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1

Introduction

Vignette: a Survival Church healing session

The Survival Church, Freswota 5, Sunday January2010

The church service has been in process for alnmokbar. Pastor Aaron has been doing most
of the talking, but now he gives the microphonePtstor Joshua, his older brother. Pastor
Joshua, who up until now has been sitting on arcltathe front, takes the microphone and
begins to preach. After each sentence he excldjmaise your Master”, looking expectantly
at the congregations, which replies with a loud ‘&h Then Pastor Joshua declares that it is
time for healing and deliverence, and he asks thoseed to come to the front of the room.
While people start to get up, the young man atkéhgoard starts playing a lively song and
the leading choir lady sitting on the front row getp and starts to sing, the rest of the
congregation following her lead. A young boy of abe&leven years walks to the front,
positioning himself with his back to the crowd. lBaling him comes an elderly man, two
elderly women and two younger women, one of theth an infant in her arms. The six of
them stand side by side, with their backs to thegoegation. The singing continues, song
after song, everyone sings together, clapping tinends to some songs, and moving with the

rhythm to others. The youngest children run aroinsitle and outside the church, playing,
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without anyone taking much notice of this, excepiliag to them and handing them the

occasional piece of candy. Pastor Joshua is prdgudly, and takes up a water bottle that he
brought with him to church. Still praying, he powater out of the bottle around the group of
people standing at the front. Following this heewkut a tiny bottle containing oil, which he

pours on the forehead of each person (I am tokt luat this is holy oil and that it is sent

directly from God to Pastor Joshua and his wife wtteey pray for it). Pastor Joshua keeps
praying, stopping in front of each person to beldgkdaying his hand on his or her head or
shoulder. Pastor Aaron stands on the side, alsongrdoudly, with his eyes closed, and the
congregation is still singing loudly.

All of a sudden, a woman wearing a purple dress gptand begins to make loud
noises, shouting unintelligible words. She movesyafvom her seat with her eyes closed,
walking towards the group of people at the fronthi/ she moves forwards she keeps
shouting and moving her arms, as if she is hitSogething in the air in front of her (a
woman standing besides me whispers that thisctseaubim a woman with the ability to be
possessed by the Holy Spirit, and heal the sick.I&ts been sitting in her seat waiting for the
Holy Spirit to enter, and the fact that she now k&sted to move indicates that the Holy
Spirit has possessed her, and is among us).cliBrrbimmoves to the front of the room,
walking around the people standing there, stillusimg unintelligible worlds. She stops in
front of each person while she hits the air arotinedn. The young boy looks a bit uneasy with
the cherubim’sbehaviour, occasionally looking behind him tofiends, giggling a little. The
other people stand without moving, some lookingigtit ahead of them, some with their eyes
closed; some bend their heads and appear to benge&s thecherubimstops in front of one
of the women, the woman falls to her knees cryamy thecherubimseems to spend a little
more time healing this woman than the others.

After Pastor Joshua and tbleerubimhave given attention to each person at the front,
the healing session gradually comes to an end.nisdc stops and the pastor indicates that
everyone should pray together. Each church menthes praying loudly, everyone with their
eyes closed. Some pray in Bislama, others in their vernacular (mostly Ngunese), but as
everyone is praying simultaneously, it is hard iscern more than the occasional word. The
praying goes on for a couple of minutes, until Bladibshua is the only one left praying,
ending with a loud “Amen”. The people go back teittseats, theherubimsits down again,

and the service continues as before.
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Main focus

This thesis is based on fieldwork within a locahfeeostal church in the island nation of
Vanuatu. This church is called the Survival Chuitg has branches all around the country.
My fieldwork was based within two of these branch&ase on a small island called Nguna
and one in a neighbourhood in Vanuatu’'s capitak Rda. The excerpt above is from the
very first Survival Church service | attended inrtPdla. This service also included a healing
session, a practice which occupies a central postytiithin this church. As will become clear
in this thesis, the church’s healing practices awnboth local traditional elements, as well as
global Pentecostal forms of healing.

