19.5% 25.7% 36.8% 100% 

  
The religious groups in Northwest Europe are probably represented by various monasteries, 
which trace their roots to the monastic communities of the 12th and 13th centuries that were 
common in Europe (see section 1.4 and Table 1.1). In Europe, spatially defined 
communities, or monasteries, of various religious groups, such as Benedictines, Anglicans 
and Lutherans prevail. Because of their spatial definition and separation from the 
mainstream, they can be seen as intentional communities. There are also religious groups 
based on religions other than Christianity, often inspired by spiritual practices from 
Buddhism and Hinduism. They are based on a personal experience of spirituality, and are 
an alternative to more traditional religious communities. Possibly, this can be related to the 
cultural globalisation of traditionally ‘Eastern’ spiritualities. An example is the 
International Society for Krishna Consciousness (ISKCON). This is a spiritual tradition 
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based on Hinduism, which was brought from India to the United States in 1965. From 
there, the so-called Hare Krishna movement spread over the world (Bryant & Ekstrand 
2004) (see chapter 4).  
 
Comparatively, ecological communities are almost evenly distributed over Northwest 
Europe and North America. When comparing the percentages in Table 3.3, North America 
scores slightly above the average of 19.4 percent with 20.9 percent, and Northwest Europe 
somewhat below, with 18.1 percent. When relating the number of communities to the 
population numbers, Northwest Europe has a marginally higher record, 0.138 against 0.131 
(see Appendix IX). In Northwest Europe, the mainstream interest in environmental 
protection is relatively broad (Rowntree et al. 2000), for example separating garbage, using 
green energy and limiting consumption, with the goal of limiting pollution of air, water and 
soil. This is reinforced by public policy, such as the Kyoto protocol which is supported by 
the European Union (European Union 2005). In general, the need to restrict consumer 
materialism is felt less in North America (Ellwood 2000). There, environmental protection 
tends to focus on nature conservation, through protecting the natural environment. An 
originally American organisation which aims to realise this is Earth First! (Earth First! 
2006). Although the number of intentional communities is about the same, the styles of 
these communities differ slightly, and can be related to the differences in environmental 
interest. In Europe, ecological communities are relatively often politically engaged, striving 
for an environmentally ‘sound’ society (Pepper 1991), evident in their production of 
organic food and green energy, and sometimes attempts to convince others to do the same. 
In North America, ecological communities are more related to trends such as going back-
to-the-land. Back-to-the-landers move to nature areas, where they practise values such as 
self-reliance and voluntary simplicity in a household setting (Jacob 1997). Similar values 
are also adopted by members of ecological communities members, who attempt to live in 
harmony with nature in rural intentional communities.  
 
Communal groups are often located in North America, 31.6 percent compared with an 
average of 25.7 percent. In Europe, only 20.0 percent of communities are communal (see 
Table 3.3). With a figure of 0.153, the concentration of communal groups per million is 
also lower than in North America (0.198; see Appendix IX). As was described in sections 
1.4 and 3.2.3, communal groups are, at least in part, remains of the countercultural 
communes of the 1960s and 1970s. As this movement was largest in North America 
(Melville 1972), it is not surprising that the highest incidence of such communities is found 
there. Furthermore, the development of ‘new’ communal groups in North America may 
have been facilitated by the existing tradition.  
 
Practical communities are the most commonly occurring type of community, with 36.8 
percent of the communities in Northwest Europe and North America. They are most 
prominent in Northwest Europe, with 40.5 percent, against 33.0 percent in North America 
(see Table 3.3). Many practical communities are cohousing communities. As was described 
in section 1.4, cohousing is a functional approach to communal living, which developed in 
the Netherlands and Denmark in the 1970s. The results from this study suggest that 
although cohousing remains prominent in Northwest Europe, it has also spread to North 
America (see also McCamant et al. 1994). 
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3.4 Conclusions 
In answer to the research question Which categories of rural intentional communities can 
be distinguished in the Western world?, characteristics and location of four types of 
intentional communities were discussed. Common religious or spiritual ideology of 
religious communities serves to unify the members, to motivate withdrawal from society, 
and to justify its collectivist nature. Religious communities are relatively old and stable. 
Their members are provided with security, but have little personal independence. 
Communities of this first type are often found in Northwest Europe, which can be related to 
the strong monastic tradition there. A monastery in the Netherlands, Carmel DCJ, was 
selected as a case for further research. Religious communities also encompass communities 
that practise religions other than Christianity. Representing this category are for example 
ISKCON communities, of which Goloka Dhama in Germany was studied in greater depth. 
The locations of both communities are provided in Figure 3.1. The results from the 
religious communities are discussed in chapter 4. 
 
Figure 3.1: Locations of the nine case communities 

  
Ecological communities can be distinguished by their pursuit of self-sufficiency. Financial 
and social and independence of the members and member participation in community 
affairs exist side by side. Ecological communities are more or less evenly distributed over 
Northwest Europe and North America, but based on different values. Chickenshack and 
Tweed Valley in the United Kingdom, and Toustrup Mark in Denmark were selected for in-
depth study (see Figure 3.1). They are subject of chapter 5. 
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Communal groups are recognisable through their focus on interpersonal contacts. This 
focus is realised through the presence of a common house, organisation of communal 
activities, and decision making through consensus. Simultaneously, there are provisions for 
privacy, with private houses for every family, and the maintenance of social contacts in 
mainstream society. Although communal groups were most often located in North 
America, a large number of examples were also found in Northwest Europe. Eden in 
Germany, and the Hobbitstee in the Netherlands were studied as examples (see Figure 3.1). 
The communal groups are also part of chapter 5. 
The most characteristic feature of practical communities is that they attempt to economise. 
As a consequence of their ‘lack of ideology’, they remain largely integrated in mainstream 
society. Practical communities are predominantly found in Northwest Europe, which is 
probably related to the origin of the cohousing movement in Denmark and the Netherlands. 
Because of this, Trudeslund in Denmark was chosen as an example of a cohousing 
community. In addition, Whiteway in the United Kingdom was selected, which gradually 
transformed its originally anarchistic ideology into a practical approach towards communal 
living (see Figure 3.1). These practical communities are discussed in chapter 6.  
 
Clustering similar intentional communities based on survey results served to create order in 
a multi-faceted phenomenon. It has become possible to classify intentional communities. At 
the same time, the typology provides insight into the inherent variation in communities, as 
specific and well-defined groups of intentional communities can be identified. It should be 
noted that the classification of the communities to a certain type was based on the survey 
data, which were applicable to the situation at one moment. This classification is never 
fixed. Intentional communities change over time, and can thus develop into a different type.  
The typology served as a basis for more detailed case study, through which the specificities 
of each type of community were studied in-depth. The focus was on how the communities 
secured their continuity, to identify the essential factors in determining their life courses. 
The results from the case study are discussed in chapters 4-6. 
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4 RELIGIOUS COMMUNITIES: TOWARDS 
BETTER PLACES 

4.1 Introduction 
This chapter is the first of three chapters on nine cases of intentional communities. In each 
of the chapters, a specific type of community is discussed. Throughout these chapters, the 
overarching research question will be posed and answered: Which underlying mechanisms 
can help explain the life courses of rural intentional communities in Northwest Europe? As 
such, the focus of the following chapters is on three factors which enhance and threaten the 
continuity of intentional communities, namely the common ideology, organisational 
structure, and embeddedness in society. The first factor specifically concerns the 
commitment of the members to a common ideology and community life. This serves as a 
means to understand why people want to live in an intentional community. The second 
factor is the organisational structure which provides the framework within which the ideals 
are realised. Both factors can facilitate and challenge the practice of the ideals in daily life. 
The third factor is the extent of mutual appeal and rejection between community and 
outside world. The focus on these three factors is the outcome of findings identified by the 
literature and data analysis. The analyses of the communities are grounded in the 
experiences of the respondents, which is amplified through the use of quotes. 
 
In this chapter, I discuss two examples of religious communities, Carmel DCJ in Sittard, 
the Netherlands, and Goloka Dhama in Abentheuer, Germany (for their locations, see 
Figure 3.1). Key features of religious communities are a religious ideology, longevity, top-
down organisation, and sharing of income. Inter- as well as intra-communal activities are 
organised. The members of religious communities are often single, and on average aged 
above 65. Carmel DCJ is a Carmelite monastery, and was chosen as an example of an old 
religious community as it was founded in 1898. Monasteries have existed from the first 
century onwards. Although the community itself is not as old as the movement it belongs 
to, it provides insight into the functioning of a religious community with a long tradition in 
contemporary society. In February 2005, sixteen of the 35 members of the community and 
four former members were interviewed in depth. In addition, brief interviews were held 
with fourteen residents of Sittard. Goloka Dhama is a community within the International 
Society for Krishna Consciousness (ISKCON), and transpired from the database as an 
‘average’ religious community. It was expected to provide an interesting contrast with 
Carmel DCJ because of its non-Christian spiritual ideology. I visited Goloka Dhama, which 
was founded in 1995, in April 2005, and conducted in-depth interviews with fourteen of the 
twenty members. In addition, three outside members, one former member, and nine local 
residents living in the vicinity of the community, mainly Abentheuer, were interviewed. 
The objective of this chapter is to answer the research question stated earlier in the 
introduction, so as to identify the relevant underlying mechanisms at work in religious 
communities. This chapter is organised by the three key factors facilitating and threatening 
the continuity of intentional communities as discussed earlier. Each factor, or theme, is 
examined in turn with respect to Carmel DCJ and Goloka Dhama, highlighting differences 
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and similarities. In section 4.2, both communities are introduced, followed by sections on 
ideology in 4.3, the community structure in 4.4, and processes of social exclusion in 4.5. In 
the conclusions and discussion (4.6), the results from the cases are viewed in relation to the 
type of religious communities. 

4.2 Carmel DCJ and Goloka Dhama 
Carmel DCJ 
Carmel DCJ stands for “Sisters Carmelites of the Divine Heart of Jesus”. Figure 4.1 shows 
the building where the members are accommodated.3 Carmel DCJ, located in Sittard, the 
Netherlands, is the motherhouse of a Catholic congregation of the same name. In Sittard, 
the community members are known as “the sisters of the Kollenberg”, as the community is 
located on a hill called the Kollenberg on the fringe of Sittard. The Carmel DCJ 
congregation is part of the order of Carmelites. Carmelites in general are named after 
Mount Carmel in Israel, where prophet Elias professed his faith in God, against the 
common idolatry of Baal (Budnowski 1980). The followers of Elias focused on his 
loneliness and lived as hermits before setting up contemplative, closed, religious 
communities (Carmel DCJ 2006). Mother Maria Teresa of Saint Joseph (Anna Maria 
Tauscher), originally from Brandenburg, Germany, founded the congregation in 1891 and 
the motherhouse in Sittard in 1898. Her importance in the Catholic Church can be 
illustrated as she was the first person to be beatified on Dutch territory on 13 May 2006 (De 
Graaf 2006). 
 
Figure 4.1: Carmel DCJ, view of nuns’ accommodation from the road 

 
                                                           
3 Unless indicate otherwise, the photographs were taken by the author. Permission for taking and 
publishing them was obtained from all case communities. 
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The Carmel DCJ congregation combines contemplation with an active apostolate outside 
the communities (Tauscher 1980). The congregation spread from Germany (Berlin) and the 
Netherlands to the rest of the world. Figure 4.2 shows the locations of Carmel communities 
throughout the world. Carmel DCJ’s Catholic philosophy is embedded in Western culture, 
with its Christian values. 
 
Figure 4.2: Countries in which Carmel DCJ and ISKCON communities are located 

  
Figure 4.3: House for Contemplation Regina Carmeli* 

 
* Entrance to the reception 
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The motherhouse is the ‘head office’, as well as the symbolic centre of the movement. In 
2005, there were 35 nuns living there, who are referred to as ‘sisters’ in daily life. The 
sisters who live in the motherhouse are from a variety of countries, such as Germany, the 
Netherlands, Croatia, the United States and Ethiopia. The apostolate of the nuns has taken 
various forms over the years. They ran a children’s home from the establishment of the 
community until 1981, when it was taken over by the state. During the 1970s they had 
begun a home for the elderly, which was gradually privatised in the mid-1990s. The home 
is still situated in the building adjoining the monastery. Currently, a House for 
Contemplation is found on the premises, in a separate part of the building (see Figure 4.3). 
Many members work in this retreat centre, where children are prepared for their first 
communion, young people are supported in their search for faith, and retreats are organised 
for groups and individuals (Carmel DCJ 2006). The community has difficulties with 
maintaining the apostolate, as many of the nuns are elderly. In 2004, the average age was 
over seventy. 
  
Goloka Dhama 
The second case community, Goloka Dhama, is a Hare Krishna community near 
Abentheuer, south of Koblenz in Germany, and was founded in 1995. Figure 4.4 shows the 
entrance gate to the community, with the temple building behind it. Goloka Dhama is part 
of the ISKCON, which was established by Shrila Prabhupada, a monk who moved from 
India to New York to spread his beliefs in 1965.  
 
Figure 4.4: Goloka Dhama, main gate with Temple Building in the background 

   
In the 1960s and 70s, the movement became very popular, especially among young people 
who dropped out of society and were searching for more meaningful lives. They were 
attracted by the ‘exotic’, Eastern philosophy, and inspired by the different experience of 
faith that ISKCON provided (Bryant & Ekstrand 2004). This is manifested, for instance, 
through the variety of deities and other symbols on the altars, the rituals with incense and 
flowers, and the importance of Indian music in spiritual practice. The songs and prayers 
remain in the original Sanskrit versions, whereas the main philosophical works have been 
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translated into other languages. From the United States, the movement spread over the 
world, as illustrated by Figure 4.2. After the years of growth, ISKCON experienced a 
difficult period, with scandals about the subordinate position of women, and alleged 
charges of child abuse (Knott 2004; Muster 2004; Wolf 2004). The movement critically 
evaluated its organisation in the 1990s to prevent further excesses and to improve its 
reputation (Goswami 2001).  
 
Goloka Dhama was created after this most critical period in the movement as a whole. 
Although Goloka Dhama has learned from the above crisis, it has not been able to avert 
difficult periods itself. In 2005, the community had twenty members, about half of whom 
were female and half male. They were mostly aged between 25 and 50. In daily life, the 
members are referred to as ‘devotees’. Most devotees live in families, and have ‘regular’ 
jobs outside the community. Four priests are fully maintained by the community, because 
they are engaged in serving Krishna full-time. Apart from the devotees in the community, a 
number of followers live in surrounding villages. They use the community as a Christian 
would use a church, and often attend the Sunday celebration at the temple. This is a 
religious service, followed by a communal meal. The community functions in a locally 
based network, as well as the global ISKCON. 
The current membership of Goloka Dhama is very much in transition. The community is 
still recovering from an unstable period in the late 1990s, during which an important leader, 
as well as many of his followers, left the community. Some even renounced Krishna 
Consciousness. As a result, the number of devotees living on the temple complex declined 
from more than eighty to around ten. Presently, the number of members is gradually 
increasing. Relatively many young members from various European countries have moved 
in, for example from Switzerland, Finland, Croatia and the Serb Republic. These members 
often see their stay as temporary. Consequently, Goloka Dhama’s continuity remains 
fragile and uncertain.  

4.3 Serving ‘God’ together 
In this section, the commitment of the members to Carmel DCJ and Goloka Dhama is 
discussed. First, the collective identities of members of both communities are described 
through considering their motivations for joining, perspectives on the common ideology, 
sense of home, and position in the larger movement. Then, the attention turns to the way 
the ideology is realised through a discussion about a number of common practices or 
rituals. This serves to provide insight into how common dedication to a spiritual ideology 
can enhance the continuity of the communities.  
  
Commitment to Carmel DCJ  
When explaining why they had joined Carmel DCJ, most respondents mentioned that they 
were ‘called’ by God, or the “Heart of Jesus”. Their vocations were often rooted in a 
Catholic upbringing, and familiarity with nuns in their direct environment, such as in the 
family, school, or hospital. Until the 1970s, there was a tradition within Catholic families to 
send one or more siblings into the convent, as a contribution toward salvaging humankind. 
Foucault (1977) described monasteries as exemplary places of discipline. Through their 
discipline of mind and body, the nuns contributed to purifying humanity from its sins. 
Motivations to join often consisted of a combination of religious vocation, family pressure, 
and wish to work. Married women were not allowed to work outside the household, but 
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religious sisters were. They ran institutions such as hospitals, schools, orphanages and 
elderly homes.  
With the secularisation of society, and acceptance of female participation in the labour 
market, the interest in joining monasteries gradually decreased. Convents are increasingly 
located outside mainstream society, and disconnected from everyday mainstream life. 
Many people perceive the sisters as a traditional, almost archaic phenomenon. As a 
consequence of these general trends, Carmel DCJ has difficulties in attracting new, young, 
members, and some members think the motherhouse will literally die out as a result. The 
declining membership is a problem in the Western world, in contrast to Carmelite 
communities in Latin America and Africa, which are flourishing.  
 
The most important goal in the lives of members of Carmel DCJ is to serve the Christian 
God, who constitutes the central meaning of the community (see Liepins 2000b). The 
sisters acknowledge their lives as only temporary, and are strongly oriented toward the 
afterlife. As individuals, they seek to be unified with God. Almost all respondents indicated 
that the common goal was the essential factor in creating a collective or group identity.  
A shared identity is experienced within the whole Carmelite congregation. The members of 
Carmel DCJ generally felt at home both in the community where they were living at that 
moment, and in other communities within the movement as well. Many nuns live and work 
in various communities of the congregation, for instance as a nurse, child worker, or 
treasurer of a community. They move to another community whenever their expertise is 
needed. The universality of their religious beliefs contributes to the existence of a collective 
identity shared by all members within the movement. A central theme in this shared 
identity is that the continuity of one particular community is subordinate to the continuity 
of the congregation. Although membership of the Sittard community was declining, the 
sisters valued the positive experiences of new communities in countries such as Croatia and 
Cameroon. They did not doubt the continuation of the congregation: 

I think the goals and ideals of the community will persist. If not here, maybe in Latin 
America, or other countries. The congregation as such will continue. (Carmel DCJ, female 
member, 40s: 29)4 

 
Commitment to Goloka Dhama 
When commenting on their reasons for joining the ISKCON, many of the devotees of 
Goloka Dhama indicated that they found Krishna Consciousness in a period during which 
they were searching for the meaning of life, usually when they were in their twenties. A 
respondent explained what she experienced when reading some of the central books in 
Krishna Consciousness: 

I was so excited about reading [the books], and immediately when I started, I found the 
essential philosophy of life, something deeply true. […] I couldn’t argue with the statements 
in the book. I had to accept it, it was so convincing, all this knowledge. (Goloka Dhama, 
female member, 40s: 3) 

As in Carmel DCJ, ideology forms the essence of the shared meanings ascribed to the 
community. In some cases, the devotees had been studying different religious philosophies 

                                                           
4 The interviews were held in Dutch, German, and English. I translated the Dutch and German quotes 
into English. The number refers to the section of the document in QSR NVivo from which the quote 
was taken. 
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before turning to Krishna. They were attracted by aspects of Krishna Consciousness, such 
as vegetarianism and belief in reincarnation.  
Within the Hare Krishna ideology, the idea of reincarnation is central. Devotees believe that 
they continue to reincarnate upon death, until they maintain a state of spiritual purity. Once 
they decease in this state, they are united with Krishna forever. This common goal is the 
essence of Goloka Dhama’s collective identity:  

We’re all here to worship Krishna, otherwise we would not be here. And that’s the centre, 
the focus of the project. […] Everybody reveres Him […] and everybody is joined together 
through this common reverence. That’s what keeps the community together. (Goloka 
Dhama, female member, 30s: 15) 

The continuity of the community and the ISKCON is secured through a shared commitment 
to the practice of worship. The existence of Goloka Dhama is irrelevant in and subordinate 
to that of the Hare Krishna movement. For instance, the popularity of the movement in 
Eastern Europe in general, and Russia in particular, is highly valued by all devotees, as they 
appreciate the expansion of the movement, and the possible contact with kindred spirits. In 
professing their faith, like-minded fellow worshippers are essential, as is illustrated by this 
quote: 

So, we can go to any ISKCON Temple in the world. […] One [is among] family. An 
immense sense of togetherness arises from following common spiritual traditions. (Goloka 
Dhama, male member, 40s: 13) 

 
The shared ideology forms the basis for the continuity of both Carmel DCJ and Goloka 
Dhama. Common practices serve to confirm and reinforce this continuity. 
  
Practising religious life in Carmel DCJ 
The group identity of Carmel DCJ is strengthened through the common spiritual activities 
embedded in the daily order. A ‘typical’ day for a nun in Carmel DCJ is presented in Table 
4.1. The nuns’ daily routine is very structured. As the programme is followed by all 
members, mutual equality is reinforced. Furthermore, the meticulous planning enables 
complete focus on the spiritual essence, as members do not have to plan their own time. 
Community space is organised in such a way as to facilitate the focus on spiritual 
experience (see Figure 4.5). The nuns’ private accommodation is separated from the rest of 
the building closed for outsiders, whereas the House for Contemplation is accessible to 
guests, and emanates a more ‘worldly’ atmosphere. To enhance their personal spiritual 
experience, the nuns have to remain silent after ‘complete’, the final prayers of the day, 
until after the spiritual lecture the following morning. During the day, they only discuss 
functional, work-related issues. Social conversation takes place during the hour of 
recreation. 
 
According to Foucault (1977), a strict time-table as followed in monastic communities 
serves to discipline the members, and to produce “docile bodies” (p.135). With respect to 
discipline and structure, the community can be seen as a total institution, which is “a place 
of residence and work where a large number of like-situated individuals, cut off from the 
wider society for an appreciable period of time, together lead an enclosed, formally 
administered round of life” (Goffman 1961, p.xiii). Goffman defined religious communities 
as one of five types of total institutions. 
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Table 4.1: Daily routine in Carmel DCJ 

Activity Time* 
Communal prayer: Laudes, litany 5.50-6.20 
Meditation 6.20-6.50 
Holy Mass 7.00-7.45 
Breakfast 7.45-8.15 
Communal lecture, followed by prayer in the chapel 8.30-9.15 
Communal prayer, sext and conscience study 11.00-11.30 
Communal meal 11.30-12.00 
Rosary 14.30-15.00 
Communal prayer: vespers 17.10-17.30 
Meditation 17.30-18.00 
Communal meal, followed by prayer in the chapel 18.00-19.00 
Recreation 19.15-20.15 
Communal prayer: complete** 20.15-20.45 
* Times and durations are approximate 
** Silence until after the communal lecture on the following day 
Source: Carmel DCJ (2006) 
  
Figure 4.5: Layout of Carmel DCJ 
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Collective servitude is further enhanced through wearing a habit, a symbol of austerity and 
equality. Although similar, the habit is not exactly the same for all sisters. There are some 
slight differences in their wimples, which mark different phases in membership. These 
wimples reflect a hierarchy, which is further discussed in the next section on the 
organisational structure of the community. In general, wearing the habit enhances a 
communal sense of togetherness. At the same time, through the use of such attire, a clear 
distinction between insiders and outsiders, or Others, is created (see section 1.7.1). One 
sister commented:  

But we still wear a habit, we’re not in plain clothes, none of us. When I was in [A], […] as 
we walked on the streets, people would say, “Yes, those are real sisters.” [They asked me,] 
“Don’t you have other clothes?” I said, “No, we don’t have other clothes.” I don’t want 
other clothes. I resisted it [when it was proposed in the congregation], because it will lead to 
jealousy amongst each other. (Carmel DCJ, female member, 70s: 23; emphasis added)  

It is acknowledged that in spite of the sisters’ commitment to plainness and equality, they 
are susceptible to certain undesirable traits such as jealousy. Circumstances are created to 
minimise the likelihood that such weaknesses will occur, for example through maintaining 
the habit. Similarly, the strict daily order serves to maintain the focus on spirituality, and to 
alleviate the tendency of members to be preoccupied with other issues. A focus on a 
common spiritual goal will facilitate the continuity of the community.  
  
Practising religious life in Goloka Dhama 
Krishna, or “the Supreme Personality of Godhead”, is the only God in Krishna 
Consciousness, but it is believed that He can take many forms (Schweig 2004). For 
instance, the images on the altar are representations of Krishna (see Figure 4.6). The 
devotees believe Krishna is truly present in His appearance on the altar. A number of 
priests are responsible for feeding, bathing and clothing the deities and carrying out the 
services of worship (Arati) (Table 4.2). The services are public, and can be attended by 
devotees and others who feel inclined to do so. 
 
Figure 4.6: The altar in Goloka Dhama's temple 
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Table 4.2: Daily routine in Goloka Dhama 

Time* Activity 
Accessible for 
priests only 

Accessible for 
everybody 

Waking up the Deities 3.30-3.50  
Balya-bhoga: mangala-sweets offering 3.50-4.00  
Mangal Arati: worship service  4.15-4.45 
Sila-puja & Vaisnava-homa: dressing of the Deities 4.45-5.00  
Meditation/chanting **  5.00-7.00 
Darshan Arati: greeting of Krishna  7.15-8.00 
Pratar-bhoga: breakfast offering 8.00-8.30  
Lecture  8.00-8.30 
Dhupa Arati: public offering of incense and flowers 8.30-9.00  
Communal breakfast  9.00-9.30 
Raja-bhoga: lunch offering 12.30-13.00  
Raja Bhoga Arati: worship service  13.00-13.30 
Sayana-seva: putting the Deities to rest 13.30-14.00  
Communal meal  14.00-14.30 
Waking up the Deities 16.00-16.15  
Vaikalika-bhoga: afternoon fruit offering 16.15-16.30  
Dhupa Arati: worship service  16.30-17.00 
Sandhya-bhoga: evening offering 18.30-19.00  
Sandhya (Gaura) Arati: worship service  19.00-19.30 
Ghana-dugdham: milk offering  21.00-21.15 
Sayana-seva: putting the Deities to rest 21.30-21.45  
* Times and durations are approximate 
** Personal spiritual obligation 
Source: Goloka Dhama (2006) 
  
Caring for the deities is done in private by the priests. The priests’ role is facilitated by the 
spatial structure of the community, as they literally live closest to Krishna (see Figure 4.7). 
Thus, their distraction from their duties is minimised. The spiritual obligation for other 
devotees is to chant for two hours. Attending other services is voluntary, and at the first 
ceremony of the day at 4.15 a.m., for example, usually only a few members are present. 
Still, the spiritual practices are perceived to bind the community members together, as was 
expressed by a respondent: 

The community members are unified through] the religious practices we carry out daily, 
every early morning. Also coming together in the temple room, standing together before the 
Lord, who is present on the altar. Singing and praying together, that unites us. And the 
maha-mantra5 that we chant as well. (Goloka Dhama, female outside member, 50s: 15) 

                                                           
5 The maha-mantra is the mantra of deliverance:  
Hare Krishna Hare Krishna, Krishna Krishna Hare Hare,  
Hare Rama Hare Rama, Rama Rama Hare Hare 
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Figure 4.7: Plan of buildings on the grounds of Goloka Dhama 

   
‘God’ is praised through chanting the maha-mantra. ‘Krishna’ and ‘Rama’ both refer to 
God, and ‘Hare’ means energy of God (International Society for Krishna Consciousness 
2005). For the chanting, the devotees carry a small bag with a string of beads. The string 
contains 108 beads, one for each mantra. Sixteen rounds of 108 mantras have to be chanted 
by the devotees every day, which has a meditative effect. This is often done in private 
during the early hours of the morning. The maha-mantra can be seen as a ritual which, 
although individually experienced, symbolises the common devotion to Krishna. 
Devotees further emphasise their collective identities through clothing, hairstyle and food 
(Bryant & Ekstrand 2004). Men who live as monks wear saffron-coloured robes. If they are 
married, or intend to get married, they wear white. The desired lifestyle of women is less 
easily recognised from their dress, as they all wear saris. Elderly women mostly wear 
white, to indicate that they intend to fully concentrate on Krishna. The devotees often wear 
‘ordinary’ clothes outside the community. A respondent commented: 

Personally, I would never go to town in a sari, or do shopping in a sari. […] I don’t want 
people to think, she belongs to that odd sect, and so on. (Goloka Dhama, female member, 
60s: 16) 

The devotees negotiate their identities depending on where they are. Within the community, 
wearing a sari indicates commitment to Krishna and enhances a sense of togetherness, 
whereas outside the community it is seen as inappropriate. Her sensitivity about the 
implications of the sari reflects the awareness that Goloka Dhama perhaps still suffers from 
the negative image acquired in earlier years. 
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With regard to hairstyle, male members are bald, with the exception of a small tuft of hair 
on top of their head, which symbolises submission to Krishna and detachment from the 
material world. Female devotees wear their hair long and braided, as a symbol of chastity. 
The hairstyles represent a hierarchy between men and women, which is related to the image 
of women as naturally impure. Lorenz (2004) contended in an academic publication on the 
position of gurus and women in the Hare Krishna movement that women are perceived to 
be foolish, ignorant, not as intelligent as men, and tempting men into illicit sex. In contrast 
to men, women embody spiritual inferiority. 
Spirituality is expressed through physical appearance as well as through the consumption 
and preparation of food. Devotees do not eat meat, fish, and eggs. These are perceived to 
disturb spiritual awareness. For the same reason, the use of garlic, onions, alcohol and other 
‘intoxicants’ is prohibited. Vegetarianism is practised as it is seen as unnecessary to kill 
animals to feed oneself. Before consuming food, devotees offer it to the deities for blessing. 
The blessed food is called prasadam, which means mercy, and is supposed to purify mind 
and heart (International Society for Krishna Consciousness 2005). It can be concluded that 
the devotees are united through common spiritual practices, which are reinforced through 
more ‘practical’ habits. 
 
The common goal behind the unifying ideologies and identities of Carmel DCJ and Goloka 
Dhama is to be united with God. The members’ commitment to this goal is high, as they are 
willing to submit to practices such as the intensive prayer life, and celibacy. Sosis (2000), 
labelled such practices “costly rituals” (p.81), as they require a large personal investment 
and sacrifices by the members. He found that such rituals are vital in securing the group 
cohesion in and continuity of religious communities. 
With regard to the communities’ life courses, it is also interesting to note that they both are 
part of a worldwide network of communities. As such, they can also be seen as imagined 
communities as formulated by Benedict Anderson (2000). An imagined community is a 
community of which not all members know each other in person, but who are bound 
together through a sense of community in spite of that. Although Anderson applied the 
concept to a nation, it can also be used in the context of networks of intentional 
communities. Not all members of the ISKCON, and of the Carmel congregation, know each 
other, but they share a collective identity, which is based on the unifying ideology within 
the network. Thus, the specific community in which the members live is ‘just a place’ in a 
wider network. Its existence is possibly temporary, and inferior to the continuity of the 
organisation as a whole. 

4.4 Hierarchical organisations 
As the social structure of a community provides the framework within which the 
community’s ideals are realised, the following focuses on the ways in which the structures 
are a source of harmony or conflict for the members, as this influences their propensity to 
stay or leave. 
  
Organisational structure of Carmel DCJ 
While changes have been taking place in the membership of Carmel DCJ, its organisational 
structure has remained stable. All members take the vows of poverty, chastity and 
obedience. Chastity, practised through celibacy, is a characteristic of liminality in 
intentional communities, as was described in section 1.5.2. A demanding initiation process 
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reinforces the commitment of the members to the community (Pennington 2002). Upon 
initiation in Carmel DCJ, a member goes through various stages of probation or novitiate, 
such as that of a postulate, and novice, indicated by a white wimple, whereas the other 
sisters who have undergone their novitiate wear a black one. In this way, a status of in-
betweenness or liminality is indicated and mutually recognised. One respondent 
commented on this:  

Once, after complete [the final prayers and closing of the day], when the strict silence begins 
until the next day, I felt so sad, so homesick. Then another sister came, and she said come 
on, we’ll go to sleep, it’s ok, we all went through this. That was it, but you feel that they 
care about you. (Carmel DCJ, female member, 40s: 14) 

The older sister broke the rule of maintaining silence to comfort the young nun, as she 
recognised her problems as part of the liminal phase of her membership. Thus, liminality 
serves to justify a more flexible approach in an otherwise very disciplined community. 
Enjoying a somewhat protected position can help new members to manage the difficult first 
period of living in the convent. 
While the members are committed to equal ideals, and have taken equal vows, the structure 
of the community is hierarchical. Such an authoritarian leadership structure can be a 
successful way of leading a group (see Brown 1988; Pennington 2002). The Sittard 
community is under the charge of a mother superior, or house mother, with assistance from 
a secretary and treasurer. It is her task to guide the other sisters in their (spiritual) lives and 
work: 

The house mother must maintain an overview, but she must also work together. […] Not by 
taking people by the hand and leading them, but rather through leaving things to 
independent individuals, for which the house mother is responsible in the end. (Carmel DCJ, 
female member, 60s: 14) 

The authoritarian structure of leadership is believed to facilitate the functioning of the 
community in practice. It was experienced as providing a sense of security by many 
members. Furthermore, as they do not have to organise their own lives, the members can 
focus exclusively on their goal, to become reunited with God. This is further facilitated by 
the strict daily order. However, the structure can also be experienced as oppressive and 
suffocating.  
In particular amongst the former members who were interviewed, the oppressive nature of 
the leadership structure was emphasised. The following ex-sister commented on the 
difficulties she had with discussing her problems with combining her apostolate 
responsibilities and spiritual life with those in power: 

I remember that the house mother said: where were you, you have to come here when the 
bells ring. I asked, “Should I leave those small children alone?” [she was then working in 
the children’s home] […] But they wouldn’t listen, and got really mad with me sometimes. 
(Carmel DCJ, former member, female, 80s: 27) 

Those who were in charge of the community were perceived to ignore the everyday 
problems the other sisters encountered. Furthermore, they were not willing to address and 
discuss their own functioning and its consequences with the other sisters. The above 
respondent described the atmosphere as “no discussion, just obey”. As a result, she became 
alienated from and critical of the community, and decided to leave. Several members 
commented on the fact that besides resistance, a lack of self-determination was reinforced 
through the community organisation, as it is easy to withdraw from responsibilities. Thus, 
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members eventually behave like ‘sheep’, which are uncritical and passive (Pennington 
2002). 
An authoritarian structure lacking in open communication was characteristic until the 
1980s. The need to change the structure became urgent when quite a few sisters decided to 
leave the congregation, and hardly new members joined the community. Members of the 
community began to discuss the structure, and individual initiatives and opinions were 
increasingly respected and valued. In addition, the conflicts between work and spiritual 
duties gradually became negotiable. Sisters are still required to work hard, but their 
individual responsibilities are held in greater consideration. A member commented: 

I had to work so hard when I was with the children, it cost me a lot of energy and strength. 
[…] Now I can go to bed earlier, and get up later than the others, because I need it. I think 
you must care about your health. I did not notice it back then, and it wasn’t possible, you 
were with the children day and night. (Carmel DCJ, female member, 70s: 11) 

The experiences in Carmel DCJ illustrate that when those in power disregard problems in 
the lives of the community members, feelings of frustration and displacement arise, in spite 
of shared beliefs in the spiritual ideology. Carmel DCJ seems to have struck a better 
equilibrium in the combination of a hierarchical structure and openness to the needs of 
individual members, which enhances the continuity of the community. 
  
Organisational structure of Goloka Dhama 
Three groups of devotees can be distinguished within Goloka Dhama: (1) priests, (2) other 
members living in the community, and (3) outside members. Most of the priests live in the 
Temple Building, and three female priests reside in part of the House on the Stream (Figure 
4.8). The priests work in the temple, and carry out the religious services for Krishna. Some 
of them have part-time jobs outside the community, to finance extra, personal expenses, 
such as studies or travel. 
 
Figure 4.8: House on the Stream on the grounds of Goloka Dhama 
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Second, other members buy or rent a place in the Guesthouse (Figure 4.9), or the House on 
the Stream and work outside the community. They participate in some of the services and 
help maintain the community, for example through gardening. Third, outside members are 
devotees who live in neighbouring villages, and worship in the temple. When looking at the 
devotees in relation to where they live, it is interesting to observe that those who are in 
spiritual respect closest to Krishna, i.e. the priests, live closest to His presence in the 
Temple Building (see Figure 4.7). This minimises potential distraction from the services, 
and it is an honour to live closest to Krishna. 
 
Figure 4.9: Guesthouse in Goloka Dhama 

   
Originally, only priests lived in Goloka Dhama. Then, the community was organised in a 
hierarchical structure, and governed by one authoritarian, spiritual leader. He was very 
active in establishing the community and binding people to him. One respondent described 
this period: 

He was a very dynamic and authoritarian person. He started the whole thing here, brought 
an amazing number of people into the community. […] [X] was a kind of Jesus figure, he 
was incredibly charismatic. (Goloka Dhama, male member, 40s: 4)  

During his leadership, the community consisted of a large number of devotees, of whom a 
high degree of commitment was required. Everybody attended the services, practised 
celibacy, and sold books to generate an income. However, in 1998, the same spiritual leader 
suffered a mental breakdown, and resigned from the movement. Many devotees who had 
seen their spiritual leader renounce Krishna Consciousness began to question their identity 
as devotees. They felt betrayed and insecure about their faith, and many gave up celibacy, 
married, and moved out of the community. Not all of them renounced Krishna 
Consciousness, but they refrained from involvement in the community. Thus, the group of 
outside devotees developed. The membership of the community quickly declined from 
about eighty to around ten, and the practice of attending the services and selling books was 
abandoned. 
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Goloka Dhama is still recovering from the crisis period, and it is in a phase of liminality, 
between breakdown and desired stability. A description of this stage serves to illustrate the 
process of stabilisation after disruptive events. Those members who stayed had to learn 
how to deal with their newly and involuntarily gained ‘freedom’, and reassess their 
identities as devotees. During the first period, the few remaining devotees felt pressured 
because they were too small in number and they had to carry out all required services in the 
temple, which demanded a lot of dedication and energy to keep the place going, until new 
members began to join gradually.  
In an attempt to create a new leadership structure, a temple board consisting of three people 
was installed. However, it soon fell apart. One member passed away, and the other two 
were too hesitant in taking decisions. Subsequently, the responsibilities in the community 
were divided into departments, such as the deity (responsible for the temple), kitchen, and 
garden departments. At the time of the study, in April 2005, a working group of eight 
members was refining this structure. They were driven together by their common 
perception of the need to find somebody to coordinate daily life at the temple complex, for 
example the division of work. One respondent indicated the need for this by giving an 
example: 

Three weeks ago we celebrated the biggest feast in our tradition, and there was nobody here. 
[…] The whole temple was empty because everybody had left to different temples [for 
example in Croatia] to celebrate. Nobody had organised a service, or a speaker, nobody had 
organised a party, nobody had done the shopping, so I thought, now what? (Goloka Dhama, 
female member, 30s: 11) 

Through appointing a coordinator for temple activities as leader of the working group, 
situations like the above could be avoided. However, the group has not yet agreed to realise 
this through democracy or a hierarchical structure. It is Goloka Dhama’s challenge to create 
a system in which devotees are committed to building up the community, and to ensuring 
its future. What the community has regained already is the consciousness that the shared 
spiritual values of the ISKCON are independent of a human leadership figure. 
 
In conclusion, the organisational structures of both communities proved to be a significant 
influence on their life courses. Negotiating these structures to provide an environment that 
matches the everyday needs of its members is necessary in order to create stability and 
secure continuity.  
 

4.5 Position in society 
Religious communities are held together by a common focus on spiritual life, which results 
in a strong inward orientation. At the same time, aspects of the outside world may be of 
interest. For religious communities, this attraction often lies in the possibility to convert 
outsiders to the community’s ideology. In this section, the balance between excluding 
outsiders, and susceptibility to outside influences are discussed and related to the continuity 
of the communities. 
  
Carmel DCJ’s relations with the outside world 
Carmel DCJ is first and foremost a place of contemplation. The members live in close 
personal contact with God, which they can realise best in quiet surroundings. Outsiders are 
excluded from the nuns’ spaces, and the monastery functions as a closed space, or total 
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institution in that respect (Burns 1992). The nuns attempted to contribute to a better world 
through prayer: 

My role is to take what happens in the world into my prayers. […] I have faith, and I trust 
that’s a different way of being connected with people, with the world. It’s my duty to pray 
for people, when I know that in Germany, or somewhere in the world, something has 
happened. (Carmel DCJ, female member, 30s: 12) 

Carmel DCJ forms part of the shared Christian heritage of Western Europe, and people 
from Sittard acknowledge the value of the community as a place for reflection. However, 
with the ongoing secularisation of society, the community has increasingly become out of 
place. Local residents remembered the nuns being more active and visible in society when 
they were still running the homes for children and elderly people. Based on this, it seems 
that the nuns are remembered for their community service, rather than their religious 
commitment. Through the changes in apostolate, the community became more inward-
oriented: 

We don’t have much apostolate here, we don’t go out much, but rather people come to us. 
Currently we have various groups, prayer groups, for whom we provide the opportunity. 
(Carmel DCJ, female member, 40s: 24) 

A particular focus of the retreat centre is on the religious experiences of children and 
teenagers. Especially successful is the catechism for teenagers called Life Teen, which 
originates from the United States. Seventy young people now participate in the programme. 
A sister described the activities: 

The main part is the Holy Mass, followed by one and a half hours of catechism, presented in 
such a way that they enjoy it. It’s a lot of work, because we decorate the room according to a 
theme, so it becomes a castle, or a desert. […] I’m in contact with them mostly through the 
Internet, through MSN [Messenger]. They told me, sister you have to subscribe to MSN, and 
now they come and have a chat […], it works quite nicely. (Carmel DCJ, female member, 
40s: 19) 

The sister tried to understand the experiences of the teenagers through a special catechism, 
and chatting with them on MSN Messenger. In this way, the Carmel DCJ community is 
becoming less archaic and more a part of the global community. Another example of this is 
the extensive media coverage of the beatification of Anna Maria Tauscher in May 2006, for 
example in national newspapers, and on the national news. However, these remain 
exceptions, and the main purpose of the community is to maintain the spiritual focus. To 
achieve this, there are rules regarding the extent of permitted contact with outsiders. The 
nuns can socialise with outsiders only in the context of their apostolic activities, and are not 
supposed to develop social contacts. Through such exclusionary practices, the nature of 
Carmel DCJ as a place isolated from society is enhanced.  
At the same time, the community is open to exchange and contacts within the Carmelite 
congregation. There is a high degree of mobility between the communities, and in Carmel 
DCJ, sisters of various nationalities live together. The close network of Carmelite 
communities forms the main life world and frame of reference for the members. In Figure 
4.10, the relations of Carmel DCJ’s members are depicted. Their strong ties within the 
community, and with other Carmelite communities, are indicated, as well as their limited 
contacts outside the movement. 
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Figure 4.10: Carmel DCJ's relations within and outside the community 

   
Goloka Dhama’s relations with the outside world 
ISKCON temples are based on ideas that are not rooted in Western culture. Devotees are 
willing to explain their beliefs to outsiders, and also attempt to convert them. Conversion is 
grounded in the movement’s philosophy:  

To assume the compassion of the soul, chanting the holy name, and dedicating oneself [to 
Krishna] as central, and to convince others of doing the same, that is the most important 
element in the ideology. (Goloka Dhama, female member, 30s: 24) 

However, Goloka Dhama’s remote location makes it difficult to follow missionary 
traditions, such as going out in the streets while chanting the maha-mantra, distributing 
prasadam, and selling books. Such activities are more associated with urban ISKCON 
temples. The devotees recognise this, and prefer to see Goloka Dhama as a spiritual centre, 
where devotees can live contemplative lives. This is facilitated by its rural location, which 
functions as a barrier to outside influences. A member described the rural, mountainous 
location in terms of providing shelter: 

[The community] lies behind a mountain, it’s sheltered. I have the feeling that the 
community developed here because of that. It’s very much protected, for instance from city 
influences, but also in case of war, or whenever, it will always be a bit sheltered. (Goloka 
Dhama, female member, 30s: 24) 
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Rurality is constructed as peaceful, quiet, natural, and protected, which facilitates Goloka 
Dhama’s exclusion. However, the community does not intend to be isolated from society, 
and has attempted to interest outsiders in its philosophy: 

We want people to come here and experience us, we want to present people our goals, our 
lifestyle. […] We want to come closer to people and offer them an alternative for their own 
lives, because that’s what people are looking for nowadays. […] We have other 
communities in Germany, like the Veden Akademie [Vedic Academy]. [They give] 
seminars to people, who are looking for roots of civilisation, roots of knowledge, astrology, 
a healthy lifestyle, all in connection with nature. […] These people don’t have to live in a 
temple, but rather accept and understand some part of philosophy and apply that in their 
daily lives. (Goloka Dhama, female member, 40s: 22) 

As the community functions as a place of inclusion for insiders rather than exclusion for 
outsiders, it cannot be seen as a closed place. Goloka Dhama’s members recognise that they 
are an ‘exotic’ phenomenon in Western societies in general, and in their rural environment 
in particular, and are actively committed to being accepted. From the time of the 
community’s establishment, the devotees have been open towards the local population 
about their lifestyle. A respondent described the strategy of the devotees:  

The first inhabitants immediately approached the municipality, and said we’re going to live 
here, and we’d like to introduce ourselves to you. […] That was a good initiative. They 
introduced their community, their beliefs, how they are financed. (Goloka Dhama, male 
local resident, 50s: 5&7)  

Initially, the local residents were afraid that the ‘Haris’, as they call the devotees, would 
attempt to convert them. Although this was at that time “for good reasons” according to one 
devotee, it was soon agreed that the devotees would not undertake activities to convert 
others. The current relationship with the local population is based on good neighbourliness. 
The devotees participate in local community life, for example, through sending their 
children to the local kindergarten. Furthermore, they are integrated into the local 
community through work. An example of a company run by devotees who live in 
Abentheuer is Govinda Versand, an internet shop for ayurvedic and natural products (see 
Govinda Natur GmBH 2006). Both groups respect each other’s norms and values, which 
can be illustrated through two quotes from a local resident and a devotee: 

I think it’s important […] to be confronted with other ways of thinking. That enables you to 
realise that our vision of the world is not the only one, and to see that things can be run 
differently. (Goloka Dhama, female local resident, 40s: 9) 

I have to say, most of the people here are very tolerant and open. They just observe whether 
somebody is sincere and honest. They are not prejudiced, which is what I’ve often 
experienced in cities. (Goloka Dhama, female member, 30s: 16) 

Goloka Dhama has acquired a stable position in its environment, and its continued 
existence is not likely to be threatened by the local population. Other ISKCON 
communities are an important source of contact with like-minded individuals for Goloka 
Dhama. Devotees are encouraged to live in different communities, and can exchange ideas 
and experiences. The network of communities provides stability to the individual 
communities, and the movement as a whole. The functioning of Goloka Dhama in its local 
and global networks is presented in Figure 4.11. 
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Goloka Dhama and Carmel DCJ demonstrate different positions of religious communities 
in society. It is necessary to maintain a careful balance between inclusion and exclusion, 
which differs for every community. 
 
Figure 4.11: Goloka Dhama's relations within and outside the community 

   

4.6 Conclusions and discussion 
Religion is often practised on a scale larger than that of a community, for example in 
networks of communities. Members of religious communities believe in the permanence of 
their ideologies, and they are prepared to make sacrifices and commit to costly rituals 
because of that. Through practising the religious philosophies, the members contribute to 
their continuity. The purpose of the communities is to improve the world through spiritual 
practice, while the goal of each individual is to become united with ‘God’. In the end, the 
continued existence of individual communities, and individual success, are subordinate the 
continuity of the movement and its philosophy. Spiritual values are the central element, and 



Religious communities: towards better places 
 

 73

not the leadership structure of the community, as became especially clear from the 
experiences of Goloka Dhama. Thus, the most important conclusion of this chapter in 
relation to the research question is that life courses of individual religious communities are 
essentially irrelevant. How this can work out in different ways was demonstrated through 
the sequence of events experienced by both case communities. 
Carmel DCJ shares many of the most characteristic features of religious communities. Its 
members are single and often elderly. Community life is centred around spiritual services, 
in which all members participate. Daily life is organised through a hierarchical structure, 
which provides a secluded environment in which all members know their responsibilities. 
Although its ideology forms an integrated part of Western culture, Carmel DCJ stands 
largely apart from its surroundings and society. Besides contacts with nuns from other 
communities, the nuns’ contacts are limited to people who visit the community, in 
particular the retreat centre. Through this closed system, they maintain the degree of 
exclusion they desire. Carmel DCJ functions as a total institution with its closed nature, and 
the regulated and compulsory nature of the daily activities.  
Goloka Dhama is not as ‘extreme’ in its practices as Carmel DCJ. In Goloka Dhama, 
various degrees of commitment are required from various members. The priests can 
perhaps be compared with the nuns in Carmel DCJ, as they live in celibacy, have no or 
little private income and participate in all religious services. Most of the other and outside 
members live ‘normal’ lives, guided by Krishna Consciousness. Converting others to 
Krishna Consciousness is an essential element of the community’s ideology, and in that 
respect, the community differs from the predominantly contemplative Carmelite order. 
After the founding spiritual leader left the movement in 1998, the community collapsed, 
and it is still in a state of recovery. Goloka Dhama can be seen to be more embedded in the 
local area. Devotees live and work there, and are on neighbourly terms with local residents. 
 
Returning to the research question, the main mechanism underlying the continuity of 
religious communities is the shared faith in a common religious ideology which is 
embedded in a wider network. A common religious ideology is the most important 
determinant of the collective identities of religious communities. A key strength of 
religious communities is that their members are convinced that their religion will continue 
to exist forever, which renders continuity of their individual community subordinate to the 
continuity of the movement as a whole. Thus, these can be seen as places of liminality. The 
members believe that the general ideas and values will continue, and trust that ‘God’ will 
ensure this. The communities are also liminal places in their members’ individual lives, as 
they believe in their eventual transition into an eternal afterlife. ‘Worldly’ problems, such 
as with authoritarian leadership structures, are recognised and solved where possible, but 
are irrelevant for the members’ ultimate goal. Members of religious communities are in a 
stage of liminality, a transitional phase in their journey towards an eternal, better place. 
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5 ECOLOGICAL AND COMMUNAL 
GROUPS: ORGANIC EXAMPLES 

5.1 Introduction 
As ecological communities and communal groups share similar ideals and lifestyles, they 
are discussed in the same chapter. They were identified as different types in the first place, 
mainly because of differences in ideology and location. Ecological communities largely 
define themselves in terms of environmental ideals such as minimising their impact on the 
natural environment, and are predominantly located in remote areas, while communal 
communities focus on functioning as a group, and interaction among the members, and are 
often located in villages. However, some communal groups also value environmental 
ideals, and most ecological groups are explicitly concerned with how to live communally. 
Furthermore, both types are rooted in the hippy communes of the 1960s and 70s, which is 
important in the context of the focus on the life course of intentional communities in this 
study. These similarities allow the two types of communities to be treated in the same vein. 
The central research question in this chapter is: Which underlying mechanisms can help 
explain the life courses of rural ecological communities and communal groups in 
Northwest Europe? In answering this question, the emphasis is on how these communities 
realise their continuity, and how this is threatened. In order to conceptualise the discussion, 
the most characteristic features of ecological and communal groups are reiterated. As was 
stated previously, most ecological and communal communities withdraw to remote 
locations or villages, and combine sustainable lifestyles with communal living. The 
members often live in nuclear families. Social networks focus on interpersonal relations 
with other community members but do not neglect social contacts with family and friends 
outside the communities. Furthermore, several communities remain involved in the wider 
society through organising courses for interested outsiders, for example on organic farming, 
or through participating in environmental social movements such as Friends of the Earth.  
 
Three ecological communities were studied: Toustrup Mark on Jutland in Denmark, 
Chickenshack Housing Co-operative near Tywyn, in Wales, and Tweed Valley Eco-
Village, a project in the Scottish Border region which has not secured land yet. Communal 
groups that are the subject of this chapter are Eden in Oranienburg, Germany, and the 
Hobbitstee in Wapserveen, the Netherlands (for their locations, see Figure 3.1). Toustrup 
Mark was chosen as representative of an old ecological community, as it was founded in 
1971. In October 2005, interviews were held with 18 of its 80 members, and one resident 
from the neighbouring village. Chickenshack was visited in August 2005, and is an average 
ecological community, founded in 1995. Five of the six current members were interviewed. 
Tweed Valley, an average eco-village in the making since 1996, with about eight members, 
was studied through telephone interviews in January and February 2005 with three 
members and two former members of the group. Eden is an old communal group, founded 
in 1893. With 1,500 members, the community is also by far the largest in terms of 
membership. Thirty of its members and eight Oranienburg residents were interviewed in 
May 2005. The Hobbitstee is an average communal group, which was founded in 1969. In 
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February and March 2005, six of the seven current members and three former members of 
the community were interviewed, as well as one resident of Wapserveen.  
As scarce data are available on some of the cases, and the themes that emerged from the 
data analysis were relatively similar, the results are presented thematically rather than per 
case. In section 5.2, the five communities are introduced. Subsequent sections are on shared 
ideological beliefs (5.3), community structure (5.4), and the communities’ relations with 
society (5.5). In the conclusions and discussion (5.6), the results are related to the general 
characteristics of communal and ecological communities, and implications for their life 
courses are discussed.  

5.2 Toustrup Mark, Chickenshack, Tweed Valley, Eden, 
and the Hobbitstee 

Toustrup Mark was founded in 1971 as a rural hippy commune. Its members were active in 
the hippy movement, from which Christiania also originated. Christiania is a community in 
central Copenhagen on former military territory, which was squatted by a group of hippies 
in 1971 (Christiania 2006). Current members described Toustrup as the rural and legal 
counterpart of Christiania. The main aims were to live and work together, to share 
resources and to be self-sufficient, but also to be involved in politics, the environmental 
movement, and cultural activities such as concerts. Over time, these ideals diminished. 
Still, the houses are commonly owned. Furthermore, communal dinners are organised on 
weekdays, and attended by all members. Each member has to cook or do the dishes once a 
week. In the preparation of the meals, predominantly organic ingredients are used. 
However, the community functions mainly as an attractive place for young families who 
want their children to grow up in a protected, rural environment (see Figure 5.1).  
 
Figure 5.1: Toustrup Mark as a place for children* 

 
* Large court 
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In October 2005, the community had 80 adult members, with most of them between 30 and 
65 years. The spatial structure of Toustrup is presented in Figure 5.2. The layouts of the 
built case communities are presented in this section, to give an indication of how their 
space is arranged. How the spatial structures facilitate everyday life is discussed in section 
5.4. 
 
Figure 5.2: Layout of Toustrup Mark 

   
Chickenshack was established in 1995 and is located in a remote area in North Wales (see 
Figure 5.3). In August 2005, the community had six adult members. The layout of 
Chickenshack can be found in Figure 5.4. The community is a housing co-operative, which 
functions as a company with several shareholders. An important goal is to provide 
affordable housing through the co-operative structure. In addition, the members want to live 
in harmony with nature, and to exert as minimal damage to the environment as possible. 
This is realised amongst others through organic gardening, and use of solar panels. The 
community wants to develop into an example of eco-friendly building and living, and to 
run a centre for visitors. 
The ideas of Chickenshack resemble those of Tweed Valley Eco-Village, for which an 
initiative arose in 1996. A core group of around eight people are trying to buy land to build 
the eco-village near Innerleithen in the Scottish Border region. Their intention is to create a 
community with a low impact on the environment, through building their own houses, 
sharing vehicles and providing energy on the site. In addition, they want to secure 
affordable housing and work from home in a community where people have real interest in 
each other. Ideally, the community should be a prototype of a sustainable housing project, 
with an information centre for visitors.  



MAKING A PLACE OF THEIR OWN 

 78

Figure 5.3: The rural setting of Chickenshack* 

 
* Located in the nearest valley 
 
Figure 5.4: Layout of Chickenshack 
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Eden is a communal group on the fringe of Oranienburg, around thirty kilometres from the 
centre of Berlin. The community was founded in 1893 by a group of intellectuals from 
Berlin, who bought the land of Eden together. The founders wanted to escape the crowded 
and polluted city, and to enjoy a simpler, natural life in the countryside. They built the so-
called ‘Heimstätten’ (homesteads) on plots of land which were large enough for a family to 
grow the fruit and vegetables it needed (Baumgartner 1992). The original ideals are 
formulated as Life Reform, Soil Reform and Economic Reform which are depicted by the 
trees in the logo of the community (Segert & Zierke 2001) (see Figure 5.5).  
 
Figure 5.5: Eden's logo 

   
Life Reform consists of commitment to life in connection with and awareness of nature, for 
example practised through healthy nutrition and homeopathy (Baumgartner 1993). It 
developed as a result of concerns about deteriorating public health due to ongoing 
industrialisation. Soil Reform originated from the opposition against land speculation and 
land ownership, which were perceived to enrich the rich and exploit the poor. Through 
opposing these two practices, Eden succeeded in keeping the communal soil affordable (see 
also section 5.4). Economic Reform came about because of the wish to function as a non-
profit organisation, to be self-sufficient and to run non-exploiting businesses (Kaienburg 
2004), and the community has a non-profit status (Gemeinnutzigkeit). It was realised 
through a fruit-processing factory, for example, which was in production until shortly after 
German reunification when it was declared bankrupt (see Figure 5.6).  
Currently, the co-operative (Genossenschaft) houses around 1,500 inhabitants, on 461 plots 
of land and covering an area of 120 hectares (see the ground plan in Figure 5.7). The 
homesteads are inhabited by families of various age categories. Eden functions as a village, 
with amongst others a small supermarket, a GP, dentist, loam building company, gardening 
advisor, kindergarten, private school, library, music school, theatre club, and diving club 
(Eden 2006), most of which were established relatively soon after the foundation of the 
community. 
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Figure 5.6: The factory buildings in the centre of Eden 

   
Figure 5.7: Eden’s grounds 
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Figure 5.8: The farmhouse at the Hobbitstee* 

 
* Next to the candle factory 
  
Figure 5.9: Layout of the Hobbitstee 

   
The founding members of the Hobbitstee regard its origin to be in the late 1960s, when they 
moved into a ramshackle farmhouse near Wapserveen (see Figure 5.8). The Hobbitstee also 
developed as a rejection of facets of city life, as the founders wanted to move away from 
Amsterdam and other cities. They were part of the Dutch ‘provo’ movement which 
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consisted of young people who intended to provoke the city authorities through challenging 
the existing balance of power which they perceived as unfair (Mamadouh 1992). In March 
2005, the community consisted of seven adult members and three children. The members’ 
ages varied between 26 and 56, and consisted of both singles and families. In Figure 5.9, 
the spatial layout of the community is presented. Some income is derived from the candle 
factory, guesthouse, camping, and organisation of various courses such as Nordic walking, 
and vegetarian cooking. 