The main focus of this thesis has been on theplagrbetween the local and the
global; more specifically | have looked at how tpasticular local church reacts and relates to
global flows and external influences, in particutae global Pentecostal movement. The
Survival Church’s history goes all the way backctdonization and the arrival of the first
missionaries, but is also connected to more reasuwelopments of particularly the
Pentecostal movement; a movement which has beseriesl as a leading globalizing force
(Robbins, 2004b). On a different level, the churghalso influenced by global neoliberal
capitalisni. Whereas in earlier capitalist thinking the foewess mainly on labour as means of
gaining economic profit, neoliberal capitalism fees on the idea of consumption,
investments, and instant economic returns (Comanff Comaroff, 2000). Such thinking
also influences and is reflected in the case afio#l; while Calvinism (as presented in
Weber'sProtestant Ethic and the Spirit @fapitalism(1930)) places a focus on hard work,
accumulation and an ascetic lifestyle. One couldhgges say that within neoliberal thinking
hard work is replaced with instant returns, anduaudation is replaced by consumption.
Pentecostalism, as will become clear, has a strofogeis on what is considered correct
Christian morality and belief in order to attairoeomic profit; a more “mysterious” approach
to earning money, which can be seen to be influgibgeneoliberal ideas. The implications of
such changes in economic thinking, combined waHitronal views on value, reciprocity and
sharing are among the questions | will take uphia thesis. Further, | will consider questions
related to which ways the local church communigetaup global flows of ideas and values,

and to what extent can the community be seen teepre local traditions How can global

! Pentecostal denominations, often described asdgeliaal, appear in many different shapes and skagscan
briefly be described as churches and congregati@mismphasize a personal relationship with thadiv
through gifts from the Holy Spirit such as healargl speaking in tongues (Coleman, 2000, Ander<aiy)2

2 Neoliberalism is defined by Comaroff and Comaasffsomething which “aspires, in its ideology aratfice,
to intensify the abstractions inherent in capitalisself: to separate labor power from its humantext, to
replace society with the market, to build a unieasst of aggregated transactions” (2000:305).
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ways of neoliberal capitalist thinking, as presdntbrough the Pentecostal movement,
influence people’s economic rationality and behawion the local level? Moreover, what are

the consequences for the people involved?

Historical Background of the Survival Church
Christianity in Vanuatu
Like most countries in the Pacific region, Vanuatias exposed to intense Christian
missionization from the early 1800s, and in mosttpaf the country people have been
Christian for at least a hundred years. The firgsmonaries to Vanuatu came mostly from
Anglican, Catholic and Presbyterian denominatiokithough the geographical boundaries
between these were often blurred between the tgesrally speaking one could say that the
Anglican Church became strongest in the northertnstends of Vanuatu (the Banks and
Torres groups, Maewo, Ambae and Pentecost), thebfierian Church focused on the south
(Efate, Aneitum, Erromango, Tanna and the Shepemndb)le the Catholic Church had
greatest influence on the space in-between (Skfatekula and Ambrym) (Miles, 1998:92).

The missionization of Vanuatu took varied forms, the different missionary
denominations applied diverse methods in their wark times competing internally.
Presbyterians and Catholics were known for usingtsnethods in their missionary work;
rooting up customs, practices and rituals they aava hindrance to Christian conversion,
while Anglicans missionaries applied a more sevsigipproach; not interfering with customs
they saw as compatible with Christianity (Kolsh2@07:137, Miles, 1998:88).

Following the initial Christianization of Vanuatwther denominations gradually
began to appear in the early 1900s, such as thenSeay Adventists (Miles, 1998:110).
Later, from the 1960s onwards, Pentecostal Chnisyiarrived in Vanuatu, mostly through
the so-called Revival-moveménfThe Pentecostal churches can be divided into taim
categories; those that are part of internationahties (mostly based in Australia or the
United States), and those with a local origin; bdasevanuatu. The latter can be referred to as
“local” or “independent” churches, in accordancehwineir own emphasis on their locally
based origins, as well their independence fromntingsion churches (Eriksen, 2009b:177).
The independent churches started to appear inedwes yollowing Vanuatu’s independence in
1980 as groups of people began breaking out ofmie@ churches in the local communities.;