5.3 Organic places 
The ideology of ecological and communal groups forms the basis of the commitment of the 
members to the community. In this section, this internal commitment is examined, through 
a discussion of why people have chosen to live in the communities, how the binding ideals 
are formulated, and how a sense of community is maintained. These factors influence the 
stability of the communities’ life courses as was demonstrated in chapter 4.  
  
Rurality 
All communities are located in rural areas, and most respondents moved there after living in 
an urban environment. When asked why they had joined their community, there is a 
remarkable unity of response among members of all five communities. Many respondents 
indicated rurality as a relevant factor in their decision-making process:  

Urban groups didn’t appeal to me. I already feel oppressed when I see those buildings. […] I 
detest [cities]. This is the countryside, and they had an organic garden, which was my ideal 
too, I wanted to learn more about that. (The Hobbitstee, male member, 40s: 6) 

This respondent explicitly juxtaposed the negative urban against the positive rural, which 
supports the assumption that idealisation of the rural through the rural idyll has remained 
attractive, in particular for urban-rural migrants (see, for example, Bunce 2003; Swaffield 
& Fairweather 1998; van Dam et al. 2002). Many members identified the attractiveness of 
their community as a rural place which provided a safe environment for young children to 
grow up in: 

I like it that the kids are able to run around [freely]. If you live in town, every time your kids 
want to go somewhere, they have to be [accompanied]. You can’t let them loose on the 
street, because the cars are driving like crazy, and many other limitations. And here, they 
can just go. (Toustrup Mark, female member, 30s: 5) 

In the context of the choice to join a rural community, rurality appears as a recurring theme, 
and it seems to be an underlying stabilising and unifying factor in the community life 
courses. However, constructions of rurality and urbanity are fragmented, and therefore 
more complicated than the earlier two mentioned opposing conceptions of idealised rural 
space against reviled cities. This also applies to the respondents’ constructions. A more 
detailed account of the Hobbitstee and conflicts in ruralities as constructed by community 
members and people from the surroundings can be found in Meijering et al. (forthcoming). 
  
Shared ideals 
The main reason why people are committed to religious communities appeared to be 
dedication to the common ideology. From the data on ecological communities and 
communal groups, the same can be concluded. However, the ideologies of the latter two 
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types of communities are more diverse, and include a combination of environmental, 
communal, and political ideals. The dedication to the environment constitutes the major 
part of the ideologies of the communities in this chapter. The shared environmental 
ideologies consist of combinations of organic agriculture or gardening, permaculture6, self-
sufficiency in nutrition, and generating and using energy from renewable sources. 
Communal ideals are the second binding factor of ecological and communal groups. They 
are concerned with living together in harmony. One respondent from Tweed Valley 
described this as follows: 

To be able to grow with other families. Besides the frustrations, it will mostly provide 
security, a sense of belonging, and a feeling that you’re cared about, and [that you care 
about] other people. Distancing oneself from the meaningless, Western, capitalist way of life 
through creating a home with a sense of place and belonging. (Tweed Valley, female 
member, 40s: 6) 

Political ideologies, the third ideal, are often located on the left side of the political 
spectrum. For example, early members of the Hobbitstee and Toustrup Mark felt connected 
to the broader hippie movement of the 1960s and 1970s, which was for instance committed 
to pacifism, and equality between poor and rich. Chickenshack and Tweed Valley underline 
this last point through their goal of providing affordable housing for everybody.  
The most characteristic aspect about the ideologies of ecological and communal groups is 
that they are often not restricted to political, environmental or communal ideals, but rather 
are combinations of all three. Through their ‘deviant’ ideologies, the communities can be 
recognised as liminal places, since commitment to such ideologies was introduced as a 
liminal characteristic of intentional communities in section 1.5.2. 
  
Adopting different practices 
The underlying ideological foundations of ecological and communal groups are relatively 
stable and unchanging. However, how they are practised varies over time and between 
groups. For instance, the members of the Hobbitstee describe their aspiration of living 
together as motivated by “love and respect for, and harmony with, oneself, each other, the 
environment and the outside world.” Ideological aspirations were identified as pacifism, 
communism, self-sufficiency, environmentalism, and spirituality. These ideological 
constructions were not recorded, or formally drawn up. They served as general guidelines, 
within which the members created rather vague, and diverse personal ideological 
(re)constructions:  

Everybody’s looking for the meaning of life, and has found that in [his/her] own ideals. I 
think that is the most important. [I am more interested in the environment.] […] Somebody 
else can be very spiritually oriented, but I am not like that. That is very refreshing, because 
[…] through talking about your own opinions, you become more critical of them. (The 
Hobbitstee, male member, 30s: 22&24) 

The flexibility in practising ideological ideas as described by this respondent was not only 
characteristic of the Hobbitstee, but also of all communities that were studied. It is 

                                                           
6 Permaculture is a contraction of permanent and agriculture. It can be defined as “the conscious 
design and maintenance of agriculturally productive ecosystems which have the diversity, stability, 
and resilience of natural ecosystems. It is the harmonious integration of landscape and people 
providing their food, energy, shelter, and other material and non-material needs in a sustainable way.” 
(Mollison 1988, p.ix) 
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important in facilitating the survival of a community. Related to this flexibility is the reality 
of the ideological practices in everyday community life, which creates a sense of 
togetherness. Examples of practices are work days and various social activities such as 
communal dinners, parties, meditation, music, sports, drama, and gardening.  
In their practice of ecological, communal, and political ideals, environmental and 
communal groups strive to become ‘organic places’. ‘Organic’ both refers to a commitment 
to protect the environment as already described, and to transform the communities into 
holistic places where all aspects of life can take place. Members of the communities search 
for possibilities to combine working and living in the community, to increase the 
functioning of their communities as small, independent societies. According to the 
respondents, this should result in a stronger sense of commitment to the place. This is 
further discussed in section 5.5. 

5.4 Community structures 
This section discusses how the organisational structure of ecological and communal 
communities contributes to their stability and fragility. First, the division between and use 
of common and private spaces is discussed. Subsequently, the collective land ownership is 
considered, as it forms the basic structure for the continuity of all five communities. Third, 
the decision-making process and members’ commitment to that process are discussed. The 
first three topics provide the framework for everyday life. Fourth, the gendered structure of 
Toustrup Mark is discussed as a specific example, since it surfaced as a relevant topic in the 
context of the community’s continuity. 
  
Common and private space 
A characteristic of all five communities is that no individual plot of land is privately owned. 
However, this does not mean that the individual members and families have no private 
space. The layout of the communities shows that the members have private apartments or 
houses in all communities that have been built. All communities also have a common space 
(see Figures 5.2, 5.4, 5.7 and 5.9). The extent to which daily life takes place in the common 
house and private houses varies from community to community. In Toustrup Mark, the 
common building is located centrally in the community, and easily accessible from most 
apartments. The dining room and kitchen are used every weekday for the communal 
dinners, which are the main focus of social activity of the community. The kindergarten and 
workshop rooms are also situated in the common building, and one has to pass through 
those rooms for access to the big court or the small court (Figure 5.2). As the common 
building functions as the main meeting place of Toustrup, as common activities are also 
held there. The common indoor space of the Chickenshack and the Hobbitstee is less 
frequently used. In Chickenshack, the common house consists of a kitchen and two sitting 
rooms. It is an informal meeting place, and it is where meetings, which take place on an 
irregular basis, are held (see Figure 5.4). In the Hobbitstee, the common space also contains 
a kitchen and living room, which are used for weekly meetings, bi-weekly social evenings, 
and as a meeting and eating place during the monthly community work days (see Figure 
5.9). Because of its large membership, Eden can maintain a small village centre, where 
most communal activities take place (see Figure 5.7 and section 5.2). Some of the activities 
are held in the buildings of the former fruit-processing factory (Figure 5.6), which have 
thus been given a new use. 
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The outdoor spaces are common land in the Hobbitstee and Chickenshack, which means 
that the members have no private gardens. In Toustrup, this used to be the case when the 
community was established. However, over time, individual families have begun to claim 
their own private gardens behind their houses. Eden has always consisted of private plots of 
land. The fact that the plots are often surrounded by high hedges enhances the impression 
that the families value their privacy (see Figure 5.10). According to the respondents, the 
hedges are a tradition which originates from the early years of the community, when many 
members used to practise Freikorperkultur (FKK) (naturism). In addition, they serve to 
protect the gardens from the dust that comes from the unpaved roads. Thus, although the 
land is collectively owned, it is privately used in Toustrup Mark and Eden. 
 
Figure 5.10: A homestead on the Hauptstraße in Eden 

   
Land ownership 
The focus of the following is on the structure underlying the spatial division. It concerns the 
influences of the organisation of land ownership on the life course of Eden. The reason for 
choosing Eden is that it has been able to maintain its structure of land ownership in various 
periods of pressure. Soil Reform is one of Eden’s central ideals, and based on opposition to 
capitalist land ownership and land speculation. From its inception, the central idea was to 
provide affordable land and housing for everybody. On plots of 2,800 square metres, 
families could build a homestead, and grow their own fruit and vegetables. They lease the 
land, but own their houses. The tenancy is facilitated through hereditary lease contracts, 
issued by the community (Baumgartner 1992). A respondent commented on the centrality 
of the ownership structure: 

This joint ownership of the soil should be unifying, [as established in] the statutes, 
everybody should contribute to its continuity. (Eden, female member, 40s: 23) 

Although the plots have gradually been subdivided into units with a minimum surface area 
of 1,350 square metres, Eden has been able to maintain its land structure in almost its 
original form. It survived in the German Empire, Weimar Republic, Third Reich, German 
Democratic Republic (GDR), and current Federal Republic of Germany. Especially in the 
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GDR, Eden’s existence was threatened, as the government ironically perceived the 
community as a capitalist group. The state enforced some changes in ownership, which 
took the shape of expropriation of a number of plots belonging to residents who had fled to 
West Germany. Upon confiscating the plots and declaring itself as the legal owner, the state 
appointed new tenants. After German unification, these tenants were allowed to buy the 
land, as part of an originally West German law. As a result, 81 of the 461 plots of land are 
currently privately owned, and formally not part of the co-operative (Eden 2006). Eden is 
attempting to regain these plots, but this has proved to be difficult to realise legally. 
Eden’s general layout has remained intact, which is closely linked with the strict rules in 
the co-operative’s statutes about the number of fruit trees and cultivation of vegetables that 
are required on each plot (see Box 5.1).  
 
Box 5.1: Rules for growing kitchen gardens in Eden 

 
Source: (Eden 1999) 
   
In addition, the inhabitants of a plot have to submit a garden plan, which has to be approved 
by the community board. Figure 5.11 is an illustration of a garden plan. As rules about 
cultivation are enforced, Eden’s non-profit status (Gemeinnützigkeit) is confirmed, and the 
land is taxed as agricultural, rather than residential, which is financially attractive. 
Therefore, Eden can lease the land to its tenants at a very reasonable price of about €500 a 
year. However, Eden’s designated agricultural land use is increasingly being contested by 
the tax officials, and the community has been fined for not fulfilling the criteria. In 
response, Eden has established an internal committee that carries out garden inspections, 
and encourages its residents to commit to the standards specified in the statutes. Since some 
members refuse to comply, the idea has been raised to increase the lease price of their land. 
However, at the time of this study, such a measure had not been effected yet.  

Planting orders 
The planting orders serve to maintain the typical appearance of Eden, the healthy nutrition of its 
members, as well as the long-term production of Edener fruit and vegetables. Fruit trees and 
currant bushes project the image of the community. Other trees and bushes have to be placed 
predominantly in the front gardens. In the event of new cultivation, for example taking over a 
plot, the following rules should be observed: 
Planting a hedge to form a border around the plot. 
Planting at least eight fruit trees per 1,000 square metres, of which at least one has a long trunk. 
The homesteads have to be distinctively recognised as kitchen gardens through the cultivation of 
fruit and vegetables. 
 
Pflanzgebote 
Die Pflanzgebote dienen dem Erhalt des typischen Erscheinungsbildes von Eden, der gesunden 
Ernährung der Siedler und zugleich der langfristigen Sicherung einer Erzeugung von Edener 
Obst und Gemüse. Obstbäume und Beerensträucher bestimmen das Siedlungsbild. Andere 
Bäume und Sträucher haben ihren Platz vorwiegend im Vorgarten (Baukanal). Mit der 
Neubebauung bzw. Übernahme von Grundstücken sollen folgende Pflanzungen vorgenommen 
werden: 
Pflanzung einer Hecke als Grundstücksbegrenzung. 
Pflanzung von mindestens 8 Obstbäumen je 1.000 qm Grundstücksfläche, darunter mindestens 1 
Hochstamm. 
Die Heimstätte muss deutlich erkennbar als Nutzgarten (Obst- und Gemüseanbau) gestaltet 
werden. 
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Figure 5.11: Garden plan for one of Eden’s plots of land 
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Some members are perceived to be mainly interested in living on an affordable, extensive 
piece of land. Amongst committed Edeners, there was a fear that the community would 
become dominated by people whose motivation to live in the community is inspired by 
such personal gains:  

More and more people who are joining are only interested in the large plot of land, and want 
it to become private property one day, although nobody is willing to admit that. (Eden, male 
member, 60s: 31) 

However, privatisation would be difficult to realise. In order to dissolve the collective land 
ownership, Eden’s statutes require that all Eden’s 380 members - one for each plot - should 
be present at a special meeting, and ninety percent of them should vote in favour. 
Furthermore, in the event of dissolution, the land would be retroactively taxed ten years. 
Thus, Eden’s common land provides a firm anchor for the community’s continuity. 
 
The other communities function in similar ways with regard to land ownership. Individuals 
cannot lay claims to community land, which ensures that the land cannot be a source of 
financial benefit. Such an ownership structure provides a sense of clarity and stability, as it 
secures the physical basis of the community. The issue of ownership can only be addressed 
when a large majority of the members are convinced of the necessity of a change in 
direction. Thus, the continuity of a community is ensured as its interest prevails over that of 
the individual member. 
  
Varying commitment 
Ideally, through consensus or democratic decision-making, members of the communities 
can all be involved in the organisation of their community. In theory, the studied 
communities are committed to this. An example:  

In decision-making, we’re trying to [achieve] consensus, trying to get to the point that we all 
agree with something. We try to understand WHY somebody wants to do something as well, 
because quite often the reason that you don’t agree with someone is because you don’t 
understand their motives. […] It has got to make sense, it’s very important that you give 
people enough space to say what they’ve got on their mind. (Chickenshack, male member, 
40s: 23) 

However, reality proves to be somewhat different. Not all members are equally committed 
to contribute to the community’s goals. In itself, this is not a problem, as a balanced 
composition of a group includes members who only do the tasks that are required, and 
those who are willing to make extra effort. These two types of behaviour are called 
mandatory and discretionary behaviour, and are both necessary in maintaining a group 
(Tyler & Blader 2000). However, each of the five communities experienced problems, as 
some of the members displayed a lack of involvement. Such behaviour, when people do not 
fulfil their mandatory tasks, is called free rider or loafing behaviour. Free riders do not 
contribute to a balanced group structure, but rather exploit a community. According to 
Sosis (2000), free riders results from the lack of costly rituals that members have to submit 
to, especially when opposed to religious communities (see section 4.3). Usually, free riders 
will be subtly convinced to change their behaviour, for instance through social exclusion 
from the community: 

Some people here, and they get very unpopular, think it is about taking as much as possible 
[from the community, while] giving as little as possible. […] Some people just live here 
because it’s cheap. [As long as they pay the rent,] we can’t say to anybody you have to 



Ecological and communal groups: organic examples 
 

 89

move out, but it’s not nice to be here, it’s not easy to stay if you aren’t part of the 
community. (Toustrup Mark, female member, 30s: 13&18) 

Informal mechanisms of exclusion, such as ignoring someone, serve to maintain a balanced 
membership composition in a community. With the increase in free riding behaviour, this 
becomes increasingly difficult. According to social impact theory, the propensity of people 
to exhibit loafing behaviour increases with group size. A reason for this is that the extent of 
social control lessens as groups become bigger (Pennington 2002). This was confirmed in 
the context of this study, as in Eden, the largest community, free rider behaviour occurred 
most frequently. In all groups, such deviant behaviour is generally rejected, and the 
majority attempt to persuade deviants to conform to the group norms (Brown 1988; 
Pennington 2002). Frustrations over behaviour of others can result in liminal phases, 
characterised by periods of conflict and potentially disruptive changes, after which a new 
equilibrium is established (Brown 1988). Through mechanisms of excluding free riders 
socially, the studied communities were able to maintain such a balance. 
  
Gendered communities 
A specific gender dimension became evident with respect to the organisation structure of 
the communities, and more specifically the meetings during which decisions were made. In 
Toustrup Mark in particular, the meetings were perceived to be dominated by men. Several 
women said that they felt intimidated by the behaviour of some of the male community 
members, who shouted, scolded, and showed disdain for people who expressed opinions 
which differed from theirs. Some women indicated that they stopped attending the meetings 
after such experiences. An interesting development in this respect was the increasing size of 
the group of single men, who were perceived as a sub-group within the community. Their 
intimidating behaviour was mostly accepted by the other members, as the men also 
contributed to building projects in the community: 

They voted [Mark] in because he’s a smith and everybody thought, oh great, he’s so good at 
working [in] projects. They vote in workers instead of people with values. [They don’t 
acknowledge that someone can contribute] to this place with good human values. (Toustrup 
Mark, female member, 30s: 39) 

This respondent stressed the need to recognise people for their personalities that fit the 
ideology, rather than their abilities. Another respondent commented on the lack of value 
accorded to people who contribute to the community in social terms: 

[Freya’s] doing a lot of work in getting the new ones in, making them feel at home. […] I 
can see that it’s very difficult for her sometimes, because you don’t feel that appreciated, 
people can’t see, oh you built that, you built that. It is not that visible what she’s doing. And 
of course it often is that way with women. Some of the things they’re good at you can’t see 
in the same way as the things men are good at. [For example,] on every working Saturday 
[which is organised monthly to do community maintenance together], the women take care 
of the children, and maybe prepare the meal], or something they could do [while minding] 
their children. They got so tired that the men got all the feedback, and [were acknowledged] 
for what they did outside, whereas they didn’t get recognition. (Toustrup Mark, female 
member, 30s: 19) 

According to the respondent, feminine tasks, such as making people feel at home, or caring 
for children are not valued as highly because their results are less visible than building a 
wall or repairing a fence. The valuation of ‘male’ over ‘female’ activities is something 
which has been often observed in (rural) gender literature (see, for example, Brandt & 
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Haugen 1997; Domosh & Seager 2001). Because their contributions are not duly 
recognised, it is difficult for women to gain status in the community. How this influenced 
the community’s life course transpired from comments from the last respondent, who cited 
examples of families whose decision to leave Toustrup Mark was initiated by the women. 
These women both experienced a lack of recognition, as well as too much involvement of 
their husbands in ‘male’ community activities rather than in family life. Thus, the gendered 
structure of Toustrup Mark was a destabilising factor in its life course. 

5.5 On the fringes of society 
Ecological and communal groups are strongly committed to contributing to ‘a better 
world’, and are active in providing alternative ways of living to mainstream society. The 
interest in such alternatives has increased, as the values of ecological and communal 
communities have become more accepted, through changes in both society and the 
communities themselves. The exemplary function of the communities is discussed first, 
followed by their increasing integration in the mainstream. 
  
Examples in society 
All case communities were concerned with organising courses and other ways of 
information provision for outsiders. Their goal is to improve society to some extent through 
being an example for others. Through organising activities in the communities, they believe 
that other people can be reached. In Eden, outsiders can visit the Eden exhibition, in which 
Eden’s history is presented. Furthermore, Edeners open their gardens from time to time, to 
demonstrate how organic gardening can be done. Outsiders can also participate in Eden’s 
other activities, such as the theatre group, music school, activity groups and nature groups. 
At the Hobbitstee, too, the members make an effort to show their way of life through 
organising activities. Examples are season celebrations, full moon walks, and courses in 
Nordic walking, massage, vegetarian cooking, and conflict handling (Leefgemeenschap 
“De Hobbitstee” 2006). 
 
Chickenshack’s members had quite ambitious plans with respect to functioning as an 
example of ‘green living’. They intend to organise permaculture courses, trainings in 
personal development, outdoor pursuits, outdoor weekends for disabled children, and a 
demonstration of the use of hemp as an environmentally friendly insulation material. The 
following quote demonstrates how they intend to be an example for society: 

Best-case scenario: we get our act together, and we develop this café, [build it in a green 
way,] and the garden, and the field into something that is really a great demonstration. 
Customers would come and stay here, and pay for some teaching. […] It means that this 
place would become, over the years, a perfect example of the greenest way of living in sort 
of nearly mainstream culture. (Chickenshack, male member, 40s: 26) 

While Chickenshack, Eden and the Hobbitstee were discussed in greater detail, the other 
communities mentioned similar ambitions. With their attempts to create intellectually 
independent and alternative spaces, ecological and communal groups can be seen as part of 
social movements (Chatterton 2005; Pepper 2005; Schehr 1997), and thus displaying 
project identities (see section 1.7). They find ways to perpetuate their existence in providing 
an alternative way of living on the immediate fringe of mainstream society.  
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Becoming more mainstream 
Over the years, the different lifestyles practised in communal and ecological communities 
have become more accepted and appreciated. Thus, their liminal status, which was acquired 
through deviant ideologies, decreased. A large group of people identify with originally 
counter-cultural values and practices, such as authenticity, activism, (global) ecology, 
women’s rights, and self-actualisation (Ray & Anderson 2000). Such societal changes have 
contributed to a convergence of lifestyles of community members and society, as is argued 
in Meijering et al. (forthcoming). A respondent to this study pointed out: 

They have courses in which you can participate, I think quite a lot of people go there. 
Nowadays, people are more environmental in general. (The Hobbitstee, female local 
resident, 40s: 6)  

Besides a more tolerant, diverse society, which is open to ecological and communal ideas, 
the communities have also become more accepted through a certain degree of conformity 
by the community members. The main process of adaptation that was recognised by 
community members was that of individualisation: 

Especially in the [70s and] 80s, people had much more in common. We were closer to each 
other. Now it’s sort of [similar to the broader] society. […] I think it’s because we work 
more. […] At that time, we still had the big Kindergarten, there were more people working 
there, and [also on the buildings], so [people did] more together at this place. [They] had 
more energy for doing crazy things: big parties and stuff you know. [N]owadays people use 
most of their energy for their own things: work, family, whatever. […] You can see the 
same preferences in the society. People are getting more and more individualistic. (Toustrup 
Mark, male member, 50s: 23&45) 

From progressive ruralists, ecological and communal groups increasingly gain traits of 
aspirational ruralists, represented by middle-class newcomers (see also section 1.6). For 
example, a respondent from Toustrup Mark saw the privatisation of the apartments as 
inevitable. With such a change, the community conforms to the capitalist, materialist values 
it rejected in its early years:  

I think the next big discussion will be about privatising the apartments. [Now,] we use a lot 
of energy discussing things like, why don’t you paint your windows? Why can’t I get a new 
washing machine? We could stop that discussion [through making] it your own, and use all 
the energy for doing up the common places. In that way I think it is a good idea. [However, 
it would also mean] that capitalistic thinking [has made its way to] Toustrup Mark. But it 
will come. […] The whole world around us is moving this way and it’s hard to keep that out. 
I think Toustrup Mark’s power is that it has followed [trends in society], and not stayed like 
it was in the 70s. It’s normalised, which is why it’s living and strong today. (Toustrup Mark, 
male member, 30s: 19&20) 

Although this respondent valued Toustrup Mark’s capacity to retain its identity in society 
through changing with it, he recognised that longer-term members in particular preferred to 
continue perceiving and maintaining Toustrup Mark as the different, and deviant place it 
once was. A similar trend was observed in Eden and the Hobbitstee, where a general 
division between the ‘old’ and ‘young’ generations could be observed. The older generation 
has experienced the community as a more collective place, and wants to maintain this, 
whereas the younger generation wants to live a family life in a communal setting, which is 
more similar to mainstream norms and values. Originally, the communities resembled 
heterotopias, through their inversion of societal norms such as individualism (see also 
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section 1.5.2). Such an inversion was not feasible on the long term, and the communities 
adopted more mainstream norms to secure the continuity of the communities. 
 
The current position of ecological and communal groups in society is represented in Figure 
5.12, which shows that the community members maintain relations with people both inside 
and outside the community. The level of interaction within the community is relatively 
high, with the exception of free riders, who are socially excluded. At the same time, the 
relations of the members outside the community are also quite intensive, which is related to 
the integration into the mainstream. 
 
Figure 5.12: The relations of members of ecological and communal groups both inside and 
outside their communities 

  

5.6 Conclusions and discussion 
From the cases discussed in this chapter, it can be concluded that the main focus of 
ecological and communal communities is on sustaining the environment through living 
simple, communal lives in rural surroundings. All studied communities were located in 
rural or remote areas, which were used to practise organic ways of living, for instance 
through generating solar energy, raising animals and growing food, which confirmed the 
results from the survey conducted at the start of this research. A focus on both communal 
living and family life was also found in the cases. Maintaining a balance between the two 
proved to be a challenge in most communities, and can be related to varying expectations of 
and commitment to communal living. None of the case communities were completely 
isolated, and as other ecological and communal groups, they sustained social relations with 
family and friends outside the communities. In addition, all communities were involved in 
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society through the organisation of courses, for example in vegetarian cooking or organic 
gardening. They are guided by the desire to contribute to a ‘better world’ by functioning as 
examples for mainstream society. 
Not all members were equally concerned with the goals of their community, and all case 
communities were familiar with social loafing or free rider behaviour. Such behaviour can 
be a threat to the continuity of a community. The influx of free riders was stemmed to some 
extent, as new members had to decline personal ownership of land, which served as a self-
selective mechanism. Usually, when free rider behaviour occurred, it was effectively dealt 
with through social exclusion. This made free riders reconsider the suitability of the 
community as a place to live. Although this process was demanding for the committed 
community members, it mostly resulted in maintenance or re-establishment of a balanced 
membership composition. 
Within the communities, open discussions about their binding ideologies were not shunned. 
However, the strength of the communities in this chapter in securing their continuity is their 
determination to maintain essential features of the communal identity. An example of such 
a feature is the common ownership of land, which proved to enhance the continuity of the 
communities. While maintaining such basic ideals, the ways and extent to which these were 
practised were flexible and subject to change, and influenced by trends in mainstream 
society. For instance, all communities were confronted with increasing individualisation. 
Communal activities such as parties and work days became less important over time, and 
were replaced with activities for individual families. Such developments were not always 
approved, but perceived as inevitable, and a sign of practical flexibility. Which elements 
are essential in a community’s identity, and which ones can be changed should always be 
carefully considered. Furthermore, this can change over time, with shifts in membership 
and outside influences. 
 
Interestingly, an important factor which contributes to the continuity of ecological and 
communal groups is the fact that they have increasingly become part of the mainstream 
society they originally rejected. From functioning like heterotopias, in which mainstream 
norms are inverted, they developed into more ‘mainstream’ places. Counter-cultural values 
such as protecting the environment, authenticity, communal living, and personal growth 
have become accepted. This is related to the tolerance towards different lifestyles, which 
can also be attributed to the rise of postmodernism (see section 1.4). Ecological and 
communal groups have secured their positions in society. They influence mainstream 
society and are simultaneously shaped by it. Paradoxically, the success of ecological and 
communal groups, which stems from their ability to exist in close relation with the 
mainstream, can be a source of conflict and decline as well. As the communities are 
increasingly valued in the mainstream, more people are interested in joining, and more free 
riders will also gain admission. Free rider behaviour disturbs the balance of membership in 
a community, and can be a threat to its continuity. Thus, ecological and communal groups 
may become victims of their own success.  
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6 PRACTICAL COMMUNITIES: 
CONVENIENT PLACES 

6.1 Introduction  
Practical communities arose as the fourth type of community in this study on rural 
communities. This chapter discusses the research question: Which underlying mechanisms 
can help explain the life courses of practical communities in Northwest Europe? As in 
chapters 4 and 5, the focus is on how the communities realise their continuity. The main 
goal of practical communities is utilitarian, as the members share facilities such as 
childcare, common house and kitchen. A common ideology, which is the most important 
binding factor in religious, ecological, and communal communities, is usually of minor 
importance. The ideology of practical communities can be formulated in terms of providing 
convenient places for nuclear families with children. They are often located in suburban 
areas, where (upper) middle-class families live together as a community, in their own 
houses or apartments. Practical communities resemble the other types of community in 
their predominantly anti-urbanist ideas. Because of their physical proximity and limited 
ideological difference, the members continue to participate in mainstream society. 
 
As case communities, Whiteway Colony in Gloucestershire, United Kingdom, and 
Trudeslund in Birkerød, Denmark were chosen (for their locations, see Figure 3.1). 
Whiteway is an old community, and was founded in 1898. In September 2005, in-depth 
interviews were held with 26 of its 110 members. Trudeslund is an average practical 
community, and was established in 1981. It is one of the first cohousing communities, and 
served as an example for many others. Twenty of its 59 members, and five residents of 
Birkerød, were interviewed in October 2005. As in chapter 4, the communities are 
discussed in turn in each section, after which differences and similarities are pointed out. In 
section 6.2, the communities are introduced, followed by considerations on communal 
identity in 6.3, community structure in 6.4, and relations with mainstream society in 6.5. 
The chapter ends with conclusions and discussion in section 6.6. 

6.2 Whiteway and Trudeslund 
Whiteway Colony 
Whiteway Colony is located in a rural area near Stroud in Gloucestershire, and covers an 
area of 16.6 hectares. Currently, around 110 adults live in the 68 houses of the community, 
the layout of which is can be found in Figure 6.1, which also provides a schematic 
representation of the spatial division of the community’s land in private plots. Whiteway 
was established in 1898 as an anarchistic community, based on the ideals of Leo Tolstoy. 
Tolstoy was a fervent anarchist, and associated with like-minded thinkers such as Peter 
Kropotkin, Michael Bakunin, Pierre-Joseph Proudhon and Elisée Réclus (see section 1.4). 
Tolstoy opposed authority, especially by the state, and was inspired by rural peasant 
communities who seemed to live together in a co-operative structure without any formal 
leadership. He was a pacifist, vegetarian, and against formal marriage. 
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Figure 6.1: Layout of Whiteway Colony 

   
Whiteway’s early members deliberately moved away from the industrial cities, and went 
back-to-the-land, which was popular amongst anarchists in the late 19th century (Blunt & 
Wills 2000). In addition to Tolstoy, an important inspiration for moving back-to-the-land 
was Thoreau’s book Walden (1854), which described simple living in the countryside. 
Whiteway’s early members worked together on the land, and intended to be completely 
self-sufficient. The members attempted to manage without money, and they engaged in 
barter instead. Whiteway’s goal was to give people access to land, and oppose the 
prevailing system of a few landowners who owned most of the land. Private ownership of 
land was declined, and after buying the land, the official deeds were burned. Thus, 
Whiteway has no formal owner, and the land is not registered. The first members lived 
together in Whiteway House, the only building which stood on the land when it was bought 
(Shaw 1935) (see Figure 6.2).  
 
Whiteway is a contemporary of Eden in Germany, and resembles the latter with respect to 
its move back-to-the-land, rejection of land ownership, and vegetarianism (see sections 5.2 
and 5.4). This illustrates the relatively general nature of the trend to challenge the 
circumstances in industrial cities, and to establish a more equal and social way of living 
outside urban areas in the late 19th century. Although more, similar communities were 
established, most of these disintegrated soon after their foundation. Whiteway and Eden 
managed to persist through adapting their ideals and ways of life over time. For Whiteway, 
this process is discussed in the next section. 
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Figure 6.2: Whiteway House 

 
Source: Thacker (1993) 
  
Trudeslund 
Trudeslund is located in Birkerød, a suburb of Copenhagen. It was built in 1981, and had 
59 adult members in October 2005. Cohousing developed in Denmark in the early 1970s, 
and was based on the desire to combine family and community life (see section 1.4). In the 
case of Trudeslund, a small group of people decided to commit to a more satisfactory way 
of living together than a regular suburban neighbourhood. They were looking for a socially 
mixed environment with strong interaction among neighbours, which would provide safe 
surroundings for children. Basically, the goal was to establish a community which would 
function as an extended family. Through designing and building the community together, a 
close group developed. Thirty-three houses were built around a central common house (see 
Figures 6.3 and 6.4).  
 
Figure 6.3: Trudeslund's common house 
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Figure 6.4: Layout of Trudeslund 

 
Source: McCamant et al. (1994) 
  
As houses were very expensive in the early 1980s due to high interest rates, only relatively 
wealthy people could afford to join. The original idea of creating a community with a 
mixed social profile turned out to be unrealistic, and community members have upper 
middle-class backgrounds, and well-paid, secure jobs, often in the public sector. 
Trudeslund’s communal structure was realised through meeting places such as the common 
house, laundry, and parking lot, and social activities such as daily dinners and parties. An 



Practical communities: convenient places 

 99

important part of the communal social structure is formed by the working groups which are 
responsible for maintaining a specific part of, or activity in, the community, such as the 
kitchen, the outdoor spaces, children’s activities, and parties. All members have to be part 
of one working group. 

6.3 Convenient communities 
The topic of this section is how a common identity is created and maintained in Whiteway 
and Trudeslund. The binding ideology is discussed, followed by communal practices, and 
their meaning for a communal identity. 
  
Practising communal life in Whiteway Colony 
In the introduction to Whiteway, the founding ideology was described as anarchistic. In the 
context of the main characteristics of simple living and land use and occupation, the initial 
values of (1) freedom of action and (2) goodwill towards everybody, were important (Shaw 
1935). The first was maintained through a deliberate lack of rules. Free union, freedom of 
dress, freedom of religion and political freedom were practised. The second ideal implied 
that literally everybody was welcomed in the community. Committed members went so far 
in sharing their scarce possessions that they nearly starved during the first years. 
Furthermore, complete freedom turned out to result in laziness and selfishness. Therefore, 
in 1902, the structure of the community was changed from communist to individualist. 
Whiteway House was abandoned, and the members were granted use and occupation of a 
plot of the collectively owned land, on which they could build their privately owned 
houses. Communal dinners were terminated, as well as working together on the common 
land. All members became responsible for their own existence, either through (outside) jobs 
or cultivating the land (Shaw 1935). Commitment to pacifism, shared land ownership, free 
union, and rejection of institutionalised religion and restrictive rules, remained, thus 
retaining some of the original ideals. Through common activities, such as concerts, folk 
dancing, lectures, sports days, Christmas parties, and picnics, a sense of community was 
maintained. Most activities took place at the Colony Hall, which was built in 1924, or the 
sports field. From 1969, the swimming pool also became an important place for social 
gatherings (Thacker 1993). These were the most important meeting places of the Colony 
(see also Figure 6.1).  
 
The current members felt that adherence to the original ideals had declined over the years, 
in particular after the Second World War. While most of the original anarchistic ideals of 
Whiteway diminished, the shared use and occupation of the land remained the key aspects 
of the collective identity as shown by the following comment: 

The big thing that holds us all together is the fact that no one owns the land, we hold the 
land in common and are all trustees of it. (Whiteway, female member, 80s: 15) 

The land situation, and its influences on the daily lives of the members, and the continuity 
of the community, will be further elaborated in the next section. 
Apart from the common responsibility for the land, few common values remain. With the 
decline in ideals, the communal activities declined as well, and social life in Whiteway 
became less prominent. Binding activities are the monthly meetings, maintenance work on 
the communal roads and the swimming pool, the yearly fete, and parties. In addition, some 
families have been living at Whiteway for several generations, and their shared history 
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provides a strong sense of togetherness. Whiteway functions as a small village with a 
relatively intensive social interaction, which is enhanced by the common ownership of the 
land.  
 
Based on the changes in ideology which have taken place over the years, Whiteway would 
probably not have been classified as a practical community when it was founded in 1898. 
Its original ideals resemble those of ecological communities, especially its attempts at self-
sufficiency and its politically leftist convictions. Through changes in the community, which 
have enabled it to survive, the current situation diverges widely from its roots. The case of 
Whiteway demonstrates that intentional communities can develop from one type of 
community into another, a point argued in chapter 3.  
  
Practising communal life in Trudeslund 
Building Trudeslund originated from the wish for communal living and sharing with a 
diverse group of people. The community was supposed to function as an extended family. 
As a result, in the first years, the daily lives of the ‘Trudes’, as the members call 
themselves, were strongly intertwined. For example, the children were collectively looked 
after, as this would enhance the sense of being part of one large family: 

In the beginning, everybody who was living here had to go and get the children from school 
at one o’clock [once a week.] Whether you had children or not, you had to collect the 
children from school, and then you had to take care of them until the parents came home. 
(Trudeslund, male member, 60s: 4) 

All adults had to participate in the childcare, which was strictly scheduled. In addition, 
every adult had to look after the children for one week during summer. Besides being an 
important part of the realisation of the founding ideals of communal living, the childcare 
arrangements were also a practical arrangement for the working parents. However, soon the 
arrangements proved to be too demanding, and people wanted to spend more time with 
their individual families. The original ideological values of sharing, and being part of an 
extended family, lost their currency, and Trudeslund rather became an enriched 
neighbourhood. At the time of the study, most respondents indicated that they did not share 
a unifying ideology in terms of common norms and values, but rather experienced a 
collective identity based on communal practices, such as dinners, working groups, ski trips 
and parties:  

The practical things are very important to bind people together. […] Many social relations 
are created when you do things together. […] You will find common interest, common 
ground, and you are able to see things [through] other people’s eyes. [Through the common 
practices,] our common identity is established. (Trudeslund, male member, 30s: 28) 

The communal dinner, which is held daily in the common house, is perceived as the most 
important binding practice. Every day, a team of two adults and one child do the shopping, 
cooking and cleaning, which means that everybody is responsible for dinner once a month. 
Participation is voluntary, and members have to sign up for dinner in advance, so that the 
cooking team knows how many people to expect. The system has been successful from the 
start of the community.  
 
By comparison, both Whiteway and Trudeslund were held together by a stronger ideology 
when they were established than at the time of the study. Whiteway had its anarchistic 
values, associated with freedom, and Trudeslund functioned as an extended family. Over 
time, these values turned out to be unattainable, when they no longer matched the wishes of 
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the members. In both communities, a sense of good neighbourliness became prominent. A 
common identity was maintained through common practices, such as work days, meetings, 
and parties. The common ownership of the land in Whiteway and the communal dinners in 
Trudeslund are important binding factors. The communities can be characterised 
respectively as a village and a neighbourhood with relatively strong relations among the 
members. 

6.4 Community structures 
This section on the structures of practical communities concerns the internal division 
between public and private space, as this played a role in the continuity of the communities. 
Public and private space are often constructed as opposites. Public space can be 
characterised as space (1) to which everybody has free and equal access, and (2) where 
people can express and exchange their (political) opinions freely (Iveson 2003; Light & 
Smith 1998). Compared with public space, a key characteristic of private space is that their 
members have the power to keep ‘outsiders’ out (Hénaff & Strong 2001). Private space 
provides a home, where people can feel secure, comfortable and safe (although there are 
notable exceptions, for example in the case of domestic violence). Processes of exclusion in 
public spaces have been increasingly recognised, and the notion of ‘pure’ public space has 
become contested (Atkinson 2003; Carr et al. 1992; Cybriwsky 1999; Defilippis 1997; Lees 
1994; Sibley 2005). Intentional communities can be observed in this light, as they function 
as public spaces in terms of access and participation of their members, while outsiders can 
be excluded. Here, the focus is on the way in which public and private space are 
constructed in Whiteway and Trudeslund according to the above definition. The focus is on 
accessibility, the functioning of the decision-making process, and commitment of the 
members to the community, as these three aspects influenced the continuity of the 
communities. 
  
Organisational structure of Whiteway Colony 
The land of Whiteway originally functioned as public space in terms of accessibility, since 
it was equally shared and accessible to everybody. The community’s decision-making 
process is organised through the monthly meeting, which is the official governing 
institution in which all members can participate. Most issues that come up in the meetings 
concern the land ownership structure. The central element of the ownership structure is that 
the houses are privately owned, while the Colony owns the land. When somebody buys a 
house in Whiteway, the Colony allots the use and occupation of the corresponding plot of 
land to the buyer (see the division of the plots in Figure 6.1). During the residency of 
members, the land effectively belongs to them. When members leave the Colony, and put 
their house up for sale, the land on which it stands is returned to the Colony. Then, it is - 
public - Colony land, and potential changes in boundaries between the plots are discussed 
in and allocated by the meeting, before the use and occupation of the land is granted to the 
buyer of the house.  
When members want to change something in the use of their plot, for instance by building a 
garage, they have to apply for permission at a Colony meeting. After a decision has been 
made, the Colony communicates its advice to the municipality, which usually adopts it. 
Some of Whiteway’s members refuse to apply for planning permission, as they claim this is 
against the original anarchistic ideals of the community. Although the anarchistic heritage 
of the Colony has long slipped into oblivion, it is selectively used by some members to 
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their own advantage. The above shows that the division between public and private space is 
complex in Whiteway, as the status of a plot of land changes over time. In general, the plots 
on which the houses stand function as private spaces, and Whiteway’s public space consists 
of the roads, the Colony Hall, sports field and swimming pool (see Figure 6.1). Members 
view the balance between public and private space as comfortable, which strengthens the 
continuity of the community. 
 
In the context of the decision-making process, the Colony has a community board, which 
organises and chairs the meetings, but has no decision-making power. As all members own 
the land together, they collectively decide on what should happen to it. Decisions are made 
through a majority vote of more than 50 percent of the votes. From the foundation of the 
Colony, the meetings were perceived as the ideal channel for members to express their 
opinions freely. As a result, the debates during meetings have always been confrontational, 
and emotional: 

The conflicts reach a height at the Colony Meetings, where people shout at each other, and 
have huge arguments. This is part of the Whiteway tradition. (Whiteway, male member, 50s: 
19) 

In recent years, the conflictive nature of the meetings has diminished somewhat, when 
some people indicated that they felt intimidated. However, some members still felt very 
uncomfortable and declined further participation. Usually, only about a third of the houses 
are represented at meetings, and thus, not the whole Colony is effectively involved in the 
decision-making process. When there is a quorum of at least nine members present at the 
meeting, decisions can be taken. Part of the principle of freedom is still maintained as 
members cannot be obliged to attend the meetings, or to be otherwise involved in the 
Colony.  
 
In Whiteway, a major proportion of the members who are hardly involved in the 
community are the relatively large elderly population. They can continue to live 
independently in the community, because of the strong social network, as well as family 
ties, in the community. Although many respondents indicated they respected the elderly, 
who had often been closely involved in the community, they also considered the ageing 
population to be restricting the development of the community. They would welcome 
young families in Whiteway, with new ideas and energy to develop the community. 
However, it is difficult for young families to enter the community. As the land is not 
registered, no mortgages can be taken out on Colony houses. Therefore, new members have 
to pay for their house in cash, or obtain money through a relatively expensive bank loan. As 
a result of these financial barriers, most new members are pensioners, who have built up 
capital through previously owned houses. A possibility to rejuvenate the community would 
be for (grand)children to move in upon inheriting their (grand)parents’ property. 
In such a population structure, the common responsibility for the land is maintained for 
practical reasons. It is in the interest of Whiteway’s residents to make sure that the common 
land ownership continues. Because the land is collectively owned, it is in a low tax 
category. Thus, after having secured a house, it is relatively cheap to live in Whiteway. 
Privatisation of the land would diminish the initial barriers to buy property, as mortgages 
would then be given out, but it would make living there much more expensive. Whiteway’s 
current members are most likely to serve their own interest, and maintain the collective land 
structure. 
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Organisational structure of Trudeslund 
Between 1978 and 1981, before Trudeslund was built, the group of founding members 
extensively discussed how they envisioned the spatial structure of the community. 
Originally, the piece of land was an orchard, and they chose to preserve some of the trees. 
Trees still cover about one-third of Trudeslund. The common house has a central place in 
the community, with two streets diverging from it, on which the houses stand. Cars have to 
be parked on the communal parking lot at the entrance to the community (see Figure 6.4).  
In the way the houses are used, Trudeslund bears resemblance to ‘regular’ city 
neighbourhoods, for example in the Netherlands. Trudeslund’s houses are built close to 
each other, which was done to enhance interaction between the members. In general, the 
parts of the houses that are facing the streets are used as public spaces, and the back parts 
and/or first floors as more private space. All houses also have a small, private, garden at the 
back. When people are on the small patios in front of the houses (see Figure 6.5), or in the 
front parts of the houses, it implies that they feel ‘sociable’, and are willing to interact with 
their neighbours. The facades have large windows, and home occupants are visible from the 
streets. A respondent commented:  

We never draw the curtains [close in the front room]. We see it more or less as a public 
place […]. But our living room is a more private room for us and I think that is why we tend 
to use the curtains there a lot. (Trudeslund, female member, 30s: 8) 

Figure 6.5: A house in Trudeslund, with a patio in front 

   
At the time of the interviews, a conflict about the houses was brewing. The Trudeslund 
houses are relatively small, and although the living spaces of the houses are efficiently 
designed, they have relatively few bedrooms. Therefore, some families were planning to 
expand their houses. This is attributable to the fact that some ‘Trudes’ have more children, 
as well as the need of some ‘Trudes’ for more luxury. The needs of individual families for 
more space, and privacy within the context of the household, clashed with both the original 
appearance of Trudeslund and the sense of privacy of the neighbours: 

It seems that some people are thinking a lot about the aesthetics. What will Trudeslund look 
if everyone can just build? I mean, you’re not allowed to build it the way you want it 
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yourself, you have to do it with the same material, and [the community has] rules for that. 
But people are afraid, cause the streets are so narrow, and everything is so close to each 
other, and they are afraid that it will be too crowded and too built up. […] And then on the 
other hand you have the people who say: how can these issues go before people’s needs? 
(Trudeslund, female member, 30s: 23) 

The building extensions were perceived to threaten the original, carefully planned layout of 
the community. One outcome would be that it became too crowded, as the houses are 
already close to each other. This would limit the private space of the individual members in 
general. Which and whose needs prevail form the core in debates about the use of 
Trudeslund’s space, and the implications for daily life.  
 
As in Whiteway, such issues are discussed and solved in the communal meeting, which is 
the official institution through which decisions are made. The meeting is held monthly, and 
decisions are taken by majority vote. In the early 1980s, the meetings used to be very 
confrontational and disruptive. The original members, or ‘old Trudes’, as they are referred 
to in the community, were very closely involved in building up the community together, 
and had to reach difficult decisions and compromises. This liminal phase of construction 
has resulted in both good friendships and deep conflicts. After their initial enthusiasm and 
commitment, many ‘old Trudes’, who still constitute about one-third of the community’s 
members, gradually withdraw to the fringes of the community, both in terms of the 
discussions that take place and in the increasing time they spend outside the community:  

Many people who have lived here from the beginning are now in their fifties, have good 
jobs and a good income, so many of them have bought a summer-house. That means the 
dining room is almost empty during the summer weekends. I think it’s a sad thing that there 
are not many people at home. (Trudeslund, female member, 40s: 21) 

Having a summer-house is not uncommon in Denmark, and people can use it to get away 
from their daily routines. Some of Trudeslund’s members use their summer-houses in this 
way, as they feel constricted by the community and its common activities: 

Some people describe summer as an important time to get out, to get away from Trudeslund. 
An opportunity not to be public, not to share the laundry room, not to have to make 
conversation at dinner. People find a way of introducing [breaks]. (Trudeslund, male 
member, 40s: 17) 

Members temporarily ‘escape’ the community, in order to recharge. Their stay at a 
summer-house during weekends and summer holidays can be seen as a liminal phase 
between the community and society. 
 
The importance of the contributions of the ‘old Trudes’ was recognised and highly valued 
by the other members, and many accept that the older members have become less involved. 
The development of Trudeslund is left to enthusiastic ‘new Trudes’, people who moved in 
after the community was built. The joining of new members is an important aspect of 
Trudeslund’s continuity, because most new members are families with young children, and 
provide the community with new energy and ideas. Trudeslund’s houses are sold on the 
housing market, and there is no selection procedure for new members. New members buy 
their house, plus 1/33 part of the common house. As the houses are relatively expensive for 
their size, and people have to invest in the common house, new members are usually very 
conscious of and committed to the community’s goals. 
When compared with the early 1980s, the general level of community involvement seems 
to have diminished, as members give priority to their individual family lives over investing 
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energy in communal activities. Obligations which the members have to fulfil are to cook 
once a month, to clean the common house about once a month, and to participate in a 
working group. There are no formal ways to enforce this, but social pressure usually proves 
effective. However, a depersonalisation in the approach of the tasks could be observed, as 
increasingly, members objected to cleaning the common house. Although other members 
argued that it was an almost symbolic part of the community structure, it was decided that 
members can pay teenagers who live in Trudeslund to do their cleaning. Thus, it became 
legitimate to refrain from a certain involvement in the community. The same could be 
extended to apply to the working groups and cooking as well. Should this happen, the 
community would lose its distinguishing characteristics and identity. At the time of the 
study, however, it seemed that most members were still proud of Trudeslund, and 
committed to maintaining it. 
 
After the individualisation of the land plots in Whiteway, the balance between public and 
private space was gradually established. It is in the interest of Whiteway’s members to keep 
the structure as it is, because of the land taxation. In Trudeslund, there was an actual debate 
about the value of privacy, a difficult topic in a cohousing community, where an important 
focus is on sharing space. Several trends point to a decreasing interest in maintaining the 
community, which could threaten the continuity of the community. In due course, 
Trudeslund may become like the ‘regular’ neighbourhood it already resembles. 
 

6.5 Accepted and accessible places 
This section discusses the changing positions of Whiteway and Trudeslund in society, 
which occurred through changes in both communities and those in wider society. 
  
Whiteway’s position in society 
Upon its foundation, Whiteway was regarded with suspicion. One of the most persistent 
rumours about Whiteway was that it was a nudist colony. Although not true, it may have 
fuelled the negative ideas about the Colony as a group of naked, wild, and backward 
people. In addition, people associated Whiteway with free love, indecent clothing, 
communism, and paganism as the community never had a church. These practices were 
seen as deviant. People’s judgements were largely based on myths and prejudice, rather 
than face-to-face interaction. This was reinforced by the community’s physical and 
psychological isolation: 

For a long time, we weren’t included on maps. You didn’t get to Whiteway. (Whiteway, 
female member, 60s: 51) 

Through such marginalisation, the possibility for outsiders to become familiar with 
Whiteway was limited. As a result, some of the prejudices persisted: 

It has this reputation for nude bathing, sandals, and free love, which was how people saw it 
till quite recently, and probably even nowadays. (Whiteway, female member, 60s: 34) 

Whiteway’s members gradually became more integrated in mainstream society. With the 
individualisation of the community structure in 1902, people became responsible for their 
own income and therefore more oriented toward the surroundings in terms of work. From 
the 1960s onwards, the increasing mobility through the use of cars facilitated both 
professional and social contacts outside the community. Simultaneously, with the decline in 
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the original ideal of anarchism, and the collective structure in which everything was shared, 
the community became more similar to mainstream society, and gained a better reputation. 
As a combined result of these developments, Whiteway is mostly regarded as a regular 
village nowadays: 

I think [people see it] as a pretty normal village really. I don’t think it’s got this stigma now. 
(Whiteway, female member, 60s: 28) 

Although it is now largely embedded in the area, the members cherish the image of 
Whiteway as a place which is somewhat different, which strengthens the communal 
identity. A sense of being different is maintained through the appearance of Whiteway’s 
houses, which is different from the typical local Cotswold cottages, built from Cotswold 
limestone. Most original Whiteway houses were wooden shacks, built by the members 
themselves. Over time, these were rebuilt into more permanent houses, but many of the 
current houses stand on the foundations of the original shacks, and are also made of wood 
(see Figure 6.6). Through their different houses, Whiteway’s members cherish some of the 
Colony’s former deviant character, which is a securing factor in the continuity of the 
community. 
 
Figure 6.6: A typical wooden house in Whiteway 

    
Whiteway’s members also attempted to strengthen the continuity of the Colony through 
stressing similarities they shared with their surroundings. They experienced a sense of 
congeniality and found resonance with Stroud, a neighbouring town. Originally an 
industrial cloth town, Stroud has become an ‘alternative’ place, left-wing, anti-war, and 
green, with many alternative therapists and artists. These are orientations with which 
Whiteway’s members also associate themselves. Although there were no concrete activities 
linking the two places, the congeniality strengthened the rooting of Whiteway in the local 
area. Its value and heritage were recognised, which reinforced the stability of Whiteway’s 
future. 
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Trudeslund’s position in society 
When the residents of Birkerød became aware of the fact that a cohousing community was 
going to be built in their community, they were very sceptical for two reasons. First, they 
wanted to preserve the wood on Trudeslund’s land. Second, they were afraid that the 
community members would be communist long-haired, hash-smoking hippies, who would 
not fit into the middle-class community of Birkerød: 

This was a very beautiful abandoned fruit tree plantation, completely overgrown, and the 
children from the neighbourhood played here, and then we bought the whole thing, and tore 
down the trees. [Furthermore,] they thought this was going to be a new Christiania. 
(Trudeslund, male member, 60s: 24) 

The reference to Christiania by the respondent described the fear among locals that the 
community would be like the squatter free-state in Copenhagen (see also section 5.2). At 
first, Trudeslund’s members were not too much involved in the neighbourhood. When they 
saw that people mistrusted them, they began to open up to the neighbours and, for instance, 
invited them to the community’s annual anniversary party. An important integrating 
mechanism was the local school, through which both children and parents got to know each 
other. Through becoming more familiar with Trudeslund, the local people found that the 
‘Trudes’ were not much different from themselves. 
In addition, the concept of cohousing has become more known and accepted in Danish 
society in general. Whereas it was seen as ‘weird’ in the 1980s, it is now a common way of 
living in Denmark: 

It has become more established in Denmark, what a [cohousing] community looks like. It 
has become more firmly rooted. […] Now it’s like: wow, you’re living in a community! 
Whereas in the 80s, it was more like: why are you doing that? (Trudeslund, male member, 
30s: 15) 

Cohousing communities are no longer seen as hippy communes, but rather as a middle-
class phenomenon. Trudeslund’s members generally have a high status in society, and the 
community is valued for that:  

[Trudeslund] is well known in Birkerød. It has a reputation for being a place with strong 
people with power and enthusiasm. (Trudeslund, male member, 30s: 20) 

As a respected place in the mainstream, Trudeslund’s existence is not likely to be contested 
by outsiders. To secure its continuity, it needs to continue (re)defining its distinguishing 
features. Otherwise, it may become indistinguishable from society and assimilate with it. 
 
Whiteway and Trudeslund both developed from outside and moved towards the inside of 
mainstream society. Initially, they were viewed with scepticism and prejudice. In 
Whiteway’s case, such views proved to be relatively persistent. The weakening of 
Whiteway’s original ideals was an important factor in its integration. At the same time, the 
members are proud to nurture Whiteway’s image as a slightly deviant place. Trudeslund 
became increasingly accepted, with the recognition of cohousing as a regular way of living. 
Furthermore, most community members have a high social status, which ensures respect in 
the predominantly middle-class town of Birkerød. From deviant places, both communities 
have become accessible and accepted as alternative manifestations of living on the fringe of 
mainstream society as depicted in Figure 6.7. Although some members are somewhat ‘on 
the side’, as was described in section 6.4, the communities are held together by a shared 
sense of community, which is symbolised by the border around the community.  
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Figure 6.7: The position of practical communities in society 

  

6.6 Conclusions and discussion 
The main goal of practical communities is to function as convenient places for their 
members. Through communal practices, the daily lives of the community members are 
facilitated. The absence of a deeper underlying ideology is characteristic of practical 
communities. In the earlier years, the communities often had stronger ideals, focusing on 
sharing resources and living spaces. These ideals became more practical over time, and the 
members are good neighbours to each other. As the ideology is not so strong and contested, 
practical communities do not experience the ideological conflicts that occur in other types 
of communities. Based on both case communities, it can be concluded that utility is the 
main factor underlying the continuity of practical communities. As long as people value the 
advantages of communal living over the drawbacks, they remain committed to contributing 
to its continuity. 
Whiteway Colony was established as an anarchistic, Tolstoyan community. Its founding 
members lived and championed the principles of Tolstoy in the early years. The Colony 
survived because it soon abandoned many of its original ideals, and established a more 
pragmatic basis (Blunt & Wills 2000). It developed into a village with a close social 
structure. When considering the typology, it is likely that Whiteway changed from an 
ecological community at the time of its foundation, into a practical community at the time 
of the study. These changes were necessary to secure its survival. Common ownership of 
the land is the main remnant of the original ideas, and identified by the members as the 
main factor in the common identity. Central issues, often concerning the use of the land, are 
democratically decided on in the meetings. However, the meetings function not in an ideal 
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way, as they are characterised by many arguments, and only about a third of the Colonists 
attend them. Besides the common practices, Whiteway is not unlike mainstream society. 
Outsiders mostly perceive the community as a normal village, although some rumours, for 
instance about nudism, persist. This may serve as a justification for portraying the Colony 
members as wild and unsophisticated, or may be due to envy, for example about the large, 
cheap plots of land. 
As in Whiteway, Trudeslund’s communal structure was stronger when it was founded than 
it is nowadays. A sense of community is maintained through common practices such as the 
communal dinners. As is common in practical communities, facilities such as the laundry 
and common house are shared. With its suburban location, and upper middle-class 
members, Trudeslund is also typical. The membership is stable, which can be related to its 
properly functioning structure, and the absence of uprooting conflicts about the 
community’s defining ideology. An arising conflict was about the perceived encroachment 
on private space, as some families were planning to expand their houses. In such conflicts, 
Trudeslund highly resembles ‘regular’ neighbourhoods. The main danger to Trudeslund is 
that it becomes too much like mainstream society, and will therefore dissolve into it.  
 
The main mechanism underlying the continuity of practical communities is that they have 
created their own niche in mainstream society, which enables their members to live 
convenient private lives in a communal setting. A communal identity is created and 
reinforced through a lifestyle which is not entirely like the mainstream. Specific common 
practices strengthen the common identity. The main challenge to the communities’ 
continuity is to maintain a viable balance between public and private space, as it is not 
possible to unify community and family lives without impinging on the privacy of 
individual members, albeit slightly. Although this is an issue applicable to all intentional 
communities, it came up as particularly relevant in practical communities. Interestingly, in 
the other types of communities, where the members often had less private space than in 
practical communities, such issues of privacy were not as salient. In the religious 
communities under study, privacy was not an issue at all, and in ecological and communal 
groups, the members seemed to be more committed to living close together, and sharing 
common space. This can be related to the fact that members of practical communities are 
more used to mainstream norms about private space, because of their strong integration into 
mainstream discourse and practices. Creating comfortable private spaces for all members is 
a stabilising factor in the communities’ life courses, and can secure the continuity of a 
practical communal setting. 
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7 CONCLUSIONS AND DISCUSSION 

7.1 Introduction 
Intentional communities turned out to be a complex and diverse phenomenon. They occur 
in different societal and spatial contexts, and their life course is influenced by both external 
and internal changes. The goal of this thesis was to unravel the phenomenon, through 
studying how intentional communities are (re)constructed. Intentional communities can be 
identified by a deliberate attempt to realise a common, alternative way of life outside 
mainstream society (Poldervaart 2001). This definition encompasses a broad scope of 
intentional communities that attempt to withdraw from mainstream society to various 
degrees. It is important to note that while intentional communities are the result of certain 
dissatisfactions with mainstream society, they are not completely detached from it. Self-
definition of intentional communities always takes place in relation to mainstream society, 
which constitutes the key topic throughout the chapter. The three research questions that 
were posed in the first chapter are answered in turn in sections 7.2-7.4. In 7.5, the relevance 
of research on Others is discussed, and the thesis concludes with implications and furnishes 
recommendations for further research. 