% Barker (n.d.:4-5) describes this period as theedtivave” of Christianity in Melanesia, where most
Melanesians had already become Christian, and rissians began to arrive, including Pentecostal and
fundamentalist sects.
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Common characteristics of Pentecostal churchesdwaide is their emphasis on a break with
the past; being born again as a true Christian, laading a better life (Meyer, 2004).
Included in this may be a focus on morally cortesltavior; strong faith in Jesus, God and the
Holy Spirit, working hard to provide for one’s fagidressing properly, in addition to not
drinking alcohol or kavaand not smoking. Healing, receiving spiritual gjiftom the Holy
Spirit (for example the gift of clairvoyance or cksnment, of healing, of teaching or
preaching), spiritual warfare, and speaking in tmgy are also central aspects of the
independent churches’ practice.

The local churches can thus be seen both as forrparty of the global (the
international Pentecostal movement), at the same #as they can be seen as representing
something entirely new and local in Vanuatu. | widw give a brief introduction to the

history of the two Survival Church branches | stadi

From Farealapa to Port Vila: The Freswota Survigturch
The Freswota Survival Church originated as threghiers (Aaron, Moses and Joshua Gollen)
and their families broke out of the Presbyteriaru€h in the village of Farealapa on Nguna
Island in the late 1980s. The brothers were initeeih by the aforementioned Revival
Pentecostal movement, which had been organizingades around the country in order to
recruit new members. Aaron, Joshua and Moses theessexplain that they initially did not
want to break out of the Presbyterian Church; thegan receiving spiritual gifts from the
Holy Spirit and wanted to use these to help pewjlein the Presbyterian Church. However,
the Presbyterian leaders did not approve of thesepractices, and banished them from the
church. The three brothers and their families tmanged family worships within their own
households in the village, but were maltreated hmjirtPresbyterian fellow villagers, who
would throw stones at them and speak badly of thEmus, after a period of conflicts and
persecutions, the brothers moved to Port Vila witkir families. After living in diverse
locations in Port Vila, Pastor Aaron bought landrreswota Five and built a community there.
After some years living in Port Vila, each of tHaee brothers started their own
ministry; Pastor Aaron set up the Survival MinistBastor Joshua established the Healing
Ministry and Pastor Moses founded the Life Revelatlinistry. These three ministries have
at times been united, and at times broken away feach other, as there have been some

internal disputes between the three brothers. Eyrtthe Survival Church has recruited

* Kava refers to an intoxicant drink of grey-broveiaur with mildly sedative and relaxing effectsisit
produced from the roots of the kava-plapiper Methysticury and is common in many Pacific countries.
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members and incorporated other independent bregkaarches. One of these is the
Pauvatu Survival Church in Unakap; my second fietétion.

Unakap village: The Pauvatu Survival Church

The Pauvatu Survival Church started out aroundsémee time and in a similar manner as the
ministries of Aaron, Joshua and Moses, but in gedht village on Nguna Island. It all began
with two families in Unakap village. Also inspirdxy the Revival movement, some of them
started to receive gifts from the Holy Spirit andnted to use these abilities within the church.
But the Presbyterian Church leaders disapprovatiiefand expelled them from the church.
Following this the two families started their owanfily worship; meeting up in each others’
homes and praying together, calling their congiiegdirst Unakap Church Fellowship, later
changing it to Alive Ministry. This breakaway cadsmaany problems and disputes within the
village community; persecutions against the membéwlive Ministry began, including the
same forms of harassment as for the brothers inalgya. Eventually the ministry leader,
Pastor Caleb, travelled to Port Vila with his famiDuring his stay he met the three Gollen-
brothers from Farealapa, forming a fellowship whhir church, and changing its name from
Alive Ministry to Pauvatu Survival Church.

Pastor Caleb eventually went back to Unakap, addytthe Pauvatu Survival Church
Is accepted as a proper church of its own withenWmakap village community. Some years
back the Presbyterian Church publicly apologizedit® ill treatment of Survival Church
members, performing a ceremony of reconciliatiolsoAl was also told that the Presbyterian
Church had at several points tried to convince Raevatu Survival Church to join back
together with them. The Pauvatu Survival Church waiseager to do this, though, as they
felt that the Presbyterians tried to take awayrtimelependence. They take much pride in the
local church they have built, emphasizing the ‘letess’ of their church, as opposed to the
Presbyterian Church which was established by wfatejgn missionaries.

The Survival Church in Unakap is smaller than thesByterian Church in the village,
but they pride themselves in an active congregatroaddition to the weekly Sunday service,
people attend church most Tuesday and Thursdaysnighe remaining nights of the week
members arrange family worships within their howsé$, where they pray, read the Bible
and sing together. Also, church members arrangerakwctivities beside church services.
There are active Youth and Women’s Groups, a Warfdmistry (see chapter five), a

Children’s Ministry, in addition to outreaches, €lraisings, combined services, and healing
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sessions. These are arranged in the village asasadlsewhere on the island, but also in the

capital and sometimes on other islands as well.

REVIVAL MOVEMENT

.

Unakap, Nguna Farealapa, Nguna

/A

Alive Ministry Survival Ministry Healing Ministry {L;f:mggg:}
{Pastor Caleh) (Pastor Aaron) {Pastor Joshua)

The Survival Church of Vanuatu

Figure 2: Genealogy of the Survival Church in Vanua

Present Survival Church structure
During my stay in Vanuatu the Survival Church cetesi of Pastor Aaron’s Survival
Ministry, Pastor Joshua’s Healing Ministry and Ba§taleb’s Alive Ministry. In addition, the
church had another branch in Port Vila, two moreNguna, three on Santo, one on Tanna
and one on Malekula; in total eleven branches. hisber is quite unstable, however, as
churches keep breaking away, joining in, and chandheir names and leaders. Also, the
different branches vary in their size and shapé®rd is a strong emphasis on marking a
difference between one’s own church and the Presayt Church, where it is said that things
have gone “out of hand”. For instance, many peegf@ess that many Presbyterians are not
close enough to God, as many of them are falling itemptations of sinful life; smoking,
drinking, and not attending church regularly. Aldbe liveliness of the Survival Church
services is set up as more enjoyable and entertpithan the calmer Presbyterian services.
Before going more thoroughly into the ethnographyhe Survival Church, | will use
the remainder of this introductory chapter to dsscuy theoretical framework as well as

some methodological concerns in relation to mydfaeirk.
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Terminology and theoretical framework

The specificity of global connections is an evezgaint reminder that universal claims do not
actually make everything everywhere the same. Globanections givegrip to universal
aspirations.

(Tsing, 2005:1)

The global and the local
Globalization has been depicted as a leading facstmcreasing homogenization of societies.
This view has included a fear of societies beconomgalike, and consequently loosing their
specific cultural expressions. An increasingly maaued approach to globalization is
looking at how people react to new cultural formsarious manners and simultaneously use
their existing world-views in this process, or tegistence of “multiple modernities” (Hefner,
1998, Eisenstadt, 2000, 1999). Although globalaratis nothing new, the present is often
described as a “global era”, characterized by ameased sense of rapid movement and
change, which for anthropologists, in turn, catls iew methods in the study of societies
(Lien and Melhuus, 2007). Following this mode afulght, Hannerz (2003) has argued that in
anthropological studies “the field” can no longerdeen as a given, bounded entity. Further,
he argues that the construction of “locality” hascdime extremely complex, containing
influences and connections from several placesnae.oThus, studies of societies have
become increasinglyiulti-local” but also transdocal”, in that one looks both at networks of
localities in addition to the relations betweenntlielannerz, 2003:21). However, as Lien and
Melhuus (2007:xii) have noted, although one’s fisiies are multiplied, it becomes the work
of the analyst to confine the actual fields of gtud