7.2 The development of intentional communities 
This section answers the first research question - Which processes have influenced the 
development of the phenomenon of rural intentional communities in the Western world 
from 1960 onwards? - which was discussed in section 1.4. Intentional communities in rural 
areas are situated on the literal and figurative margins of an urban-based society. They have 
a long tradition, and comprise both secular and religious communities. From the 1960s 
onwards, two trends in society have influenced the development of intentional 
communities. The first trend is the increasing acceptance of different lifestyles. This is 
reinforced through the rise in postmodern characteristics of society, the most important of 
which are fragmentation and diversification. In general, intentional communities are 
tolerated as an alternative to life in mainstream society, rather than being rejected as 
‘deviant’. The second trend is the occurrence of counterurbanisation, which is a population 
deconcentration from (sub)urban to rural areas. The development of intentional 
communities in rural areas can be seen as a specific component of the broader 
counterurbanisation process (see, for example, Mitchell 2004). The creation of rural 
intentional communities is fuelled by a sense of dissatisfaction with city life, and 
idealisation of the countryside. The urban represents mainstream society, and is constructed 
as ‘horror’: individualist, impersonal, polluted, busy, dangerous, hectic and stressed. The 
escape to the rural embodies the realisation of an alternative lifestyle opposed to 
mainstream urban life. To aid further study, the wide range of intentional communities that 
grew as a consequence of the above circumstances was structured to a large extent through 
a typology, which is the subject of the next section.  
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7.3 Four types of intentional communities 
The second central research question of this study was: Which categories of intentional 
communities can be distinguished in the Western world? As intentional communities are a 
complex and dynamic phenomenon, a structural approach was adopted to gain more insight 
into their functioning. Through clustering similar communities based on extensive survey 
data on intentional communities in the Western world, a typology was created (see chapters 
2 and 3). The typology consists of four types of communities: (1) religious, (2) ecological, 
(3) communal, and (4) practical communities. It provides a framework within which (new) 
communities can be classified. To illustrate the applicability of the typology, the various 
communities that have been identified in the Western world throughout history are 
subjected to this typology in Table 7.1. Table 7.1 gives a summary of section 1.4 (pp. 14-
17) and section 3.2 (pp. 43-47), and is explained in the following.  
 
Table 7.1: Intentional communities in history 

Phase Community Time period Place Type 

1 Sectarian & 
Christian 
communities 

Until second century 
AD 

Roman Empire Communal & 
Religious 

2 Monastic 
communities 

From first century 
onwards  

Europe, gradually 
spreading to the rest of 
the world

Religious 

3 Heretical 
communities 

12th and 13th 
centuries 

Europe Religious/ 
Communal 

4 Protestant 
communities 

16th–18th centuries Europe, North America Religious 

5 Socialist 
communities 

Early 19th century Europe, North America Communal/ 
Ecological 

6 Anarchistic 
communities 

Late 19th century  Communal/ 
Ecological 

7 (Hippy) communes 1960s and 1970s Europe, North America 
and Oceania 

Communal/ 
Ecological  

8 Cohousing 
communities & eco-
villages 

From 1990s onwards Europe, North America 
and Oceania 

Practical & 
Ecological 

Source: Based on Zablocki (1980) 
  
Members of religious communities focus on serving ‘God’, to become united with Him in 
the afterlife. A collective identity is created and strengthened through the commitment of 
the members to a common religious ideology. Religious communities are the most 
withdrawn type of community, as they are inward-oriented. Various religious communities 
have existed throughout history, as shown in Table 7.1. Ecological communities can be 
characterised by a focus on living in harmony with the environment. This stems from a 
concern about the ongoing exploitation of nature by humans. Ecological communities are 
sometimes concerned with changing mainstream society to incorporate their norms and 
values, and involved in social movements (see, for example, Pepper 1991). The features of 
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ecological communities have for instance been found in hippy communes and eco-villages 
(Table 7.1). Communal communities focus on maintaining good interpersonal relations, as 
a counter to the individualism they observe in mainstream society. These communities are 
created for the purpose of communal living. Most secular communities have characteristics 
of communal groups (see Table 7.1). Practical communities have rather individualist traits, 
as their purpose is to enable their members to live comfortable family lives in a communal 
setting. The community is subordinate to the individual members. Practical communities, 
exemplified by cohousing groups in Table 7.1, are the least withdrawn of the four types. 
Although they have distinguishing features, each of the four types can be characterised by a 
degree of internal diversity as well. As intentional communities are dynamic, they can 
develop from one type into another over time, which was illustrated with the case of 
Whiteway Colony in chapter 6. It should be noted that while the typology identified in this 
study is a simplification of reality at a certain point in time, the typology provided a useful 
framework for selecting and studying the life course of a small number of intentional 
communities. 

7.4 Intentional communities’ life courses 
To be able to answer the third research question Which underlying mechanisms can help 
explain the life courses of different types of intentional communities in Northwest Europe?, 
a multiple case study was carried out. For each type of intentional communities, a ‘typical’ 
and a long-standing case were selected. In addition, one ‘typical’ ecological community 
which had not been built yet was chosen. The identification of the ‘typical’ cases was based 
on their average scores on the defining variables for each type (see Table 3.1 on p.44). With 
regard to long-standing cases, the communities with the earliest foundation years were 
selected. From both the surveyed literature and the case study, it transpired that the 
common ideology, organisational structure, and position in society were the most important 
mechanisms explaining the communities’ life courses. These factors are discussed in turn 
for each type of community. 
  
Religious communities 
The studied religious communities were Carmel DCJ and Goloka Dhama. A common core 
element in both studied religious communities was the shared ideology. Both the nuns and 
the devotees designated their lives to serve their ‘God’ as faithfully as possible. A 
fundamental belief was that they would become united with ‘God’ in the afterlife. As places 
of transition, religious communities are liminal places. The community is seen as an 
opportunity to share spiritual experiences with like-minded people. Sharing such 
experiences is facilitated by the existence of a world-wide network of communities, which 
was the case for both Carmel DCJ and Goloka Dhama. The continuity of an individual 
community is subordinate to that of the ideology in itself.  
The organisational structure of the studied religious communities basically served to 
facilitate the spiritual transition of their members, which was realised through strict daily 
routines, and hierarchical structures. Their submission to the strict rules and practices 
perpetuates the communities’ continuity. Carmel DCJ in particular functioned as a total 
institution, where members had restricted personal space and freedom. As an integral part 
of the Catholic tradition, Carmel DCJ was embedded in mainstream culture. The monastery 
contributed to society through its apostolate and prayer life. With the secularisation of 
society, the community has become increasingly out of place. By comparison, as a Hare 
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Krishna community, Goloka Dhama is a ‘foreign’ influence in Northwest Europe. The 
devotees were aware of this, and were committed to maintaining a sense of neighbourliness 
with their surroundings, to anchor their community within the local context. To conclude, 
religious communities serve to facilitate their members’ transition to a higher plane of 
existence. As such, the life course and continuity of an individual community are not 
relevant, especially when the community is part of a wider movement. However, 
humankind’s need to become united with ‘God’ ensures a continuous demand for religious 
communities. Thus, as a phenomenon, religious communities are likely to continue to exist 
on the fringes of mainstream society. 
  
Ecological and communal communities 
The ecological and communal communities that were studied are Toustrup Mark, 
Chickenshack Housing Co-operative, Tweed Valley Eco-Village, Eden and the Hobbitstee. 
The ideals of ecological and communal groups consisted of various combinations of three 
components. The first is a concern with protecting the environment. This was realised, for 
instance, through reducing consumption, buying and producing organic products, and using 
renewable energy sources. Second, communal living is a goal in itself, as a counterbalance 
to the perceived individualist mainstream society. The members intended to create a sense 
of togetherness and belonging amongst themselves. The third component is affinity with 
the left side of the political spectrum, for example as expressed by pacifism and 
egalitarianism. Some of the politically engaged ecological and communal groups wanted to 
convey their ideals to the mainstream. When the ideals of these communities are accepted 
into the mainstream, they would become indistinct from mainstream society.  
The organisational structures of ecological and communal communities were characterised 
by equality in relationships. Decisions were often made through consensus, which gives all 
members the chance to participate in the debate on communal issues. Furthermore, the land 
of all the communities was owned by the communities as institutions. This was motivated 
by the idea to provide affordable housing, and to enable people with fewer financial means 
to live on relatively large pieces of land in rural areas. However, some members abused 
such ideals, and engaged in free rider behaviour. Through using and exploiting a 
community, free riders may undermine its continuity. The ideals of ecological and 
communal groups were relatively close to and popular in the mainstream, and attracted both 
committed members and free riders. If the communities could develop effective 
mechanisms to keep out free riders, their popularity in mainstream society would allow 
them to thrive.  
  
Practical communities 
The practical case communities were Whiteway Colony and Trudeslund. Practical 
communities were the least withdrawn from the mainstream, both physically and 
ideologically. They rejected the individualism of Western societies, which is why they 
turned to communal living. Communal living served to enable comfortable family lives, 
and was not a goal in itself. A key issue in the organisational structure of practical 
communities was the division between public and private space. When the original 
anarchistic focus turned out to be malfunctioning, Whiteway increased private space, and 
struck a balance between public and private. During the time of this research, Trudeslund’s 
members were on the verge of a conflict involving the extension of the houses of some 
members, which would threaten the public community space, as well as the sense of 
privacy of other members. Members of practical communities wanted to live communally 
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with as few constraints on their private spaces as possible. Practical communities can be 
characterised as neighbourly places, where a collective identity is maintained through 
common identification with and responsibility for the community spaces and heritage. 
Their continuity is uncertain, as they might assimilate into society because of their 
similarity to ‘regular’ neighbourhoods. 
  
Securing continuity 
The continuity of intentional communities depends on both their internal organisation, and 
their position in society. With regard to internal organisation, a distinction between 
religious and other types of communities can be made. Religious communities are 
relatively stable. Their members are strongly tied to the communities, because of their 
submission to ‘costly rituals’ (see Sosis 2000). This increases their stability and continuity. 
In most ecological, communal and practical communities, the commitment required of the 
members is not as all-encompassing as in religious communities. As a result, free riders can 
gain access to communities relatively easily, and adversely affect their functioning. This 
may explain the generally more short-lived nature of ecological, communal and practical 
communities when compared with religious communities.  
With respect to securing their continuity in relation to society, idealistic and pragmatic 
communities can be distinguished as two extremes. Idealistic communities are often 
activist, and strive to achieve social change. Through propagating their ideals, they attempt 
to realise their continued existence. More pragmatic communities do not intend to convince 
others of their ideals, but rather seek a niche in which they can exist. To achieve this, they 
are willing to make concessions in their ideology, and change to resonate more in line with 
mainstream society. Although some of the ecological and communal groups that were 
studied in the context of this thesis were striving for social change, most communities 
adopted a more pragmatic approach in their relation with the mainstream. Thus, the studied 
communities provide alternative lifestyles on the fringes of society. 

7.5 The use of research on Others 
In cultural geography, the traditional image of the white, heterosexual, able-bodied, sound-
minded, middle-class, middle-aged man has been abandoned as the norm. Minority groups 
are increasingly recognised, resulting in a number of different acknowledged life worlds 
and identities. Although the prevailing discourses of those in power still dominate those of 
Others, these dominant discourses are also contested, for example by New Age Travellers 
(Halfacree 1996), and the women of the Greenham Common Women’s Peace Camp, who 
protested against a US airbase for cruise missiles and nuclear warheads in the early 1980s 
(Cresswell 1994). Intentional communities also oppose mainstream discourses to various 
extents, contesting for instance mass consumption, individual land ownership, and 
patriarchy. Such resistance is always invoked by (the perception of) specific developments 
in society, and therefore intentional communities can never be completely separated from 
society. Rather, they suspend or invert what is ‘normal’ in the mainstream. Therefore, they 
function as liminal places and heterotopias.  
Liminality can be defined as a state of being “betwixt and between” (Shields 1990, p.48). 
The foundation of intentional communities is often characterised by markers of liminality, 
such as uncertainty, ambiguity, and conflict, and intentional communities maintain the four 
characteristics of liminality that were introduced in chapter 1: (1) location on the literal 
fringes of mainstream society, (2) contestation of capitalist economic norms, (3) inversion 



MAKING A PLACE OF THEIR OWN 

 116

of traditional sexual roles, and (4) adherence to different, not dominant, ideologies (see 
Kamau 2002). These characteristics were found to various extents in the four types of 
communities. First, ecological and communal groups are most typically located in rural 
areas, away from mainstream urban society. Chickenshack was for instance located in a 
remote area in North Wales (chapter 5). Second, dominant capitalist norms were explicitly 
rejected by some ecological and communal groups, for example in Toustrup Mark, where 
the houses were collectively owned and maintained (chapter 5). Religious communities 
renounced materialism and consumerism associated with capitalism. Third, celibacy was 
practised in Carmel DCJ and by Goloka Dhama’s priests (chapter 4). Finally, with regard to 
their ideologies, the communities stood out from the mainstream through adhering to 
various religious, communal, environmental and political ideologies. 
Heterotopias are places in which certain mainstream norms are inverted. The concept has 
been applied to various places, such as gated communities (Hook & Vrdoljak 2002), 
pilgrimage centres (St John 2005), and world heritage sites (McCoy Owens 2002). Through 
their contestation and inversion of the dominant norms, intentional communities also 
function as heterotopias. The most important features of heterotopias which are also found 
in intentional communities are (1) their changing roles in society, (2) their simultaneously 
open and closed nature, and (3) their function to create alternative spaces. First, the role of 
intentional communities in society is subject to changes. An example is the Hobbitstee in 
the Netherlands, which developed from a politically active hippy commune, attempting to 
gain commitment in society to their leftist ideals, to a more inward-oriented communal 
group in which people focus on their own personal growth (chapter 5). The second feature 
emerged from the variation in rites that individuals have to undergo before becoming a 
member of a community. In Trudeslund (chapter 6), new members simply bought a house, 
whereas in Carmel DCJ (chapter 4), new members literally went through various stages of a 
noviciate before taking their eternal vows after seven years. Third, intentional communities 
deliberately establish alternative places: they intend to be different from what is ‘normal’. 
The members of Chickenshack created an alternative housing system, in order to overcome 
financial barriers to living in a rural environment (see chapter 5). 
 
After relating intentional communities to concepts of Otherness, the discussion now turns 
to intentional communities in relation to other alternative developments in society. 
Examples are artist communities (de Bodt 2004; Jacobs & Warner 1980; Reden 1998; van 
der Dollen 1996; van Hoven & Meijering 2005), travellers/nomads (Halfacree 1996; 
MacTavish & Salamon 2001; Robertson 1994b; Sibley 1997), and transnational migrants 
(Meijering & van Hoven 2003; Willis & Yeoh 2002). Intentional communities are situated 
within the context of anti-urbanism.  
Anti-urbanism can be characterised by an interest in ecology, protecting the environment, 
and organic products (see also section 1.1). It is a trend in which ecological and communal 
communities and others such as back-to-the-landers (Jacob 1996; Jacob 1997) and people 
interested in simple living (Elgin 1981; Shi 1985) can be positioned. Through combining 
their mutual interests different anti-urbanists can strengthen their position and secure their 
places on the fringes of society. For example, ecological and communal communities could 
develop information exchanges and mutual activities involving alternative developments. 
Such contacts existed for instance between Chickenshack and the nearby Centre for 
Alternative Technology (Centre for Alternative Technology 2006). There are numerous 
other developments which provide links with ecological and communal groups, such as the 
propositions on suburban architecture by Dolores Hayden (1984), Rural Studio, an 
architectural project for the disadvantaged in rural Alabama (Oppenheimer Dean & Hursley 
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2002), and the Aprovecho Research Center in Oregon, which develops tools and other 
products that are made from recycled and/or cheap materials for developing countries 
(Vuijst 2006). The discussion on ecological and communal groups as anti-urbanists served 
as an illustration of how intentional communities can link with like-minded people in order 
to establish a broader foundation for their ideas. 
 
It can be derived from the above that intentional communities are but one example of a 
wide range of alternative movements. Alternative lifestyles can make society more 
‘colourful’ through their provision of more and different insights, which would ideally co-
exist on equal levels. When looking specifically at members of intentional communities, 
they are attached to their communities, and committed to developing and managing these. 
Such members are driven by specific ideals, which seem to tie them to a place and which 
instil in them a sense of responsibility to maintain it, and to ‘make their own places’. In 
addition, the members are often directly involved in the functioning of a community, which 
is empowering. This appears to fuel people’s commitment to a community, and to 
contribute to feelings of being at home and ‘in place’. Such a development is striking in a 
society where increasing estrangement can be observed, for example from the uniformity 
brought about by globalisation. In this context, it is worth pursuing what it is exactly that 
binds people to a place, and invokes a sense of responsibility for its future. This research on 
intentional communities provides interesting starting points to unravel the structures 
underlying such place commitment. 

7.6 Further research 
Dissolved communities 
This thesis has discussed how intentional communities secure their continuity. The life 
course approach that was chosen fitted this study, because the aim was to look at the 
development of the communities. A life course approach implies that a community is 
successful when it continues, and fails when it disintegrates. However, when a community 
dissolves, it does not completely cease to exist, but partly continues through its former 
members. Furthermore, communities that dissolve into the mainstream after their values 
have become accepted must be regarded as successful, too, as they have achieved their 
goals. Thus, the disintegration of a community can be associated with ideas such as 
reincarnation, life after death and full circle, rather than with death. It will be useful to 
observe how the ideas of communities continue after they dissolved into society, through 
studying their former members. An obstacle might be that these people are difficult to trace, 
as was experienced in this study with the establishment of the database. 
  
Geographical distribution 
This study focused on the Western world in general, and Northwest Europe in particular. 
Upon assessing the existing literature, it became clear that intentional communities in North 
America have been the most extensively studied (see, for example, Connell 2003; Oved 
1988; Pitzer 1997c; Zablocki 1980). More recently, Europe has become a focus of study as 
well, by researchers such as Poldervaart et al. (2001), Sargisson (2001), van Dam (2005), 
and van Rijssel (1999). Although Oceania has been relatively understudied, there has been 
some research, for instance by Cock (1979), Metcalf (1995), and Sargisson (2003). An 
interesting result of this study is that the highest concentration of intentional communities 
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was found in Oceania. However, this was not further explored due to lack of data. Further 
research would be useful in order to identify explanatory factors.  
This study made a first attempt at comparing rural intentional communities in Northwest 
Europe and North America. This comparison could be expanded to include the developing 
world. Although some intentional communities outside the Western world have been 
studied, such as kibbutzim (Katz 1995; Sosis 2000), and Japanese religious communities 
(Kerner 1979), further research is needed. It will provide interesting material both in itself, 
and for comparative analysis with intentional communities in the Western world. In 
addition to adding the developing world to the study area, intentional communities in urban 
areas could be a topic for further research as well. A specific kind of urban community that 
can be relevant in the context of the aging population of Western societies is intentional 
communities for the elderly. In these societies, the tradition of taking care of elderly 
(grand)parents has been mostly abandoned. Communal life could replace the function of the 
extended family, and encourage empowerment of the elderly. Some initiatives in this 
direction exist, and cohousing communities for elderly people have been established, for 
instance in the Netherlands (see, for example, Verwey-Jonker Instituut 1998). The 
functioning of these communities, aimed at housing a specific age group, could be 
compared with that of other intentional communities, which are bound by a certain 
ideology.  
  
Levels of scale 
Based on this study, it can be concluded that the continuity of intentional communities is 
influenced by developments at three different scales: mainstream society, the community 
itself, and the individual members. Society provides the context in which intentional 
communities develop. Changes in society may result in changes in the community. For 
example, greater tolerance may render the original motivations for founding the community 
superfluous. The second level, the community, is shaped by its people, practices, meanings, 
and spaces and structures (see section 1.5 and Liepins (2000b)). Individual members are the 
foundation of the community, and they (re)construct it together. Although this study 
combined all three scales, the focus was on the community level through combining the 
results from interviews with individual members.  
In relation with the levels of scale, three specific recommendations for future research can 
be made. The first is to study (global) networks of communities. Examples of such 
networks are Eurotopia (Hagmaier et al. 2000) and the Communities Directory (Downey & 
Morgan 2000), which were used to establish the database in this study. Furthermore, both 
studied religious communities were part of a wider network of like-minded communities, 
and their functioning in this network was briefly discussed (see chapter 4). Further research 
can serve to ascertain how individual intentional communities define themselves and relate 
to each other in networks in more depth. 
A second direction of research which deserves further study is the relation between the size 
of a community and commitment of the members to it. Various scholars have introduced 
ideas about breaking down large groups into smaller ones to improve their functioning. For 
instance, Alexander (1965a; 1965b) applied the idea to cities and neighbourhoods in 
planning, and the economist Schumacher (1973) to companies. Evolutionary psychologists 
Aiello and Dunbar (1993) concluded that the maximum size of a well-functioning group of 
humans is around 150. This group size varies among primates, and is related to brain 
capacity (Dunbar 1992). Gladwell (2000) claimed that in a group of about 150 humans, 
everybody knows who everybody is, and what their position in the group is. This ensures 
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that the group can be regulated through peer pressure, which should prevent free rider 
behaviour and the formation of subgroups within the group. In the context of this study, this 
was partly confirmed. Eden was the only community with more than 150 members. Only a 
small number of its 1,500 inhabitants were part of an active core group, while the rest were 
hardly or not involved. However, in other communities, such as Toustrup Mark, Whiteway, 
and Trudeslund, free rider behaviour and subgroups occurred as well, in spite of their 
membership of fewer than 150. Apparently, free rider behaviour and fragmentation depend 
not only on group size. Thus, further in-depth studies to determine the effect of group size 
on the functioning of intentional communities, as well as to identify other relevant factors, 
seem worthwhile. This may be realised through combined efforts with related fields such as 
evolutionary psychology. 
Third, ethnographic studies of individual communities could be useful, in order to obtain 
more in-depth knowledge of why people are committed to make intentional communities 
work. Such studies could provide a reflection on the motivations and functioning of humans 
and communities. Furthermore, they would deepen our understanding of concepts such as 
place attachment, local democracies, and ownership, which are all linked with the 
construction of a wide range of meaningful places. In addition, the concept of place 
commitment, and particularly its underlying structures and mechanisms, deserves further 
and in-depth study. Intentional communities turned out to be examples of places to which 
people display strong commitment. Through making a place of their own, intentional 
communities (re)present original alternatives to mainstream society. 
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SUMMARY 

Making a place of their own. Rural intentional communities in 
Northwest Europe 
The fabric of rural areas is distinguished by increasing diversity. The rural has become a 
place not only for agriculture, but for a number of other functions, such as recreation, 
nature, and housing. Rural populations are also diversifying, with the immigration of other 
groups such as middle-class migrants, and ‘urban dropouts’ or anti-urbanists. Many of these 
in-migrants find resonance in their rejection of certain features of the urban, such as 
pollution, individualism, criminality, and crowdedness. The rural is juxtaposed with the 
urban, and idealised as a site of nature, community, safety and peace. In this study, the 
focus was on a specific group of urban dropouts, namely intentional communities.  
Intentional communities can be identified by their deliberate attempt to realise a common, 
alternative way of life on the fringes of mainstream society. Their most characteristic 
features can be summed up with the following criteria: (1) no bonds by familial 
relationships only; (2) a minimum of three to five adult members; (3) membership is 
voluntary; (4) geographical and psychological separation from mainstream society; (5) a 
common ideology that is adhered to by all members; (6) sharing of (a part of) one’s 
property; and (7) the interest of the group prevails over individual interests. These criteria 
encompass a wide range of intentional communities that practise varying degrees of 
withdrawal from the context of mainstream society. 
The main objective of this study was to provide insight into the life course of intentional 
communities located in rural areas in Northwest Europe. To achieve this, three research 
questions were posed: (1) Which processes have influenced the development of the 
phenomenon of rural intentional communities in the Western world from 1960 onwards? 
(2) Which categories of rural intentional communities can be distinguished in the Western 
world? (3) Which underlying mechanisms can help explain the life courses of different 
types of rural intentional communities in Northwest Europe? 
  
Research methods 
When the study began, an overview of intentional communities in the Western world was 
lacking. Therefore, a comprehensive database of intentional communities was created. 
These communities were approached by ordinary mail and e-mail, and asked to fill out a 
survey which in turn provided data on the communities’ locations, ideologies, and 
economic and social independence. Based on the survey data of 496 communities, a 
typology consisting of four types of communities was established through principal 
components and cluster analyses. The resulting types were labelled (1) religious, (2) 
ecological, (3) communal, and (4) practical communities. Subsequently, a multiple case 
study was carried out to obtain in-depth information on the life courses of rural intentional 
communities in Northwest Europe. Of each of the types, a ‘typical’ and a long-standing 
case were selected. In addition, one ‘typical’ ecological community which had not been 
built yet was chosen. The identification of the ‘typical’ cases was based on their average 
scores on the defining variables for each type. With regard to long-standing cases, the 
communities founded the earliest were selected. The studied communities were located in 
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the Netherlands, Germany, the United Kingdom and Denmark. Data were predominantly 
collected through in-depth interviews with members of the communities. The interviews 
were analysed with use of QSR NVivo while adopting a grounded theory approach. 
  
The development of intentional communities 
The intention to withdraw from society into communities as a result of a certain 
dissatisfaction with mainstream society seems universal. A large number of both religious 
and secular groups have existed at least since the first century BC. From the 1960s two 
trends in society have influenced the development of intentional communities. The first 
trend is the increasing acceptance of different lifestyles. This is reinforced through the rise 
in postmodern characteristics of society, the most important of which are fragmentation and 
diversification. In general, intentional communities are tolerated as an alternative to life in 
mainstream society, rather than rejected as ‘deviant’. The second trend is the occurrence of 
counterurbanisation, which is a population deconcentration from (sub)urban to rural areas. 
The creation of rural intentional communities is fuelled by a sense of dissatisfaction with 
city life and idealisation of the countryside. Various groups of people contest aspects of 
mainstream society, and react by moving to the countryside. Intentional communities, for 
instance, reject the extreme individualism they observe in mainstream society, and establish 
more communal-oriented lifestyles. Furthermore, they want to limit excessive consumption 
and live ‘simpler’ lives, in harmony with nature. In this respect, they resemble other anti-
urbanists, such as back-to-the-landers and those practising ‘simple living’. Although 
intentional communities occur in many different circumstances, certain processes, such as 
postmodernisation and counterurbanisation, can facilitate their development.  
  
Four types of intentional communities 
Members of religious communities (n=89) are usually single and/or aged over 65. They are 
united through their shared commitment to the communities’ religious ideologies. Common 
rituals, such as prayer services, celebrations, spiritual gatherings, as well as work and 
meals, reinforce a collective identity. Religious communities are often centrally organised, 
and their members have little private space and share property and personal capital. 
Ecological communities (n=115) withdraw to remote locations, and on an average they 
occupy an area of almost 500 hectares. They need space to practise their environmental 
lifestyles, which focus on limiting consumption and environmental pollution. Ecological 
communities buy and grow organic fruits and vegetables, and generate power from 
renewable resources. The communities are often run through consensus. Members are 
mostly families with children, who live in private houses. Communal communities (n=131) 
can be found in or near villages. Their lifestyle is focused on communal living, and their 
main ideological focus is on interpersonal contacts among the members. As ecological 
communities, they are often run through consensus. Their members are families with 
children who inhabit private houses and are outward-oriented with respect to social 
contacts. Practical communities (n=161) are established for utilitarian reasons. They serve 
to facilitate convenient family lives through sharing facilities. Practical communities are the 
least withdrawn of the four types, and they are often located in suburban areas, close to 
mainstream services. 
It is necessary to note that the classification of a community into a type is not fixed. When 
fundamental changes take place in a community, it can develop into another type. Although 
the typology is a simplification of reality at a certain point in time, it provided a useful 
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framework for selecting and studying the life course of a small number of intentional 
communities. 
  
The case study 
From both the surveyed literature and the case study, it transpired that the common 
ideology, organisational structure, and position in society were the most important 
mechanisms underlying the communities’ life courses. These factors are discussed in turn 
for each type of community. 
  
Religious communities 
The religious communities that were studied were Carmel DCJ in Sittard, the Netherlands, 
and Goloka Dhama in Abentheuer, Germany (chapter 4). Carmel DCJ is a Carmelite 
monastery which was founded in 1898. Thirty-five members from various international 
backgrounds lived together in the community. Goloka Dhama is a community that belongs 
to the International Society for Krishna CONsciousness (ISKCON). It was founded in 1995 
and had twenty members at the time of the study.  
A shared ideology stood central in both studied religious communities. Both the nuns and 
the Krishna devotees designated their lives to serve their ‘God’ as well as possible, before 
being united with Him in the afterlife. Both communities belong to a world-wide network. 
The continuity of an individual community is subordinate to that of the ideology itself. The 
organisational structure of the studied religious communities served to facilitate the 
spiritual transition of their members, which was realised through strict daily routines, and 
hierarchical structures. Carmel DCJ in particular functioned as a total institution, where 
members had restricted personal space and freedom. With the secularisation of society, 
Carmel DCJ has become increasingly out of place, reflecting Catholicism on the wane. 
Goloka Dhama is a ‘foreign’ influence in Northwest Europe. The devotees were aware of 
this, and were committed to maintaining a sense of neighbourliness with their surroundings, 
to secure local acceptance of the community.  
Religious communities serve to facilitate their members’ transition to a higher plane of 
existence. As such, the life course and continuity of an individual community are not 
relevant, especially when the community is part of a wider movement. However, the human 
need to become united with ‘God’ ensures a continuous demand for religious communities. 
Thus, as a phenomenon, religious communities are likely to continue to exist on the fringes 
of mainstream society. 
  
Ecological and communal communities 
The studied ecological and communal communities are Toustrup Mark, Chickenshack 
Housing Co-operative, Tweed Valley Eco-Village, Eden and the Hobbitstee (chapter 5). 
Toustrup Mark is an old ecological community with 80 members, which was founded in 
1971 as a rural hippy commune on Jutland in Denmark. Chickenshack was founded in 
1995, had six members when the study was conducted, and is located near Tywyn in North 
Wales. Tweed Valley has been trying to secure land in the Scottish border region from 
1996 onwards, and had about eight members at the time of the study. Eden is an old 
communal group in Oranienburg, Germany. It was founded in 1893 and had around 1,500 
members. The Hobbitstee in the Netherlands is an average communal group, which was 
established in 1969, and comprised seven members.  
The ideals of ecological and communal groups consisted of various combinations of (1) a 
concern with protecting the environment, (2) commitment to communal living to create a 
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sense of togetherness and belonging, and (3) affinity with the left side of the political 
spectrum. Some of the politically engaged ecological and communal groups wanted to 
convey their ideals to the mainstream. The organisational structures of ecological and 
communal groups were characterised by equality. The land of all communities was owned 
by the communities as institutions, which was motivated by the ideal of providing 
affordable housing. Some members abused such ideals, and exhibited free rider behaviour. 
Through using and exploiting a community, free riders may undermine its continuity. The 
ideals of ecological and communal groups relatively resembled popular ideas in the 
mainstream, and attracted both committed members and free riders. If the communities 
were successful in developing effective mechanisms to keep out free riders, they could 
thrive on their popularity in mainstream society. 
  
Practical communities 
The practical case communities are Whiteway Colony in Gloucestershire, United Kingdom, 
and Trudeslund in Birkerød, Denmark (chapter 6). Whiteway is an old practical community 
founded in 1898, and had 110 members. Trudeslund is a cohousing community which was 
established in 1981, and had 59 members. Practical communities are least withdrawn from 
the mainstream, both physically and ideologically. Their communal living serves to enable 
comfortable family lives, and the sharing of facilities, and is not a goal in itself. A key issue 
in the organisational structure of practical communities is the division between public and 
private space. When the original anarchistic focus malfunctioned, Whiteway increased 
private space, and struck a balance between public and private. Trudeslund’s members were 
on the verge of a conflict involving the extension of the houses of some members, which 
would threaten the public community space, as well as the sense of privacy of other 
members. Members of practical communities want to live communally with as few 
constraints on their private spaces as possible. Practical communities can be characterised 
by a sense of enriched neighbourliness. Their continuity is uncertain, as they might 
assimilate into society because of their similarity to ‘regular’ neighbourhoods. 
  
Other places 
Intentional communities create alternative places on the fringes of mainstream society 
(chapter 7). They contest the dominant mainstream discourse, which continues to 
(re)establish white, heterosexual, able-bodied, sound-minded, middle-class, middle aged 
men as the norm. It is important to note that because of their contestation of certain 
mainstream norms, intentional communities are not completely detached from the 
mainstream. Rather, they suspend or invert what is ‘normal’, and function as liminal places 
or heterotopias. Liminality is a state of being “betwixt and between”. Intentional 
communities are often characterised by markers of liminality, such as uncertainty, 
ambiguity, and conflict. Heterotopias are places in which certain mainstream norms are 
inverted. For instance, through their different ideologies, intentional communities invert 
dominant norms, and function as heterotopias. 
Besides intentional communities, other alternative developments function as Other places 
as well. Examples are anti-urbanists, artist communities, travellers/nomads, and 
transnational migrants. Intentional communities are but one example of a wide range of 
alternative movements. Alternative lifestyles can make society more ‘colourful’ through 
their provision of more and different insights. 
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SAMENVATTING 

Op zoek naar een eigen plek. Rurale leefgemeenschappen in Noordwest 
Europa 
Rurale gebieden worden gekenmerkt door een toenemende diversiteit. Het platteland biedt 
naast aan landbouw ruimte aan een aantal andere functies, zoals recreatie, natuur, en 
wonen. Tegelijkertijd wordt de bevolking van rurale gebieden steeds meer divers door de 
immigratie van mensen uit de middenklasse en anti-urbanisten die zich terugtrekken uit de 
steden (‘urban dropouts’). Deze migranten worden verenigd door hun afkeer van bepaalde 
kenmerken van stedelijke gebieden zoals vervuiling, individualisme, criminaliteit en 
overbevolking. Het platteland wordt tegenover de stad gesteld, en geïdealiseerd als een plek 
voor natuur, gemeenschap, veiligheid en rust. Dit onderzoek gaat over specifieke groepen 
die de stad verruilen voor rurale gebieden, namelijk leefgemeenschappen.  
Een leefgemeenschap is een doelbewuste, gemeenschappelijke, alternatieve manier van 
leven aan de rand van de samenleving. De onderscheidende kenmerken van 
leefgemeenschappen worden samengevat in de volgende criteria: (1) de leden zijn niet 
alleen verbonden door familierelaties; (2) minimaal drie tot vijf volwassen leden; (3) 
vrijwillig lidmaatschap; (4) geografische en psychologische afzondering van de 
samenleving; (5) een gemeenschappelijke ideologie wordt door alle leden aangehangen; (6) 
bezit is (deels) gemeenschappelijk; en (7) het belang van de groep staat boven individuele 
belangen. Deze criteria omvatten een breed scala van leefgemeenschappen die zich in 
verschillende mate afzonderen van de ‘normale’ samenleving.  
Het belangrijkste doel van dit onderzoek is om inzicht te verschaffen in de levensloop van 
leefgemeenschappen in rurale gebieden in Noordwest Europa. Hiertoe worden drie 
onderzoeksvragen bediscussieerd: (1) Welke processen hebben de ontwikkeling van rurale 
leefgemeenschappen als fenomeen beïnvloed in de Westerse wereld vanaf 1960? (2) Welke 
categorieën rurale leefgemeenschappen kunnen worden onderscheiden in de Westerse 
wereld? (3) Welke onderliggende mechanismen kunnen bijdragen aan het verklaren van de 
levensloop van verschillende typen rurale leefgemeenschappen in Noordwest Europa? 
  
Onderzoeksmethoden 
Toen dit onderzoek werd opgezet bestond er geen overzicht van leefgemeenschappen in de 
Westerse wereld. Daarom is eerst een database van leefgemeenschappen gemaakt. 
Vervolgens zijn deze gemeenschappen per post of e-mail benaderd en gevraagd om een 
enquête in te vullen. De enquête verschafte informatie over de locatie van de 
gemeenschappen, hun ideologische overtuigingen, economische positie en sociale 
contacten. Op basis van gegevens van 496 gemeenschappen is door middel van principale 
component- en cluster analyses een typologie geconstrueerd. De analyses resulteerden in 
vier typen leefgemeenschappen, namelijk (1) religieuze, (2) ecologische, (3) communale, 
en (4) praktische gemeenschappen. Vervolgens is een meervoudige case study uitgevoerd 
om diepgaande informatie te verkrijgen over de levensloop van rurale leefgemeenschappen 
in Noordwest Europa. Van elk van de vier typen zijn een ‘typische’ en een ‘gevestigde’ of 
‘oude’ case geselecteerd. Daarnaast is één ‘typische’ ecologische gemeenschap bestudeerd 
die zich nog in de oprichtingsfase bevond. De selectie van de ‘typische’ cases heeft 
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plaatsgevonden op basis van hun gemiddelde scores op de variabelen die bepalend waren 
voor elk type. Als ‘gevestigde’ cases zijn de gemeenschappen die het eerst zijn opgericht 
gekozen. De onderzochte leefgemeenschappen zijn gevestigd in Nederland, Duitsland, het 
Verenigd Koninkrijk, en Denemarken. Dataverzameling heeft voornamelijk plaatsgevonden 
door middel van diepte-interviews met leden van de gemeenschappen. De interviews zijn 
geanalyseerd met behulp van QSR NVivo, waarbij een ‘grounded theory’ benadering werd 
toegepast. 
  
De ontwikkeling van leefgemeenschappen 
De wens om in leefgemeenschappen te wonen als gevolg van een zekere ontevredenheid 
met de samenleving lijkt universeel. Vanaf tenminste de eerste eeuw voor Christus heeft 
een groot aantal soorten leefgemeenschappen bestaan, gebaseerd op zowel religieuze als 
seculiere gronden. Vanaf de jaren zestig van de twintigste eeuw hebben twee trends de 
ontwikkeling van leefgemeenschappen beïnvloed. De eerste trend is de groeiende 
aanvaarding van verschillende levensstijlen, die wordt versterkt door de opkomst van 
postmoderne kenmerken in de samenleving. De belangrijkste van deze kenmerken zijn 
fragmentatie en diversificatie. In een gefragmenteerde, diverse maatschappij worden 
leefgemeenschappen doorgaans getolereerd en geaccepteerd als alternatief en niet 
verworpen als ‘afwijkend’. De tweede trend is het voorkomen van counterurbanisatie, 
ofwel de deconcentratie van de bevolking van (sub)urbane naar rurale gebieden. De 
ontwikkeling van rurale leefgemeenschappen wordt gevoed door een gevoel van 
ontevredenheid over aspecten van het leven in de stad, in combinatie met een idealisering 
van het platteland. Leefgemeenschappen verwerpen bijvoorbeeld het extreme 
individualisme dat zij waarnemen in de stedelijke samenleving, en creëren levensstijlen die 
op meer gemeenschapszin zijn gebaseerd. Bovendien willen ze buitensporige consumptie 
beperken en streven ze een meer ‘simpel’ bestaan na, in harmonie met de natuur. In dit 
opzicht lijken leefgemeenschappen op andere anti-urbanisten, zoals mensen die ‘terug naar 
het land’ willen (“back-to-the-landers”) en mensen die een meer eenvoudige manier van 
leven (“simple living”) praktiseren. Hoewel leefgemeenschappen in verschillende 
omstandigheden voorkomen, hebben bepaalde processen, zoals postmodernisering en 
counterurbanisatie, een positieve invloed op hun bestaan. 
  
Vier typen leefgemeenschappen 
De leden van religieuze gemeenschappen (n=89) zijn in dit onderzoek meestal alleenstaand 
en/of ouder dan 65 jaar. Een gevoel van saamhorigheid is gebaseerd op een 
gemeenschappelijke betrokkenheid bij de religieuze overtuigingen van een gemeenschap. 
Gezamenlijke rituelen, zoals gebedsdiensten, vieringen, spirituele bijeenkomsten, werk en 
maaltijden versterken de collectieve identiteit. Religieuze gemeenschappen worden vaak 
centraal bestuurd. Hun leden hebben weinig privacy, en leven in gemeenschap van bezit en 
kapitaal. Ecologische gemeenschappen (n=115) bevinden zich meestal op afgelegen 
locaties en hebben een gemiddelde oppervlakte van bijna 500 hectare. Ze hebben deze 
ruimte nodig om hun milieubewuste manier van leven te verwezenlijken. De nadruk ligt 
hierbij op het beperken van consumptie en milieuvervuiling. Ecologische gemeenschappen 
kopen en verbouwen biologisch fruit en groenten, en wekken energie op met behulp van 
hernieuwbare bronnen. De besluitvorming in de gemeenschappen vindt vaak plaats op basis 
van consensus. De leden zijn meestal gezinnen met kinderen die in eigen 
eengezinswoningen wonen. Communale gemeenschappen (n=131) zijn vaak in of bij een 
dorp gevestigd. De ideologie is gericht op samenleven met goede persoonlijke contacten 
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tussen de leden. Net als ecologische gemeenschappen worden communale groepen veelal 
bestuurd door middel van consensus. De leden zijn gezinnen met kinderen en wonen in hun 
eigen huizen. In hun sociale contacten zijn ze niet alleen naar binnen, maar ook naar buiten 
gericht. Praktische gemeenschappen (n=161) bestaan op basis van utilitaire redenen. Ze 
dienen om het gezinsleven zo comfortabel mogelijk te maken, door bijvoorbeeld de 
gemeenschappelijke voorziening van maaltijden en kinderopvang. Praktische 
gemeenschappen zijn het minst afgezonderd van de vier typen, en zijn vaak gelegen in 
suburbane gebieden, dichtbij stedelijke voorzieningen. 
Hierbij moet worden opgemerkt dat de indeling van een gemeenschap tot een bepaald type 
niet vastligt. Als fundamentele veranderingen optreden in een gemeenschap is het mogelijk 
dat deze zich tot een ander type ontwikkelt. Hoewel de typologie een versimpeling van de 
werkelijkheid is op een bepaald moment, voorziet ze in een bruikbaar raamwerk voor de 
studie van de levensloop van een klein aantal leefgemeenschappen. 
  
De case study 
Uit zowel de bestudeerde literatuur als de case study, kwamen als belangrijkste 
mechanismen die ten grondslag liggen aan de levensloop van leefgemeenschappen, de 
gemeenschappelijke ideologie, bestuurlijke structuur, en positie in de samenleving naar 
voren. Deze drie factoren worden achtereenvolgens besproken voor elk type gemeenschap. 
  
Religieuze gemeenschappen 
De onderzochte religieuze gemeenschappen zijn Carmel DCJ in Sittard, Nederland, en 
Goloka Dhama in Abentheuer, Duitsland (hoofdstuk 4). Carmel DCJ is een 
Karmelietessenklooster dat in 1898 is gesticht en waar vijfendertig leden uit verschillende 
landen samenleefden. Goloka Dhama behoort tot de International Society for Krishna 
CONsciousness (ISKCON). De gemeenschap is opgericht in 1995, en had twintig leden op 
het moment van het onderzoek.  
Een gemeenschappelijke ideologie staat centraal in beide religieuze gemeenschappen. 
Zowel de nonnen als Krishna’s gewijden (devotees) stellen hun leven in het teken van het 
dienen van ‘God’ voordat ze met Hem verenigd worden in het hiernamaals. Beide 
gemeenschappen maken deel uit van een wereldwijd netwerk. Het voortbestaan van een 
individuele gemeenschap is ondergeschikt aan dat van de ideologie op zich, die binnen het 
netwerk wordt gereproduceerd. De bestuurlijke structuur van de bestudeerde religieuze 
gemeenschappen dient om het spirituele leven van de leden mogelijk te maken. Dit wordt 
bewerkstelligd door een strikte dagorde en een hiërarchische structuur. Vooral Carmel DCJ 
heeft veel gemeen met een totale instelling (total institution), bijvoorbeeld door de beperkte 
persoonlijke vrijheid voor de leden. Hoewel Carmel DCJ is ontstaan in de West Europese 
cultuur dreigt de gemeenschap hier steeds meer van te vervreemden. Dit wordt veroorzaakt 
door zowel de geslotenheid van de gemeenschap als de toenemende secularisatie van de 
Nederlandse samenleving. De gewijden in Goloka Dhama zijn zich bewust van het feit dat 
hun gemeenschap een ‘vreemd’ verschijnsel is in Noordwest Europa. Ze proberen goede 
contacten met de omgeving op te bouwen, om de aanvaarding van de gemeenschap door de 
omwonenden te bewerkstelligen.  
Religieuze gemeenschappen dienen om de transitie van hun leden naar een hogere 
bestaansvorm mogelijk te maken. De levensloop van een individuele religieuze 
leefgemeenschap op zich is niet relevant, in het bijzonder als die gemeenschap deel 
uitmaakt van een overkoepelende beweging. Deze betrekkelijkheid zou de continuïteit van 
religieuze gemeenschappen kunnen bedreigen. Echter, het feit dat er altijd mensen zullen 
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zijn die met ‘God’ verenigd willen worden, verzekert een blijvende behoefte aan religieuze 
gemeenschappen. Daarom is het waarschijnlijk dat deze leefgemeenschappen zullen 
voortbestaan aan de randen van de samenleving.  
  
Ecologische en communale gemeenschappen 
De bestudeerde ecologische en communale gemeenschappen zijn Toustrup Mark, 
Chickenshack Housing Co-operative, Tweed Valley Eco-Village, Eden en de Hobbitstee 
(hoofdstuk 5). Toustrup Mark is een oude ecologische gemeenschap op Jutland in 
Denemarken, met 80 leden. De gemeenschap is ontstaan in 1971 als een rurale hippie 
commune. Chickenshack is gesticht in 1995, had zes leden toen het onderzoek werd 
uitgevoerd, en ligt in de buurt van Tywyn in Noord Wales. Tweed Valley probeert sinds 
1996 land te verwerven in de Schotse grensregio, en had ongeveer acht leden. Eden ligt in 
Oranienburg in Duitsland. Deze gevestigde communale gemeenschap is opgericht in 1893 
en had circa 1,500 leden. De Hobbitstee is een typische communale gemeenschap met 
zeven leden. De gemeenschap heeft zich in 1969 gevestigd in Drenthe, Nederland. 
De ideologische overtuigingen van ecologische en communale gemeenschappen bestaan uit 
verschillende combinaties van (1) betrokkenheid bij het beschermen van het milieu, (2) 
verbondenheid met het leven in gemeenschap, om een gevoel van saamhorigheid te creëren, 
en (3) affiniteit met de linkerzijde van het politieke spectrum. Sommige van de meer 
politiek geëngageerde ecologische en communale groepen proberen hun ideeën over te 
dragen aan de samenleving. De bestuurlijke structuren van ecologische en communale 
gemeenschappen worden gekenmerkt door gelijkheid. Het land van alle onderzochte 
gemeenschappen was bijvoorbeeld in het bezit van de gemeenschap als instituut. De 
motivatie die hieraan ten grondslag lag was om in betaalbare huisvesting te voorzien. 
Sommige leden maakten misbruik van dergelijke idealen en vertoonden meelift gedrag 
(“free rider behaviour”). Meelifters kunnen het voortbestaan van een gemeenschap 
bedreigen door deze te gebruiken en uit te buiten. Doordat de idealen van ecologische en 
communale gemeenschappen relatief populair zijn in de samenleving, trekken ze zowel 
betrokken leden als meelifters aan. Als deze gemeenschappen effectieve mechanismen om 
meelifters buiten te sluiten weten te ontwikkelen, kunnen ze gedijen bij hun populariteit. 
  
Praktische gemeenschappen 
De onderzochte praktische gemeenschappen zijn Whiteway Colony in Gloucestershire, 
Verenigd Koninkrijk, en Trudeslund in Birkerød, Denemarken (hoofdstuk 6). Whiteway is 
een oude praktische gemeenschap, met 110 leden en gesticht in 1898. Trudeslund is een 
‘cohousing’ gemeenschap met 59 leden en opgericht in 1981. Praktische gemeenschappen 
zijn zowel fysiek als ideologisch het minst afgezonderd van de samenleving. Het 
gemeenschapsleven is geen doel op zich, maar dient om een gerieflijk gezinsleven mogelijk 
te maken. Een centraal element in de bestuurlijke structuur is de verdeling tussen publieke 
en private ruimte. Whiteway heeft een evenwicht tussen publiek en privaat gevonden door 
geleidelijk de private ruimte uit te breiden nadat de oorspronkelijke anarchistische manier 
van leven niet bleek te werken. In Trudeslund daarentegen bestond een beginnend conflict 
over bedreiging van de publieke ruimte naar aanleiding van de geplande uitbouw van 
sommige huizen. De verbouwingen zouden zowel de publieke ruimte van de gemeenschap 
als de privacy van andere leden beperken.  
In praktische gemeenschappen wordt gestreefd naar een manier van gemeenschapsleven die 
zo weinig mogelijk beperkingen van de private ruimte met zich meebrengt. Samengevat 
worden ze gekenmerkt door een sterk gevoel van intern nabuurschap. Hun voortbestaan is 
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onzeker, omdat ze als gevolg van hun gelijkenis met ‘reguliere’ buurten in de samenleving 
zouden kunnen opgaan. 
  
‘Andere’ plaatsen 
Leefgemeenschappen zijn alternatieve plekken aan de letterlijke en figuurlijke randen van 
de samenleving (hoofdstuk 7). Leefgemeenschappen zijn slechts één voorbeeld binnen een 
scala van alternatieve bewegingen, zoals anti-urbanisten, kunstenaarskolonies, nomaden, en 
transnationale migranten. Dergelijke bewegingen betwisten het dominante discours, dat 
blanke, heteroseksuele, fysiek en geestelijk gezonde mannen van middelbare leeftijd uit de 
middenklasse (her)bevestigt als de norm. Juist door hun aanvechting van maatschappelijke 
normen kunnen leefgemeenschappen niet als compleet onafhankelijk van de samenleving 
worden gezien. Veeleer schorten ze op of draaien ze om wat ‘normaal’ is, en functioneren 
daardoor als “liminal places” of heterotopia’s. “Liminality” kan worden beschreven als een 
soort zweven, een ultieme tussenvorm. Eigenschappen van liminality, zoals onzekerheid, 
dubbelzinnigheid en conflict, worden ook gevonden in leefgemeenschappen. Heterotopia’s 
zijn plaatsen waar bepaalde maatschappelijke normen worden omgedraaid. 
Leefgemeenschappen kunnen fungeren als heterotopia’s door bijvoorbeeld hun 
ideologische overtuigingen, waarin ze dominante normen omkeren. Alternatieve 
levensstijlen, zoals leefgemeenschappen, bieden andere inzichten, en geven kleur aan de 
samenleving. 
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ZUSAMMENFASSUNG 

Auf der Suche nach einem eigenen Lebensraum. Ländliche 
Lebensgemeinschaften in Nordwest Europa 
Zunehmende Diversität ist eines der Merkmale ländlicher Gebiete. Ländliche Gebiete 
bieten neben Landbau auch andere Möglichkeiten, wie Erholung, Natur und Wohnraum. 
Durch die Immigration der Mittelklasse und Anti-Urbanisten, die sich aus den Städten 
zurückziehen (‘urban drop-outs’), nimmt gleichzeitig auch die Vielschichtigkeit der 
ländlichen Bevölkerung zu. Diese Immigranten verbindet die Ablehnung von bestimmten 
städtischen Eigenschaften, wie Umweltverschmutzung, Individualismus, Kriminalität und 
Überbevölkerung. Ländliche Gebiete werden der Stadt gegenüber gestellt und idealisiert als 
ein Ort der Natur, Gemeinschaft, Sicherheit und Ruhe. Diese Studie behandelt 
Lebensgemeinschaften, eine bestimmte Gruppe von Menschen, die das Leben in der Stadt 
eintauscht für ein Leben auf dem Land.  
Eine Lebensgemeinschaft ist eine Gruppe von Menschen, die sich entscheidet eine 
gemeinschaftliche und alternative Lebensweise am Rande der Gesellschaft zu führen. Unter 
folgenden Kriterien können die Merkmale einer Lebensgemeinschaft zusammen gefasst 
werden: (1) die Mitglieder sind nicht nur durch familiäre Beziehungen miteinander 
verbunden; (2) sie umfasst minimal drei bis fünf erwachsene Mitglieder; (3) die 
Mitgliedschaft ist freiwillig; (4) es besteht eine geographische und psychologische 
Absonderung von der Gesellschaft; (5) alle Mitglieder hängen einer gemeinschaftlichen 
Ideologie an; (6) der Besitz ist (teils) gemeinschaftlich; (7) die Interessen der Gruppe stehen 
über den individuellen Interessen. Diese Kriterien umfassen eine breite Skala an 
Lebensgemeinschaften, die sich in verschiedenem Maße von der Gesellschaft absondern.  
Das wichtigste Ziel dieser Studie ist es, Einsicht zu bekommen in die verschiedenen 
Lebensläufe nordwest europäischer Lebensgemeinschaften auf dem Land. Hierzu werden 
drei Forschungsfragen diskutiert: (1) Welche Prozesse haben die Entwicklung des 
Phänomens ländlicher Lebensgemeinschaften, in der westlichen Welt ab 1960, beeinflusst? 
(2) Welche Typen ländlicher Lebensgemeinschaften können in der westlichen Welt 
unterschieden werden? (3) Welche Mechanismen können zur Erklärung der 
unterschiedlichen Lebensläufe verschiedener Typen ländlicher Lebensgemeinschaften in 
Nordwest-Europa beitragen?  
 
Forschungsmethoden 
Zum Zeitpunkt des Projektbeginns bestand keine Übersicht von Lebensgemeinschaften in 
der westlichen Welt. Darum wurde erst eine Datenbank von Lebensgemeinschaften erstellt. 
Anschließend wurden die Gemeinschaften per Post oder E-Mail kontaktiert, mit der Bitte 
einen Fragebogen auszufüllen. Der Fragebogen verschaffte Information über den Ort der 
Gemeinschaften, ihre ideologischen Überzeugungen und den Grad ihrer wirtschaftlichen 
Unabhängigkeit und sozialen Geschlossenheit. Auf Grund der Daten von 496 
Lebensgemeinschaften, wurde mittels prinzipieller Komponenten-Analyse und Cluster-
Analyse eine Typologie erstellt. Die Analysen führten zu folgenden vier Typen: (1) 
religiöse, (2) ökologische, (3) gemeinschafts- und (4) praktisch orientierte 
Lebensgemeinschaften. Anschließend wurde eine Fallstudie ausgeführt um tiefer gehende 
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Informationen über den Lebenslauf, ländlicher Lebensgemeinschaften in Nordwest Europa, 
zu beschaffen. Aus jedem der vier Typen wurde eine ‘typische’ und eine ‘lang bestehende’ 
Lebensgemeinschaft gewählt. Gleichzeitig wurde eine ‘typische’, ökologische 
Lebensgemeinschaft, die sich noch in ihrer Entstehungsphase befand, studiert. Der 
Mittelwert, der für die Typologie entscheidenden Variablen, formte die Basis für die Wahl 
der ‘typischen’ Fälle. Als ‘lang bestehende’ Fälle wurden diejenigen gewählt, die als erste 
entstanden sind. Die untersuchten Gemeinschaften befinden sich in den Niederlanden, 
Deutschland, dem Vereinigten Königreich und Dänemark. Die Datenerhebung bestand 
hauptsächlich aus Tiefeninterviews mit Mitgliedern der Gemeinschaft. Die Interviews 
wurden mit Hilfe von QSR Nvivo analysiert, wobei ein ‘grounded Theory’ Ansatz hantiert 
wurde.  
 
Die Entwicklung von Lebensgemeinschaften  
Der Wunsch sich Lebensgemeinschaften anzuschließen als Folge von Unzufriedenheit mit 
der Gesellschaft scheint universell zu sein. Schon ab dem ersten Jahrhundert vor Christus 
gab es viele religiöse und säkulare Lebensgemeinschaften. Die Entwicklung von 
Lebensgemeinschaften wurde seit den sechziger Jahren des zwanzigsten Jahrhunderts vor 
allem durch zwei Trends beeinflusst. Der erste Trend ist die zunehmende Akzeptanz von 
verschiedenen Lebensstilen, und dies wird verstärkt durch die Entstehung von 
postmodernen Merkmalen in der Gesellschaft. Die wichtigsten dieser Merkmale sind 
Fragmentierung und Vielfältigkeit. In einer fragmentierten und vielschichtigen Gesellschaft 
werden Lebensgemeinschaften meist als Alternative zu gängigen Lebensstilen akzeptiert 
und toleriert, anstatt sie als abweichend zu verwerfen. Der zweite Trend ist das Auftreten 
von Entstädterung, was so viel bedeutet wie ein Rückzug der städtischen Bevölkerung in 
ländliche Gebiete. In manchen Fällen kann ein Gefühl von Unzufriedenheit über das 
Stadtleben gepaart mit einer Idealisierung des Landlebens, zum Entstehen ländlicher 
Lebensgemeinschaften führen. Lebensgemeinschaften verwerfen zum Beispiel extremen 
Individualismus, den sie in der städtischen Gesellschaft wahrnehmen, und entwerfen 
Lebensstile die auf mehr Gemeinschaftssinn beruhen. Außerdem wollen sie übermäßigen 
Konsum beschränken und streben nach einem ‘einfacheren’ Leben im Einklang mit der 
Natur. In diesem Sinne ähneln sie anderen Anti-Urbanisten, so wie Menschen die zurück 
zur Natur wollen (“back-to-the-landers”) und Menschen die eine einfachere Art zu leben 
praktizieren (“simple living”). Obwohl Lebensgemeinschaften in verschiedenen Kontexten 
bestehen, können bestimmte Prozesse, so wie Postmodernisierung und Entstädterung, 
förderlich für ihre Entwicklung sein. 
 