Anna Tsing (2005) has introduced the term “frictioto describe a way of
approaching a study of the global. In oppositmrearlier notions of the era of global motion,
seeing it as mere flows, Tsing argues that it tinaés when actual encounters and interaction,
or frictions, take place that emergent culturairferbegin to take shape,. Further, it is the
study of global connections which brings this foatinto light; “Rubbing two sticks together
produces heat and light; one stick alone is justigk. As a metaphorical image, friction
reminds us that heterogeneous and unequal encsucder lead to new arrangements of
culture and power” (2005:5). In order to study aaon the local level that are influenced by

the global, then, one has to look at the actuabemers that take place at the local level.
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Tsing problematizes the use of “local” and “globat’ dichotomized analytical tools,
as this suggests that the global is homogeneousp@ssed to the heterogeneity of the local.
We thus miss a complete understanding of actudagland local processes, according to
Tsing (2005:58, 2000). A solution Tsing brings fard is the making of scales; be they
within the global, local or regional levg&000:348). This entails looking at the variousialpc
material and cultural processes that form the difielocalities and globalities one intends to
study (2000:348). In a similar vein, Robertson @©Bas argued for using the term “glocal”
in order to overcome problematic local-global dicimy, as the abstractly global, or uniquely
local realities do not exist.

Keeping Tsing and Robertson’s problematizationgheflocal and the global in mind,

I will use these terms throughout this thesis.\uenehosen to define the Survival Church as a
particular social field and locality, thus repretseg the local. The global will be defined, on
the one hand, as the logics of neoliberal capitglisut more importantly as the influence
from the Pentecostal movement, and how this takes) fat the local level. As Tsing
(2000:349) has argued; one has to look at theqodati form that the global takes on the local
level before one can examine global influences.l Agll show, the global influences of
neoliberal capitalism in Vanuatu come into beingtigh the development of the country as a
tax haven, contact with foreign organizations, also, more indirectly, through so-called
Prosperity gospels of Pentecostal movements. Tifierelit manners in which the Survival
Church interacts with these external fields, anel dlutcomes of this interaction, will be

discussed throughout this thesis.

Pentecostalism as cultural globalization

Christianity in the Pacific can in itself be seenam example of a globalizing process. The
views on Pacific Christianity have been varied; eormave seen it as dominating

Westernization, but an increasingly favoured apgnaa to regard it as becoming part of local
cultures across the region, and thus having bedootie a local and a global phenomenon
(Barker, 1990:2).

Similarly, the spread of Pentecostal Christianig Ibeen described as an example of
successful globalization (Robbins, 2004b:117, Asdey 2004), and many scholars have
wondered why the spread of this particular brarfoGhoistianity has been so effective. There
are many viable views on this, which | will retumlater in this thesis, but a central aspect of
the spread of Pentecostalism can be seen to kenpibasis on discontinuity or a break with

the past, while at the same time preserving elesnehthe local culture. Other important
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aspects are its emphasis on egalitarianism, itsrddized social organization, and a strong
focus on ecstatic rituals and spirituality (Robbig®04b:124-127). As Robbins (2009a) has
argued, Pentecostal churches can thus be seer @amé¢hhand as being helpful in preserving
local cultures, in that they make room for the ok&aditional religious elements, such as the
belief in spirits. On the other hand, if one coestd the internal similarities between
Pentecostal churches on a global basis, Penteisastedn be seen as an example of Western
globalizing homogenization (Robbins, 2009a:67). Itog, following Dumont, considers both
of these perspectives as viable, but argues théteirto-existence of traditional and modern
religious aspects, a hierarchical relationship Ugwevelops between them, for example in
that local spirits are categorized as evil and dem@Robbins, 2009a:68, see also Tonkinson,
1981).

Concerning the Survival Church, in this thesis l Waok more closely into how this
particularly local church relates to aspects ofpghst, both when it comes kastom, story-
telling, sorcery and healing practices.

(In)dividuality and Christianity
Marilyn Strathern (1988) has argued that in thegtof social life in Melanesia, one has to
consider the specific Melanesian notion of persodhéccording to Strathern (1988:13);

Far from being regarded as unique entities, Melangsersons are as dividually as they are
individually conceived. They contain a generalizaatiality within. Indeed, persons are

frequently constructed as the plural and compadieeof the relationships that produce them.