Vier Typen Lebensgemeinschaften  
Die Mitglieder religiöser Lebensgemeinschaften (n=98), die an dieser Studie teilgenommen 
haben, sind meist alleinstehend und/oder älter als 65 Jahre. Eine gemeinschaftliche 
Verbundenheit mit der religiösen Überzeugung ist die Basis für die Zusammengehörigkeit 
innerhalb der Gruppe. Gemeinschaftliche Rituale, wie Gebetsdienste, Feiern, spirituelle 
Zusammenkünfte, Arbeit und Mahlzeiten, verstärken die kollektive Identität. Religiöse 
Gemeinschaften werden meist zentral verwaltet und die Mitglieder haben wenig 
Privatsphäre. Eigentum und persönlicher Besitz werden gemeinschaftlich geteilt. 
Ökologische Gemeinschaften (n=115) befinden sich meist an abgelegenen Orten, und ihr 
ländlicher Besitz erstreckt sich meist über ungefähr 500 Hektar. Sie brauchen ausreichend 
Platz, um ihren umweltbewussten Lebensstil leben zu können. Dieser ist basiert auf ein 
Beschränken des Konsums und der Umweltverschmutzung. Ökologische Gemeinschaften 
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züchten und kaufen biologisches Obst und Gemüse, und ihr Energieverbrauch stützt sich 
auf erneuerbare Energien. Entscheidungen innerhalb dieser Gemeinschaften beruhen auf 
Consensus. Die Mitglieder bestehen hauptsächlich aus Familien und ihren Kindern, die 
ihren eigenen separaten Wohnraum besitzen. Gemeinschaftsorientierte Gruppen (n=131) 
befinden sich meist innerhalb oder in der Nähe von Dörfern. Ihre Ideologie ist gerichtet auf 
ein Leben miteinander und auf gute Kontakte unter den Mitgliedern. Genauso wie bei 
ökologischen Gemeinschaften werden Entscheidungen einvernehmlich gefällt. Die 
Mitglieder bestehen aus Familien mit Kindern, und soziale Kontakte werden innerhalb der 
Gruppe aber auch außerhalb der Gruppe unterhalten. Praktischorientierte Gemeinschaften 
(n=161) bestehen auf Grund von Nützlichkeitsüberlegungen. Ihr Ziel ist es das 
Familienleben so angenehm wie möglich zu gestalten, durch zum Beispiel gemeinsame 
Mahlzeiten und Versorgung der Kinder. Praktische Gemeinschaften sind die, die am 
wenigsten abgesondert leben. Sie sind häufig in suburbanen Gebieten zu finden, in der 
Nähe städtischer Einrichtungen.  
Es ist wichtig zu vermerken, dass die Typeneinteilung nicht fest liegt. So ist es zum 
Beispiel möglich, dass grundlegende Veränderungen innerhalb einer Gemeinschaft eine 
andere Typeneinteilung zur Folge haben. Obwohl die Typologie eine Vereinfachung der 
Wirklichkeit zu einem bestimmten Zeitpunkt darstellt, so bietet sie doch ein brauchbares 
Rahmenwerk zur Studie von Lebensläufen von einer kleinen Gruppe 
Lebensgemeinschaften.  
 
Die Fallstudie 
Sowohl aus der untersuchten Literatur als auch der Fallstudie ließen sich folgende 
Mechanismen die den Lebenslauf der Lebensgemeinschaften bestimmen ableiten. Diese 
sind die gemeinschaftliche Ideologie, die verwaltungstechnische Struktur und die Position 
innerhalb der Gesellschaft. Im Folgenden werden diese drei Faktoren für jeden Typ 
Gemeinschaft besprochen.  
 
Religiöse Gemeinschaften  
Die untersuchten religiösen Gemeinschaften sind Carmel DCJ in Sittard, in den 
Niederlanden und Goloka Dhama in Abentheuer, in Deutschland (Kapitel 4). Carmel DJC 
ist ein Karmeliter Kloster das 1898 gegründet wurde, und in dem zum Zeitpunkt der Studie 
35 Mitglieder aus verschiedenen Ländern zusammen lebten. Goloka Dhama gehört zu der 
internationalen Gemeinschaft von Krishna CONsciousness (ISKCON) und wurde 1995 
gegründet. Zum Zeitpunkt der Studie lebten dort 25 Mitglieder. 
Eine gemeinschaftliche Ideologie steht in beiden Gemeinschaften zentral. Sowohl für 
Nonnen wie auch Krishnas (“devotees”) ist die Bestimmung des Lebens ihrem Gott zu 
dienen, um im Leben nach dem Tod mit ihm vereinigt zu werden. Beide Gemeinschaften 
sind Teil eines weltweiten Netzwerkes und das Fortbestehen einer einzelnen Gruppe ist der 
weltweiten Ideologie untergeordnet. In den untersuchten religiösen Gemeinschaften dienten 
geregelte Tagesabläufe und eine hierarchische verwaltungstechnische Struktur dem 
spirituellem Leben und Austausch unter den Mitgliedern. Unter anderem verlieh die 
begrenzte persönliche Freiheit in Carmel DJC dem Kloster viel Ähnlichkeit mit einer 
totalitären Institution. Obwohl Carmel DJC in der westeuropäischen Kultur entstanden ist, 
droht sie sich hiervon immer mehr zu entfremden. Dies wird einerseits verursacht durch die 
Geschlossenheit der Gemeinschaft, und anderseits durch die zunehmende Säkularisierung 
der niederländischen Gesellschaft. Die Geweihten von Goloka Dhama dagegen sind sich 
davon bewusst, dass ihre Gemeinschaft eine ‘seltsame’ Erscheinung innerhalb Nordwest 
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Europas darstellt. Deshalb versuchen sie gute Kontakte mit der Umgebung herzustellen, um 
so die Akzeptanz der Gemeinschaft innerhalb der Umgebung zu vergrößern.  
Das Ziel religiöser Gemeinschaften ist es ihren Mitgliedern den Übergang in eine höhere 
Lebensform zu ermöglichen. Der Lebenslauf und das Fortbestehen einzelner 
Gemeinschaften, die Teil einer übergreifenden Bewegung sind, ist nicht ausschlaggebend. 
Dieses untergeordnete Sein kann eine Gefahr für das Bestehen religiöser Gemeinschaften 
darstellen. Trotz alledem wird das Bedürfnis mancher Menschen, sich mit Gott zu vereinen, 
für eine bleibende Nachfrage nach religiösen Gemeinschaften sorgen. Somit wird das 
Phänomen – religiöse Gemeinschaften – auch weiterhin am Rande der Gesellschaft 
bestehen.  
 
Ökologische und gemeinschaftsorientierte Gruppen 
Die folgenden ökologischen und gemeinschaftsorientierten Gruppen wurden untersucht: 
Toustrup Mark, Chickenshack Housing Co-operative, Tweed Valley Eco Village, Eden und 
der Hobbitstee (Kapitel 5). Toustrup Mark ist eine alte ökologische Gemeinschaft auf 
Jutland in Dänemark, die zum Zeitpunkt der Studie aus 80 Mitgliedern bestand. Diese 
Gemeinschaft ist 1971 als ländliche Hippiekommune entstanden. Chickenshack wurde 
1995 gegründet, bestand zum Zeitpunkt der Studie aus sechs Mitgliedern, und befindet sich 
in der Nähe von Tywyn in Nord Wales. Tweed Valley probiert seit 1996 Land in der 
schottischen Grenzregion zu erwerben und hatte zum Zeitpunkt der Studie circa acht 
Mitglieder. Eden liegt in Oranienburg in Deutschland. Diese etablierte Gemeinschaft 
besteht seit 1893 und besteht aus circa 1500 Mitgliedern. Der Hobbitstee ist eine typische 
gemeinschaftsorientierte Gruppe, sie befindet sich in Drenthe in den Niederlanden und 
wurde 1969 gegründet. Zum Zeitpunkt der Studie hatte die Gemeinschaft sieben 
Mitglieder.  
Die ideologischen Überzeugungen ökologischer Gemeinschaften und gemeinschafts- 
orientierter Gruppen bestehen aus verschiedenen Kombinationen folgender Elemente (1) 
Engagement für Umweltschutz; (2) eine Verbundenheit mit dem Gemeinschaftsleben was 
ein Gefühl von Zusammengehörigkeit zur Folge hat; (3) eine Affinität mit dem linken 
politischen Spektrum. Manche der mehr politisch orientierten ökologischen 
Gemeinschaften und gemeinschaftsorientierten Gruppen probieren ihre Überzeugungen 
auch in die Gesellschaft zu übertragen. Die verwaltungstechnische Struktur ökologischer 
Gemeinschaften und gemeinschaftsorientierter Gruppen zeichnet sich durch Gleichheit aus. 
So war zum Beispiel das Land in allen untersuchten Gemeinschaften im Besitz der 
Gemeinschaft, um so bezahlbaren Wohnraum sicherstellen zu können. Diese Ideale wurden 
durch manche Mitglieder ausgenützt und missbraucht, was man auch “free rider behaviour” 
nennt. Solche ‘Schmarotzer’ untergraben die Ideale dieser Gemeinschaften und formen 
somit eine Gefahr für ihr Fortbestehen. Da die Ideale ökologischer Gemeinschaften und 
Kommunen den Idealen der ‘mainstream’ Gesellschaft sehr ähneln, bergen sie die Gefahr 
um neben echten Mitgliedern auch Schmarotzer anzuziehen. Wenn es Gemeinschaften 
jedoch gelingt, effektive Mittel zu finden um Schmarotzer auszusperren, können sie von 
ihrer Popularität profitieren.  
 
Praktische Gemeinschaften  
Die studierten praktischen Gemeinschaften sind Whiteway Colony in Gloucestershire in 
Großbritannien und Trudeslund in Birkerød in Dänemark (Kapitel 6). Whiteway ist eine 
alte praktische Gemeinschaft die im Jahre 1898 gegründet wurde, und aus etwa 110 
Mitgliedern besteht. Trudeslund ist eine Wohngemeinschaft bestehend aus 59 Mitgliedern 
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die 1981 gegründet wurde. Praktische Gemeinschaften sind sowohl räumlich wie auch 
ideologisch am wenigsten entfernt von der Gesellschaft. Das Zusammenleben ist kein Ziel 
an sich, sondern dient hauptsächlich dem Zweck das Familienleben zu erleichtern und 
komfortabler zu gestalten. Ein zentrales Element der verwaltungstechnischen Struktur ist 
die Trennung von öffentlichem Raum und Privatsphäre. In der Gemeinschaft Whiteway 
beschloss man nach dem Scheitern der anarchistischen Art zu leben, den privaten Raum 
auszubreiten, und ist man so zu einem neuen Gleichgewicht zwischen öffentlichem und 
privatem Leben gekommen. In Trudeslund dagegen ging es um die Bedrohung des 
öffentlichen Raumes. Anfangs bestand ein Konflikt zwischen dem Wunsch, manche Häuser 
auszubauen, und den Konsequenzen dieser Erweiterung, die eine Einschränkung des 
öffentlichen Raumes sowie der Privatsphäre anderer Mitglieder mit sich gebracht hätte.  
In praktischen Gemeinschaften wird nach einer Lebensform gestrebt die die Privatsphäre 
ihrer Mitglieder so wenig wie möglich einschränkt. Diese Gemeinschaften zeichnen sich 
aus durch ein starkes Gefühl von Nachbarschaft unter den Mitgliedern. Ihr Fortbestehen als 
gesonderte Lebensgemeinschaft ist unsicher, da sie durch ihre große Ähnlichkeit mit 
‘normalen’ Nachbarschaften in der Gesellschaft untergehen könnten. 
 
‘Andere’ Lebensräume 
Lebensgemeinschaften bieten Alternativen zur ‘mainstream’ Gesellschaft und befinden sich 
sowohl bildlich als auch wortwörtlich am Rande der Gesellschaft (Kapitel 7). 
Lebensgemeinschaften sind nur ein Beispiel aus der breiten Masse an alternativen 
Bewegungen. So gibt es zum Beispiel auch Anti-Städter, Künstlerkolonien, Nomaden und 
transnationale Migranten. Solche Bewegungen sind eine Gegenbewegung zum bestehenden 
Bild, das den weißen, heterosexuellen, mittleren Alters, geistig und körperlich gesunden, 
aus der Mittelklasse stammenden Mannes als die Norm hantiert. Trotz alledem sind 
Lebensgemeinschaften nicht völlig losgelöst von der Gesellschaft, sie verschieben und 
verändern das was als ‘normal’ gesehen wird und formen somit “liminal” Orte und 
“heterotopias”. Liminalität ist ein Schwebezustand oder eine ultimative Zwischenform und 
beinhaltet Eigenschaften wie Unsicherheit, Doppeldeutigkeit und Konflikt. Diese 
Eigenschaften sind auch in Lebensgemeinschaften anzutreffen. Heterotopias sind Orte an 
denen gesellschaftliche Normen umgedreht werden. Durch ihre ideologischen 
Überzeugungen, die dominante Normen in Frage stellen, formen Lebensgemeinschaften 
Heterotopias. Lebensgemeinschaften bieten alternative Lebensstile, Sichtweisen und 
Perspektiven und bereichern somit bestehende Gesellschaften. 
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APPENDICES 

I SOURCES USED IN CREATING THE DATABASE OF 
INTENTIONAL COMMUNITIES 

 
Title Area Author(s)/Editor(s)/ 

Publisher 
Website Year  

Anglican Religious 
Communities Year Book 
2002-2003 

World Canterbury Press http://www.orders.an
glican.org 

2001 

Cohousing Communities 
List 

World The Cohousing Network http://www.cohousin
g.org/cmty/groups.ht
ml 

2006 

Communities Directory World; focus 
on USA 

The Fellowship for 
Intentional Community 
(FIC) 

http://fic.ic.org 2000 

Diggers and Dreamers Europe Diggers & Dreamers 
Publications 

http://www.diggersa
nddreamers.org.uk 

2001 

Eco-Village Network 
UK 

United 
Kingdom 

Eco-Village Network UK http://evnuk.org.uk/p
rojects.html 

2006 

Encyclopedia of Large 
Intentional Communities 
(Vol. I Middle Eastern 
Religions) 

World Gering, R. http://groups.yahoo.c
om/group/intentional
communities/ 

2002 

Encyclopedia of Large 
Intentional Communities 
(Vol. II Eastern 
Religions and Non-
Christian Western 
Spirituality) 

World Gering, R. http://groups.yahoo.c
om/group/intentional
communities/ 

2001 

Encyclopedia of Large 
Intentional Communities 
(Vol. III Secular 
Communities) 

World Gering, R. http://groups.yahoo.c
om/group/intentional
communities/ 

2002 

Eurotopia Europe Silke Maier Verlag http://www.eurotopia
.de 

2000 

FEC Communities-in-
dialog 

North 
America 

The Federation of 
Egalitarian Communities 

http://www.thefec.or
g/communities/cid.ht
ml 

2006 

FEC Full Member 
Communities 
 

North 
America 

The Federation of 
Egalitarian Communities 

http://www.thefec.or
g/communities/full.ht
ml 

2006 

Föreningen Ekologiskt 
kollektivboende i Orhem 
(EKBO) [Ecovillage 
Network] 

Sweden Föreningen Ekologiskt 
kollektivboende i Orhem 
(EKBO) 

http://www.ekbo.se 2002 

Global Ecovillage 
Network 

World Global Ecovillage 
Network 

http://gen.ecovillage.
org 

2006 

Habiter Autrement 
[Alternative Living] 

Belgium Habiter Autrement http://www.habiter-
autrement.org 

2006 
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Title Area Author(s)/Editor(s)/ 
Publisher 

Website Year  

Intentional Communities 
on the Web (FIC) 

World; focus 
on USA 

The Fellowship for 
Intentional Community 
(FIC) 

http://directory.ic.org 2006 

Kloosters in Nederland 
[Monasteries in the 
Netherlands] 

The 
Netherlands 

Palm, J.  1991 

Leefgemeenschappen 
[Communities] 

World; focus 
on the 
Netherlands 

Leefgemeenschappen http://www.leefgeme
enschappen.nl 

2005 

Links to Christian 
Communities on the 
Web 

World New Creation Christian 
Community 

http://www.newcreat
ion.org.uk/nccc/links
_index.shtml 

2006 

List of eco-villages and 
organisations in LØS, 
Denmark 

Denmark The Danish Association 
for Sustainable 
Communities (LØS) 

http://europe.ecovilla
ge.org/denmark/netw
ork/faellesk.htm 

2004 

Network of Shared 
Living Christian 
Communities (NSLCC) 

North 
America 

Network of Shared 
Living Christian 
Communities 

http://members.truep
ath.com/nslcc/index.
htm 

2005 

Netzkraftbewegung – 
Mitglieder [Network 
Movement – 
Participants] 

World; focus 
on Germany 

Netzkraftbewegung http://www.netzkraft.
net/de/index.htm 

2006 

Netzwerk Gemeinsames 
Leben – Links zu 
Gemeinschaften 
[Communal Living 
Network – Links to 
Communities] 

Western 
World; focus 
on 
Switzerland 

Netzwerk Gemeinsames 
Leben 

http://www.commonl
ife.ch/index2.html 

2005 

Northwest Intentional 
Communities List 

North West 
USA 

Northwest Intentional 
Communities List 

http://www.ic.org/nic
a/communitylist.htm 

2005 

Queer in Community 
List of Communities 

North 
America 

Queer in Community 
(QIC) Directory 

http://www.ic.org/qic
/directory.html 

2006 

The Twelve Tribes World The Twelve Tribes http://twelvetribes.co
m/whereweare 

2006 

Vegans in Community North 
America 

Vegans in Intentional 
Community 

http://www.ic.org/ve
gan/#list 

2006 
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II THE SURVEY AND ACCOMPANYING 
CORRESPONDENCE SENT TO INTENTIONAL 
COMMUNITIES (ENGLISH VERSIONS) 

A The survey 
The community and its ideology 
1. What is the name of the community?............................................................................................... 
2. What is the address of the community?..................................................................................... 

.......................................................................................................................................................... 
 
3. Where is the community located? (more than one answer possible) 

 Remote – more than 5 kms outside a village and/or more than 20 kms away from the nearest 
town 

 In/near a village (closer than 5 kilometres) 
 Near a town (closer than 20 kilometres) 
 In a town/city 

 
4. How would you characterise the surrounding environment of the community? (more than one 

answer possible) 
 Fields/meadows    Sea/beach 
 Hills/mountains    Woods 
 Lake/river     Other, please specify............................................. 

................................................................................... 
 

5. In what year was the community founded?...................................................................................... 
 

6. On whose initiative was the community founded? 
 One person, named:..................................................................................................................... 
 A small group (2-5 persons) 
 Other, please specify.................................................................................................................... 

 
7. What is the surface area occupied by the community? (in hectares)............................................... 
 
8. What was the most important reason for founding the community?  

.......................................................................................................................................................... 
  

9. What is the common ideology that forms the basis of the community? Or, why do the 
participants want to live together? 

 Community ideology, please specify........................................................................................... 
 Ecological considerations, please specify.................................................................................... 
 Religion, please specify............................................................................................................... 
 Other, please specify.................................................................................................................... 

 
10. To what extent has this ideology changed over time? Why has it changed? 

.......................................................................................................................................................... 

.......................................................................................................................................................... 
 

11. How is the community organised? 
 Centralist     Democracy 
 Consensus     Other, please specify............................................. 

................................................................................... 
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12. How is the income of the community distributed? 
 All members financially independent  Part of income shared 
 Entire income shared    Members contribute fixed amount 
 Other, please specify.................................................................................................................... 

.......................................................................................................................................................... 
 

13. How do the community members live together? 
 Dormitories; no private rooms   Private (or family) housing units 
 Private bedrooms    Other, please specify ............................................ 

................................................................................... 
 

14. What buildings can be found in the community? (more than one answer possible) 
Residential:    Services, production and storage: 

 Large shared residence   Common house 
 Apartments    Derelict factory buildings 
 Private houses    Offices 

      Stables/barns/sheds 
 Other, please specify................................................................................................................... 

.......................................................................................................................................................... 
 

15. What facilities can be found in the community? (more than one answer possible) 
 Bar/pub/restaurant    Offices 
 Child care     School 
 Common dining room   Shop 
 Common garden/park   Sports facilities 
 Common kitchen    Swimming pool 
 Playground    Other, please specify ............................................ 

     ……………………………………………………... 
      

16. What type of communal activities are organised in the community? (more than one answer 
possible) 

 Celebrations    Informal discussions 
 Common meals    Religious services 
 Communal work    Spiritual gatherings 
 Formal meetings on communal issues  Sports competitions 
 Other, please specify…................................................................................................................ 

 
17. Does the community follow a certain diet?  

 Vegetarian     None 
 Vegan      Other, please specify............................................. 

 
General information about the participants 
These questions refer to the background of the members in general; there is no need to specify for 
every member – the questions concern the general characteristics. 
 
18. How many participants does the community currently have?......................................................... 
19. a. How has the number of participants changed since the foundation of the community?....... 

.......................................................................................................................................................... 
…………………………………………………………………………………………………...... 
b. Have there been periods of strong decline or growth?................................................................. 
.......................................................................................................................................................... 
c. What were the causes of these changes?...................................................................................... 
.......................................................................................................................................................... 
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20. Who can become a participant of the community? (more than one answer possible) 
 Everybody 
 People accepted by the community participants 
 People who satisfy particular criteria; please specify.................................................................. 
 Other, please specify.................................................................................................................... 

 
21. What is the procedure for becoming a participant of the community? (more than one answer 

possible) 
 Membership fee     Rented accommodation 
 Purchase of a ‘share’ of the community   Trial period 
 Purchase of own property in the community  Other, please specify………………… 

……...........................................................
  

22. How can a member resign as a participant? 
 Leave     Terminate the rental agreement 
 Sell his/her property    Other, please specify ............................................ 
 Sell his/her share   ................................................................................... 

 
23. What ages are the participants? Please indicate the number of people in each category: 

0-14:  ______   50-65: ______ 
15-24: ______   65+: ______ 
25-49: ______ 
 

24. What countries are the participants originally from?  
.......................................................................................................................................................... 
.......................................................................................................................................................... 
 

25. In what type of settlement did the participants live before moving to the community? If 
possible, please indicate the names of the specific places. 

 City, please specify...................................................................................................................... 
 Town, please specify................................................................................................................... 
 Village, please specify................................................................................................................. 
 Remote area, please specify......................................................................................................... 
 Various 

 
26. What is the social background of the participants? 

 Working class    Upper class 
 Middle class    Various 
 Upper middle class 

 
27. What is the highest level of education the participants have attained? 

 Primary school    University 
 High school    Various 
 Professional training 

 
28. In which of the following sectors are the participants employed (paid employment)? Please 

indicate the proportion of people working in each sector. 
 Agriculture, .........................   Government,.......................................................... 
 Own business, .....................   Non-governmental organisation,........................... 
 Factory, ...............................   Office of commercial business,............................. 
 Education, ...........................  Other, please specify............................................. 

................................................................................... 
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Contacts outside the community 
29. Can you give examples of ways in which the community withdraws from mainstream society? 

..……………………….……………………...……........................……………………………… 

.......................................................................................................................................................... 
 

30. Can you indicate to what extent this withdrawal is realised? You can use examples as well. 
…………………………………………………….…………………………………………....…
………………………………………………………….………………….……………………… 
 

31. Which of the following products does the community produce for itself? Please indicate the 
share of community needs that is produced. In case of (sales of) a surplus, the share can be more 
than 100%. 

 Construction materials, ............................  Meat,..................................................... 
 Dairy products, .........................................  Vegetables,............................................ 
 Energy, ..............................................……  Water,.................................................... 
 Grain, .......................................................  Other, please specify............................. 

................................................................... 
 

32. Where do the participants work? 
 Full-time inside the community; please specify.......................................................................... 
 Part-time inside the community; please specify.......................................................................... 
 Full-time outside the community 
 Part-time outside the community 

 
33. What services outside the community are frequented by the community participants?  

 Bank     Retail trade 
 Higher education    Supermarket 
 Hospital     Other, please specify ............................................ 
 Primary/secondary school  ……………………………………........................... 

 
34. Which of the following is available to community members? (more than one answer possible) 

 Newspapers    Telephone 
 Radio     Mobile phone  
 Television     Internet 

 
35. Do participants of the community have social contacts outside the community with: 

 Family     Neighbours 
 Friends  Other, please specify............................................. 

................................................................................... 
 

36. Is the community in contact with other, like-minded, communities? If so, is contact maintained 
through: 

 Joint activities    Internet network  
 Mutual information exchange   Other, please specify ............................................ 
 Mutual visits   ................................................................................... 

 
37. Please tick the box below if you object to your community being explicitly mentioned (by 

name) in future publications. 
 

 
38. Would you like to receive information on future publications in the context of this research? 

 Yes     No 
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B Cover letter 
Date    Telephone   
25 September 2003   + 31-50-363 3903  
 
Subject: Research questionnaire 
   
Dear Sir/Madam, 
 
My name is Louise Meijering, and I am working on my doctoral thesis at the University of Groningen 
in the Netherlands, under the supervision of Prof. dr. Paulus Huigen and Dr. Bettina van Hoven. The 
aim of my research is to explore the life course of small (up to 500 members) separated communities, 
located in peripheral areas in the Western World (Europe, North America and Australia). 
 
I would like to ask you whether you, or another representative of the community, are willing to fill 
out the accompanying questionnaire. It will take about 15 minutes. The information you supply will 
be very valuable for my research, since every community will make its own, unique, contribution to 
my data. 
 
The questionnaire is divided into three parts. The first part contains basic questions about the 
community, its location, ideology and organisation. The second part is about the participants of the 
community. All questions refer to the participants in general, no specific information about members 
is required. The questions are posed in order to obtain a general idea about the participants of the 
community. The final part of the questionnaire is concerned with contacts that the participants have 
outside the community.  
 
The information that you supply will be treated confidentially if you indicate this in the questionnaire. 
This means that I will not mention your name or the name and exact location of your community in 
future publications. Your questionnaire will be read only by me and my two supervisors. If you have 
any further questions about the questionnaire or the research project, you can contact me or one of my 
supervisors, preferably through e-mail: Louise Meijering (l.b.meijering@frw.rug.nl), Paulus Huigen 
(p.p.p.huigen@frw.rug.nl) and Bettina van Hoven (b.van.hoven@frw.rug.nl). You can also visit the 
website of our faculty: http://www.rug.nl/frw/.  
Please use the enclosed self-addressed postage-free envelope to return the questionnaire. Thank you 
in advance for your cooperation. 
 
With kind regards, 
 
 
 
Louise Meijering 
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C Second reminder 
 
3 February 2004  Subject: Reminder – questionnaire on intentional communities 
   
Dear Sir/Madam, 
 
My name is Louise Meijering, and I am working on my doctoral thesis at the University of Groningen 
in the Netherlands, under the supervision of Prof. dr. Paulus Huigen and Dr. Bettina van Hoven. In 
October and November 2003, you would have received a letter from me in which you were requested 
to participate in a survey and asked to fill out a questionnaire in the context of my PhD research on 
intentional communities. To date, I have not received a reply from you. In view of my own research 
deadline, I would appreciate it very much if you could return the questionnaire by 15 March 2004. 
Therefore, I would like to make another request to fill out the accompanying questionnaire.  
The aim of my research is to explore the life courses of intentional communities. This means that I 
intend to study how processes of formation, growth, stabilisation, decline, and disintegration of 
intentional communities play out. With this questionnaire, my aim is to collate information about the 
structure, activities, and members of a large number of intentional communities. Based on the 
questionnaire, I want to differentiate different types of intentional communities. Such a typology will 
both enable a more structured approach, and illustrate the variety of communities that does exist.  
 
It would be very useful for me if you, or another representative of the community, could fill out the 
questionnaire. Every community is unique, and will contribute to my findings. Furthermore, a large 
response rate will increase the reliability of my findings. Filling out the questionnaire will take about 
15 minutes. You can use the enclosed, postage-free return envelope. I would appreciate it if you could 
return the questionnaire by 15 March 2004. The information that you supply will be treated 
confidentially if you indicate this in the questionnaire. This means that I will not mention your name 
or the name and exact location of your community in future publications. 
 
If you do not want to fill out the questionnaire, or feel that it does not apply to you, I would like you 
to consider the following! 
1. If you feel that this questionnaire does not apply to you, could you briefly indicate the reason/s why 
not, and return the blank questionnaire to me?  
2. I am also interested in nascent communities. Therefore, should your community still be in the 
process of being formed, and does not yet occupy a physical location, you can fill out the 
questionnaire as well. Not all questions will apply to you, but you can answer these while keeping in 
mind the future situation as you see it, once the community is realised.  
3. Should the community as addressed not exist anymore, I have a slightly different questionnaire for 
you. If you are willing to fill this out, could you return the enclosed questionnaire, with the name and 
address of your community on it? I will then send you the alternative questionnaire. 
 
If the questionnaire does apply, but you are not interested in filling it out, I would be obliged if you 
would return the empty questionnaire in the postage-free return envelope. The number on the 
questionnaire will enable me to list you as a ‘non-respondent’, but existing community. I will then 
stop sending you reminders as well! If you have any further questions about the questionnaire or the 
research project, you can contact me, preferably by email, at l.b.meijering@frw.rug.nl. 
 
Thank you in advance for your attention.  
With kind regards, 
 
 
 
Louise Meijering 
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III COMPARISON OF NON-RESPONDING COMMUNITIES 
AND COMMUNITIES THAT DID FILL OUT A SURVEY 
FORM 

 Non-responding Survey Data on percentage 
of non-responding 
communities 

Continent   100.0 
Europe 
North America 
Oceania 
Total 

44.0 
51.0 
4.9 
100.0 

48.7 
41.8 
9.5 
100.0 

 

Country   100.0 
Australia 
Austria 
Belgium 
Canada 
Czech Republic 
Denmark 
Estonia 
Finland 
France 
Germany 
Greece 
Hungary 
Iceland 
Ireland 
Italy 
Netherlands 
New Zealand 
Norway 
Poland 
Portugal 
Rumania 
Russia 
Spain 
Sweden 
Switzerland 
Turkey 
UK 
US 
Total 

3.4 
0.2 
0.4 
2.7 
0.2 
1.7 
0.0 
0.8 
2.8 
8.7 
0.2 
0.0 
0.2 
0.9 
1.9 
0.9 
1.5 
0.0 
0.2 
0.2 
0.2 
1.1 
4.2 
3.2 
0.8 
0.4 
14.6 
48.6 
100.0 

8.1 
0.6 
1.8 
4.3 
0.4 
3.7 
0.2 
1.0 
2.4 
11.0 
0.4 
0.4 
0.2 
0.6 
3.2 
2.8 
1.4 
0.6 
0.0 
0.2 
0.0 
0.0 
1.4 
3.7 
2.2 
0.0 
11.8 
37.5 
100.0 

 

Existing   97.2 
yes 
not yet 
not anymore 
Total 

81.8 
17.4 
0.8 
97.2 

92.5 
5.1 
2.4 
100.0 

 

Foundation year   64.3 
before 1901 
1901-1950 
1951-1960 
1961-1970 
1971-1975 

0.9 
5.3 
3.5 
5.6 
14.5 

1.7 
3.3 
2.3 
4.8 
11.6 
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 Non-responding Survey Data on percentage 
of non-responding 
communities 

1976-1980 
1981-1985 
1986-1990 
1991-1995 
1996-2000 
after 2000 
Total 

11.5 
9.1 
10.0 
19.8 
18.3 
1.5 
100.0 

12.2 
12.4 
11.4 
20.0 
17.4 
3.1 
100.0 

 

Number of members   54.8 
1-3 
4-6 
7-10 
11-15 
16-25 
26-50 
51-100 
101-150 
151-250 
250+ 
Total 

10.4 
17.6 
15.2 
10.4 
12.1 
10.4 
10.0 
4.8 
6.2 
2.8 
100 

5.2 
12.2 
13.4 
14.2 
15.1 
14.8 
14.6 
5.2 
2.9 
2.5 
100 

 

Location   40.2 
Remote  
In/near village 
Near town 
Urban 
Total 

88.7 
0.5 
9.4 
1.4 
100.0 

32.1 
38.6 
16.3 
13.0 
100.0 

 

Surface area (ha)   32.2 
0.1-1.0 
1.1-5.0 
5.1-10.0 
10.1-20.0 
20.1-30.0 
30.1-40.0 
40.1-50.0 
50.1-75.0 
75.1-100.0 
100.1-150.0 
150.1-200.0 
200.1-250.0 
> 250.0 
Total 

14.1 
22.4 
9.4 
8.2 
7.1 
7.1 
5.9 
5.9 
5.9 
6.5 
1.8 
0.6 
5.3 
100.0 

13.0 
18.8 
10.8 
10.5 
8.1 
4.7 
3.6 
7.6 
5.6 
5.6 
3.8 
2.2 
5.6 
100.0 
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IV VARIABLES IN DIMENSIONS OF WITHDRAWAL OF 
INTENTIONAL COMMUNITIES 

 
Dimension Variable Categories* 
Locational Location 1 remote 

2 village 
3 town 
4 urban 

Ideological Reasons for foundation 1 communal living 
2 alternative lifestyle 
3 sustainable living/eco 
4 religious communal life 
5 help others 
6 spiritual communal life 
7 other 

 Ideology 1 community 
2 eco 
3 religion 
4 other 
5 none 

 Reasons for withdrawal 1 challenge mainstream 
2 sustainability 
3 religious/spiritual 
4 other 
5 no withdrawal wanted 

Economic Self-sufficiency 1 construction materials 
2 dairy products 
3 energy 
4 grain 
5 meat 
6 vegetables 
7 water 
8 other 

 Facilities 1 bar/pub/restaurant 
2 child care 
3 dining room 
4 garden/park 
5 kitchen 
6 playground 
7 offices 
8 school 
9 shop 
10 sports facilities 
11 swimming pool 
12 other 

 Work place 
 

1 full-time inside 
2 part-time inside 
3 full-time outside 
4 part-time outside 

 Use of services 1 bank 
2 higher education 
3 hospital 
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Dimension Variable Categories* 
4 primary/secondary school 
5 retail  
6 supermarket 
7 other 

Social Communal activities 1 celebrations 
2 meals 
3 work 
4 formal meetings 
5 informal discussions 
6 religious services 
7 spiritual gatherings 
8 sports competitions 
9 other 

 Community contacts 1 joint activities 
2 mutual info exchange 
3 mutual visits 
4 internet network 
5 other 

 Social contacts 1 family 
2 friends 
3 neighbours 
4 other 

 Media 1 newspapers 
2 radio 
3 television 
4 telephone 
5 mobile phone 
6 internet 

* The survey consisted of questions with multiple answer categories. Therefore, the original 12 
variables were divided into 76 dummy variables, one for each of the categories in this Appendix 
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V LIST OF TOPICS FOR INTERVIEWS WITH KEY 
INFORMANTS IN INTENTIONAL COMMUNITIES 

1 Introduction 
2 Personal background 
3 Involvement/interest in intentional communities 

Information 
Perception 
Other communities 

4 Move into the community 
When 
Why/goals 

5 Community background 
Foundation 
Current situation; feeling of community 
Paper documentation 

6 Community life 
Communal activities 
Management/finances/new members 
Relations/own role 
Typical day 

7 The community as a place 
Settled/home 

8 Withdrawal of the community 
Common ideology/togetherness 
Mainstream society/interaction/withdrawal 
Changes 
Future/continuity 
Leaving/why 

9 Rounding off 
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VI RELATION BETWEEN SCORES ON IDEOLOGY AND 
CLUSTER MEMBERSHIP 

 
The scores on ideology (question 9, Appendix IIB) were compared with cluster membership, with use 
of Cramer’s V as an association measure. Cramer’s V has values between 0 and 1, and indicates the 
strength of a relationship between two variables or groups. The higher the value, the stronger the 
relationship (SPSS Inc. 1999, p.72). I tested its significance (p≤0.05) for the relation between 
ideology and cluster membership. 
  
 Religious Ecological Communal Practical Total Cramer’s V Sig. 

Community 
ideology 

34 60 103 97 294 0.280 0.000 

Ecological 
considerations 

28 90 100 64 282 0.416 0.000 

Religion 70 9 18 24 121 0.594 0.000 

None* 0 5 0 3 8 0.136 0.027 

Other 12 22 41 42 117 0.150 0.011 
* “No ideology” emerged as a specific category within “other” ideologies. It was added as a separate 
category because of its distinctive meaning 
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VII INTERPRETATION OF THE CLUSTER ANALYSIS OF 
INTENTIONAL COMMUNITIES 

A ANOVA table 
With a one-way ANOVA, the significance of the contribution of all components to the clustering 
process was tested. The F-values in the ANOVA table indicate the importance of the different 
components in the process. The higher the F, the more important the component (Based on Haartsen 
2002, p.162). 
 
Components per dimension  Sum of 

Squares 
df Mean 

Square 
F Sig. 

LOCATIONAL       
1.1 Remote Between Groups 0.70 3 0.23 16.09 5.38525E-10 
 Within Groups 7.16 492 0.01   
 Total 7.87 495    
1.2 Village Between Groups 0.06 3 0.02 1.10 3.49135E-01 
 Within Groups 8.44 492 0.02   
 Total 8.49 495    
1.3 Town Between Groups 0.04 3 0.01 1.29 2.76585E-01 
 Within Groups 4.83 492 0.01   
 Total 4.87 495    
1.4 Urban Between Groups 0.24 3 0.08 10.51 1.03521E-06 
 Within Groups 3.81 492 0.01   
 Total 4.05 495    
IDEOLOGICAL       
2.1 Religious Between Groups 249.72 3 83.24 164.66 0.00000E+00 
 Within Groups 248.72 492 0.51   
 Total 498.44 495    
2.2 Eco Between Groups 100.13 3 33.38 41.86 4.17297E-24 
 Within Groups 392.31 492 0.80   
 Total 492.44 495    
2.3 Alternative Between Groups 86.91 3 28.97 34.80 2.06926E-20 
 Within Groups 409.61 492 0.83   
 Total 496.52 495    
2.4 Communal Between Groups 35.21 3 11.74 13.23 2.56378E-08 
 Within Groups 436.53 492 0.89   
 Total 471.74 495    
ECONOMIC       
3.1 Use of services Between Groups 76.74 3 25.58 30.56 3.93963E-18 
Work outside Within Groups 411.79 492 0.84   
 Total 488.53 495    
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Components per dimension  Sum of 
Squares 

df Mean 
Square 

F Sig. 

3.2 Many facilities Between Groups 86.59 3 28.86 34.49 3.00574E-20 
Self-sufficiency Within Groups 411.67 492 0.84   
 Total 498.26 495    
3.3 Work inside Between Groups 17.85 3 5.95 6.15 4.14310E-04 
Self-sufficiency Within Groups 476.13 492 0.97   
 Total 493.98 495    
3.4 Work part-time Between Groups 202.81 3 67.60 113.39 0.00000E+00 
 Within Groups 293.33 492 0.60   
 Total 496.14 495    
3.5 Basic facilities Between Groups 63.72 3 21.24 24.51 8.53256E-15 
 Within Groups 426.39 492 0.87   
 Total 490.11 495    
SOCIAL       
4.1 Contacts with 
communities Between Groups 77.74 3 25.91 30.25 5.79830E-18 
Religious/spiritual activities Within Groups 421.42 492 0.86   
 Total 499.15 495    
4.2 Media Between Groups 82.82 3 27.61 33.14 1.60337E-19 
 Within Groups 409.92 492 0.83   
 Total 492.75 495    
4.3 Communal activities Between Groups 30.47 3 10.16 11.15 4.29209E-07 
 Within Groups 448.00 492 0.91   
 Total 478.47 495    
4.4 Social contacts Between Groups 88.19 3 29.40 38.86 1.50067E-22 
 Within Groups 372.23 492 0.76   
 Total 460.42 495    
4.5 Other Between Groups 109.08 3 36.36 45.95 3.41559E-26 
 Within Groups 389.34 492 0.79   
 Total 498.42 495    
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B F-Ratios 
The F-ratio is used to measure the homogeneity of a cluster. The F-ratio is the variance for component 
j in cluster c divided by the total variance. A low F indicates that there is little variance within the 
cluster, which is then relatively homogenous (Based on Haartsen 2002, p.164). 
 
 Religious Ecological Communal Practical 

LOCATIONAL     
1.1 Remote 0.93 1.13 1.01 0.68 
1.2 Village 1.04 0.95 0.97 1.04 
1.3 Town 1.10 0.70 1.15 1.04 
1.4 Urban 0.97 0.00 1.01 1.55 
IDEOLOGICAL     
2.1 Religious 1.36 0.18 0.26 0.45 
2.2 Eco 0.73 0.67 0.91 0.85 
2.3 Alternative 0.77 0.68 0.98 0.85 
2.4 Communal 0.87 1.40 0.69 0.82 
ECONOMIC     
3.1 Use of services; work outside 1.22 0.78 0.98 0.59 
3.2 Facilities; self-sufficiency 1.02 0.24 1.48 0.62 
3.3 Work inside; self-sufficiency 0.99 1.06 0.79 1.04 
3.4 Work part-time 0.59 0.69 0.74 0.42 
3.5 Basic facilities 0.86 1.00 0.67 0.96 
SOCIAL     
4.1 Community contacts 
religious/spiritual activities 0.90 0.76 0.71 1.00 
4.2 Media 1.29 1.23 0.58 0.51 
4.3 Communal activities 1.16 1.12 0.58 0.99 
4.4 Social contacts 3.11 0.21 0.49 0.25 
4.5 Other 0.84 0.67 0.83 0.81 
     
SUM 19.75 13.45 14.82 14.47 
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VIII CHARACTERISTICS OF THE FOUR TYPES OF 
INTENTIONAL COMMUNITIES 

A T-Values for every component per cluster 
A T-value indicates which components contributed to a cluster in particular. The values are calculated 
by dividing the average of component j in cluster c minus the total average of variable j by the total 
standard deviation of j. A high T-value means that the average of the cluster is deviant and therefore 
specific for that cluster (Based on Haartsen 2002, p.163).  
 
Religious  Ecological  Communal  Practical  

2.1 Religious 
ideology 

1.51 2.2 Eco 0.75 4.5 Other contacts 0.75 3.1 Use of services; 
work outside 

0.46 

4.1 Community 
contacts; religious/ 
spiritual activities 

0.43 3.4 Work part-time 0.71 3.2 Facilities; self-
sufficiency 

0.59 4.2 Media 0.40 

4.3 Communal 
activities 

0.30 1.1 Remote 0.49 3.4 Work part-time 0.58 1.4 Urban 0.28 

3.5 Basic facilities 0.26 4.4 Social contacts 0.48 3.5 Basic facilities 0.47 4.4 Social contacts 0.13 

3.2 Facilities; self-
sufficiency 

0.11 2.3 Alternative 
lifestyle 

0.42 2.4 Communal 
ideology 

0.43 1.2 Village 0.09 

3.3 Work inside; 
self-sufficiency 

0.07 3.3 Work inside; 
self-sufficiency 

0.31 4.1 Community 
contacts; religious/ 
spiritual activities 

0.39 1.3 Town 0.02 

1.2 Village 0.06 3.1 Use of services; 
work outside 

-0.04 2.3 Alternative 
lifestyle 

0.35 2.4 Communal -0.13 

1.3 Town 0.05 4.5 Other contacts -0.08 4.3 Communal 
activities 

0.27 3.3 Work inside; 
self-sufficiency 

-0.14 

2.4 Communal 
ideology 

0.00 1.2 Village -0.09 4.2 Media 0.24 3.2 Facilities; self-
sufficiency 

-0.14 

1.4 Urban -0.02 1.3 Town -0.15 1.3 Town 0.08 4.1 Community 
contacts; religious/ 
spiritual activities 

-0.15 

2.3 Alternative 
lifestyle 

-0.03 4.3 Communal 
activities 

-0.23 1.1 Remote 0.01 3.5 Basic facilities -0.22 

2.2 Eco -0.05 2.4 Communal 
ideology 

-0.30 4.4 Social contacts 0.01 4.3 Communal 
activities 

-0.22 

1.1 Remote -0.09 2.1 Religious 
ideology 

-0.30 1.4 Urban 0.00 4.5 Other contacts -0.27 

4.5 Other contacts -0.50 4.2 Media -0.34 2.2 Eco -0.03 1.1 Remote -0.31 

3.4 Work part-time -0.58 1.4 Urban -0.38 3.1 Use of services; 
work outside 

-0.06 2.1 Religious 
ideology 

-0.35 

4.2 Media -0.64 3.5 Basic facilities -0.43 1.2 Village -0.07 2.2 Eco -0.48 

3.1 Use of services; 
work outside 

-0.69 3.2 Facilities; self-
sufficiency 

-0.56 3.3 Work inside; 
self-sufficiency 

-0.15 2.3 Alternative 
lifestyle 

-0.56 

4.4 Social contacts -0.86 4.1 Community 
contacts; 
religious/spiritual 
activities 

-0.57 2.1 Religious 
ideology 

-0.33 3.4 Work part-time -0.66 
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B Significance of other variables 
To create distinct profiles of every type, I compared the scores on each type with the average scores 
for the other three types. I used Cramer’s V as an association measure, and tested its significance for 
every variable (p≤ 0.05). Cramer’s V has values between 0 and 1, and indicates the strength of a 
relationship between two variables or groups. The higher the value, the stronger the relationship 
(SPSS Inc. 1999, p.72). 
 
   Reli 

gious 
  Ecolo 

gical 
  Com 

munal 
  Prac 

tical 
  

 Variable   Cramer 
's V 

Sig. Cramer 
's V 

Sig. Cramer 
's V 

Sig. Cramer 
's V 

Sig. 

Basic 
information 

                  

Continent   0.081 0.196 0.176 0.000 0.110 0.050 0.173 0.001 
Country   0.248 0.135 0.365 0.000 0.235 0.242 0.323 0.001 
Natural 
environment* 

Fields/ 
meadows 

0.057 0.207 0.019 0.674 0.043 0.343 0.011 0.814 

  Hills/ 
mountains 

0.032 0.473 0.166 0.000 0.033 0.462 0.154 0.001 

  Lake/river 0.016 0.729 0.009 0.843 0.073 0.104 0.090 0.046 
  Sea/beach 0.046 0.300 0.013 0.778 0.034 0.444 0.006 0.899 
  Woods 0.059 0.191 0.137 0.002 0.069 0.125 0.140 0.002 
  Rainforest 0.035 0.439 0.112 0.013 0.003 0.948 0.075 0.094 
  Desert 0.072 0.107 0.018 0.691 0.028 0.531 0.017 0.710 
  Other 

(suburban) 
0.027 0.553 0.131 0.004 0.050 0.266 0.093 0.038 

Number of 
members 

  0.165 0.149 0.279 0.000 0.096 0.875 0.261 0.000 

Surface area (ha)    0.167 0.409 0.245 0.008 0.169 0.380 0.259 0.003 
Foundation year    0.297 0.000 0.207 0.022 0.199 0.037 0.140 0.483 
Year of ending    0.507 0.188 0.225 0.719 0.527 0.164 0.238 0.692 
Response   0.100 0.026 0.239 0.000 0.187 0.000 0.042 0.344 
Confidentiality   0.105 0.065 0.071 0.289 0.052 0.507 0.062 0.388 
Publications   0.096 0.033 0.088 0.050 0.212 0.000 0.042 0.354 

The members                   

% aged < 15   0.197 0.000 0.112 0.121 0.061 0.626 0.035 0.901 
% aged 15-25   0.110 0.130 0.029 0.943 0.060 0.636 0.075 0.449 
% aged 25-50   0.107 0.150 0.072 0.493 0.121 0.078 0.041 0.855 
% aged 50-65   0.122 0.073 0.108 0.138 0.062 0.620 0.094 0.247 
% aged > 65   0.290 0.000 0.109 0.134 0.123 0.070 0.081 0.384 
Countries of 
origin 

  0.084 0.065 0.051 0.263 0.112 0.014 0.129 0.005 

Places of origin   0.109 0.215 0.113 0.187 0.094 0.371 0.097 0.335 
Social 
background 

  0.102 0.278 0.223 0.000 0.075 0.600 0.166 0.009 

Educational 
background 

  0.142 0.043 0.142 0.043 0.145 0.037 0.081 0.527 

Work* Agriculture 0.115 0.010 0.103 0.021 0.164 0.000 0.153 0.001 
  Own business 0.252 0.000 0.081 0.073 0.145 0.001 0.003 0.946 
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Variable   Reli 
gious 

  Ecolo 
gical 

  Com 
munal 

  Prac 
tical 

  

    Cramer 
's V 

Sig. Cramer 
's V 

Sig. Cramer 
's V 

Sig. Cramer 
's V 

Sig. 

  Factory 0.008 0.851 0.099 0.028 0.016 0.722 0.067 0.135 
  Education 0.199 0.000 0.106 0.018 0.113 0.012 0.153 0.001 
  Government 0.151 0.001 0.029 0.518 0.065 0.151 0.158 0.000 
  NGO 0.175 0.000 0.105 0.020 0.190 0.000 0.059 0.188 
  Commercial 0.110 0.014 0.169 0.000 0.082 0.069 0.166 0.000 
  Other 0.009 0.840 0.011 0.803 0.100 0.025 0.112 0.013 

The community                   

Residential* Shared 
residence 

0.195 0.000 0.097 0.030 0.076 0.091 0.144 0.001 

  Apartments 0.072 0.111 0.206 0.000 0.014 0.758 0.140 0.002 
  Private houses 0.132 0.003 0.056 0.213 0.079 0.078 0.016 0.714 
  Trailers/tents 0.040 0.377 0.023 0.614 0.125 0.005 0.105 0.019 
  Other 0.004 0.933 0.026 0.556 0.024 0.591 0.002 0.966 
Service* Common 

house 
0.019 0.671 0.090 0.045 0.197 0.000 0.088 0.051 

  Factory 
buildings 

0.011 0.810 0.016 0.727 0.006 0.896 0.011 0.809 

  Offices 0.113 0.012 0.188 0.000 0.150 0.001 0.064 0.155 
  Sheds/stables 0.029 0.521 0.118 0.009 0.165 0.000 0.237 0.000 
  Other 0.000 0.998 0.035 0.435 0.138 0.002 0.098 0.029 
Housing   0.202 0.000 0.101 0.172 0.034 0.907 0.075 0.429 
Organisation   0.329 0.000 0.157 0.007 0.155 0.008 0.128 0.046 
Initiator   0.051 0.526 0.028 0.819 0.073 0.266 0.086 0.159 
Financial 
commitment 

  0.307 0.000 0.125 0.108 0.122 0.120 0.137 0.056 

Participant 
selection 

  0.155 0.008 0.163 0.005 0.117 0.085 0.123 0.060 

Becoming a 
member* 

Membership 
fee 

0.129 0.004 0.005 0.919 0.116 0.010 0.001 0.985 

  Buy share 0.147 0.001 0.159 0.000 0.027 0.552 0.003 0.951 
  Buy property 0.171 0.000 0.047 0.292 0.029 0.514 0.155 0.001 
  Rent 0.129 0.004 0.054 0.230 0.091 0.042 0.069 0.127 
  Trial period 0.058 0.196 0.084 0.061 0.104 0.021 0.221 0.000 
  Other 0.001 0.980 0.077 0.088 0.008 0.853 0.062 0.166 
Resigning as a 
member* 

Leave 0.137 0.002 0.023 0.602 0.096 0.033 0.181 0.000 

  Sell property 0.199 0.000 0.000 0.992 0.023 0.610 0.142 0.002 
  Sell share 0.161 0.000 0.113 0.003 0.024 0.595 0.010 0.827 
  Terminate rent 0.094 0.036 0.094 0.037 0.140 0.002 0.030 0.505 
  Other 0.074 0.098 0.039 0.383 0.055 0.220 0.077 0.085 
Diet   0.147 0.033 0.112 0.188 0.212 0.000 0.168 0.008 
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Variable   Reli 
gious 

  Ecolo 
gical 

  Com 
munal 

  Prac 
tical 

  

    Cramer 
's V 

Sig. Cramer 
's V 

Sig. Cramer 
's V 

Sig. Cramer 
's V 

Sig. 

Life course                   

Existing   0.041 0.654 0.022 0.883 0.083 0.179 0.110 0.049 
Change in no. of 
members 

  0.048 0.892 0.152 0.025 0.075 0.611 0.130 0.083 

Strong growth or 
decline 

  0.104 0.159 0.070 0.507 0.137 0.029 0.173 0.002 

Reasons for 
growth* 

Phases 0.066 0.151 0.094 0.039 0.019 0.681 0.050 0.274 

  Commitment 0.009 0.836 0.041 0.372 0.110 0.016 0.074 0.104 
  Secure future 0.023 0.610 0.049 0.287 0.082 0.072 0.052 0.253 
  Other 0.220 0.000 0.067 0.140 0.073 0.109 0.048 0.297 
  NA 0.000 0.995 0.003 0.946 0.112 0.014 0.103 0.025 
Reasons for 
decline* 

Phases 0.034 0.459 0.089 0.051 0.049 0.284 0.099 0.030 

  No 
commitment 

0.086 0.060 0.029 0.523 0.027 0.552 0.070 0.125 

  Hostile 
conditions 

0.057 0.211 0.081 0.077 0.053 0.247 0.023 0.617 

  Internal 
conflict 

0.007 0.882 0.041 0.370 0.049 0.284 0.077 0.090 

  Other 0.140 0.002 0.076 0.094 0.048 0.291 0.022 0.971 
  NA 0.070 0.124 0.088 0.055 0.027 0.551 0.161 0.000 
Established 
withdrawal 

  0.274 0.000 0.269 0.000 0.129 0.109 0.432 0.000 

Withdrawal 
examples* 

Sharing 0.089 0.070 0.018 0.707 0.175 0.000 0.108 0.027 

  Alt. lifestyle 0.263 0.000 0.013 0.797 0.017 0.735 0.218 0.000 
  Self-

sufficiency 
0.151 0.002 0.401 0.000 0.043 0.385 0.272 0.000 

  Other 0.178 0.000 0.012 0.811 0.032 0.509 0.185 0.000 
  NA 0.187 0.000 0.238 0.000 0.063 0.196 0.422 0.000 
Changes in 
ideology* 

Intensified 0.050 0.272 0.034 0.459 0.060 0.184 0.046 0.309 

  Less intensive 0.200 0.653 0.046 0.311 0.061 0.178 0.082 0.070 
  Realistic 0.013 0.780 0.006 0.892 0.067 0.137 0.068 0.132 
  Change in 

focus 
0.012 0.796 0.010 0.824 0.042 0.352 0.021 0.640 

  No change 0.028 0.540 0.045 0.325 0.127 0.005 0.137 0.003 
  Other 0.034 0.456 0.024 0.589 0.034 0.455 0.026 0.562 
  NA 0.011 0.803 0.017 0.714 0.034 0.455 0.026 0.562 

* Marked variables are multiple variables and were divided into dummy variables 
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IX DISTRIBUTION OF THE FOUR TYPES OF 
INTENTIONAL COMMUNITIES OVER THE 
CONTINENTS 

 
  Pop.* 1 /million 2 /million 3 /million 4 /million Total /million 
EUROPE            

Northwest 
Europe 

                      

Austria 8.20 1 0.122 0 0.000 1 0.122 1 0.122 3 0.366 
Belgium 10.50 2 0.190 1 0.095 1 0.095 5 0.476 9 0.857 
Channel 
Islands 

0.20 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 

Denmark 5.40 2 0.370 2 0.370 3 0.556 11 2.037 18 3.333 
Finland 5.20 2 0.385 2 0.385 1 0.192 0 0.000 5 0.962 
France 60.70 2 0.033 7 0.115 1 0.016 2 0.033 12 0.198 
Germany 82.50 6 0.073 9 0.109 13 0.158 27 0.327 55 0.667 
Iceland 0.30 0 0.000 1 3.333 0 0.000 0 0.000 1 3.333 
Ireland 4.10 0 0.000 1 0.244 0 0.000 2 0.488 3 0.732 
Liechtenstein 0.04 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Luxembourg 0.50 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Monaco 0.03 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Netherlands 16.30 7 0.429 0 0.000 2 0.123 5 0.307 14 0.859 
Norway 4.60 1 0.217 0 0.000 1 0.217 1 0.217 3 0.652 
Sweden 9.00 2 0.222 2 0.222 4 0.444 10 1.111 18 2.000 
Switzerland 7.40 4 0.541 2 0.270 1 0.135 4 0.541 11 1.486 
United 
Kingdom 

60.10 16 0.266 11 0.183 14 0.233 17 0.283 58 0.965 

Subtotal 275.07 45 0.164 38 0.138 42 0.153 85 0.309 210 0.763 

Eastern 
Europe 

                      

Belarus 9.80 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Bulgaria 7.70 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Czech 
Republic 

10.20 0 0.000 0 0.000 2 0.196 0 0.000 2 0.196 

Estonia 1.30 0 0.000 0 0.000 0 0.000 1 0.769 1 0.769 
Hungary 10.10 1 0.099 1 0.099 0 0.000 0 0.000 2 0.198 
Latvia 2.30 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Lithuania 3.40 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Moldova 4.20 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Poland 38.20 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Rumania 21.60 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Russia 143.00 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Slovakia 5.40 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Ukraine 47.10 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Subtotal 304.30 1 0.003 1 0.003 2 0.007 1 0.003 5 0.016 
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  Pop.* 1 /million 2 /million 3 /million 4 /million Total /million 

Southern 
Europe 

                      

Albania 3.20 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Andorra 0.10 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Bosnia-
Herzegovina 

3.80 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 

Croatia 4.40 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Greece 11.10 1 0.090 0 0.000 1 0.090 0 0.000 2 0.180 
Italy 58.70 4 0.068 5 0.085 4 0.068 3 0.051 16 0.273 
Macedonia 2.00 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Malta 0.40 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Portugal 10.60 0 0.000 1 0.094 1 0.094 0 0.000 2 0.189 
San Marino 0.03 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Serbia and 
Montenegro 

10.70 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 

Slovenia 2.00 0 0.000 0 0.000 0 0.000 0 0.000 0 0.000 
Spain 43.50 0 0.000 5 0.115 2 0.046 0 0.000 7 0.161 
Subtotal 150.53 5 0.033 11 0.073 8 0.053 3 0.020 27 0.179 

SUBTOTAL 
EUROPE 

729.90 51 0.070 50 0.069 52 0.071 89 0.122 242 0.332 

            

NORTH 
AMERICA 

                      

Canada 32.20 2 0.062 8 0.248 6 0.186 4 0.124 20 0.621 
United States 296.50 28 0.094 35 0.118 59 0.199 64 0.216 186 0.627 
Subtotal 328.70 30 0.091 43 0.131 65 0.198 68 0.207 206 0.627 

                    

OCEANIA                       

Australia 20.40 7 0.343 22 1.078 9 0.441 3 0.147 41 2.010 
New Zealand 4.10 1 0.244 0 0.000 5 1.220 1 0.244 7 1.707 
Subtotal 24.50 8 0.327 22 0.898 14 0.571 4 0.163 48 1.959 

                    

TOTAL 1083.10 89 0.082 115 0.106 131 0.121 161 0.149 496 0.458 
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