This means that persons in themselves contairalbocial relations they form part of, and
are thus imagined as a kind of microcosms of spcttrathern counsels a departure from the
supposition that “at the heart of these culturesnisantimony between ‘society’ and the
‘individual™ (1988:12); one cannot bring Westernanthropological categories to Melanesia
and expect to find equivalent expressions.

If Melanesians see themselves as dividuals as agelindividuals, this may have
several implications for the local implementatidrCiristianity. Christian cosmology focuses

strongly on the personal relation between the iddia and God, and a central factor is the

® Throughout this thesis | have chosen to followrAki(2004:300) definition dfastomas “a Melanesian Pijin
word (from English ‘custom’) that at its most basiefers to ideologies and activities formulatedeirms of
empowering indigenous traditions and practiced) béthin communities of varying levels of includiyi and as
a stance toward outside entities”. The conceptsfdm will be discussed more in-depth in chaptereth
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focus on individual sin and salvation. One questions becomes; what happens to local
notions of personhood as dividual in the encounttr the Christian notions of individuality?
Sabine Hess (2006) has used Strathern’s theorlgae fiow ceremonial practices in
Vanua Lava, Vanuatu, reflect the different views megrsonhood. For instance, wedding
ceremonies are usually performed twice; first ilkastomwedding and then in a church
wedding. The different views on personhood are akgethrough local gift-giving practices;
in the kastomwedding people give gifts as dividuals; from the-&des they belong to in
each context. In contrast, people give individufsgn the church wedding. This is partly
because in the church ceremony “the couple is takerof their dividual relationships with
their kin and put into an individual relationshgp®od” (Hess, 2006:286). According to Hess,
a competitive relationship betwe&astomand church is established, at the same time as the
two are seen as complementary. | will return toitisele of individuality and Christianity in

chapter four.

The Republic of Vanuatu
The Republic of Vanuatu, formerly known as the Négbrides, is an island nation located in
the South West Pacific, consisting of some eighticanically originated islands, around
sixty of which are inhabited. The country has ateegion of 12 200 km? and according to the
2009 national census has a population of 234,02B(&tu National Statistics Office, 2009).

Like most countries in the Pacific region, Vanuatas as mentioned exposed to an
intense missionization from the early 1800s (Bql2®03:8). In addition, Vanuatu has a quite
interesting colonial history, having been underwtaneous colonial rule by Great Britain
and France; a so-called condominium governmentlésaed from the early 1900sntil the
country’s independence in 1980. Both the condomingovernment and the missionization
have had several effects on Vanuatu’s history anmdernporary situation. On the one hand
the dual colonial government led to a relativelyaweolonial state in Vanuatu, but on the
other hand it facilitated the development of a rajresocial community (see for instance
Philibert, 1981). Also, according to Bolton (2008)vas actually the missionary work that led
to the development of theastomcategory in Vanuatu; as a way to recognize thiemdihce
between Christian and local ways.

Miles (1998) has argued that as the processesanfiatezation and nation building
began, Christianity in many ways actually helpeghting the feeling of nationhood that the

® The condominium arrangement was conceived in B@6formalized in 1914 (Miles 1998:18).
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ni-Vanuatu’ have today, Christianity being something everydmes in common. Also,
analogies between personal freedom obtained thrGingist and national independence were
applied in the process of nation building in Vamyatombined with an emphasis kastom
and the Bislama language (the official languageVahuatu, see “Language” below) as

common ground (Miles, 1998:61).

Language
As a consequence of the Anglo-French condominiuregonent, Vanuatu has today three
official languages; English, French and BislamaP{dgin language). In addition there are
about 113 local languages in Vanuatu, the majorfithese Austronesian (Tryon 1996:171 in
Bolton, 2003). The language spoken on Nguna Isiarsimilar to those of nearby islands of
Pele, Emao, Tongoa, as well as the western p&inafe and some villages on North Efate.
During my first few weeks in Vanuatu, | receivegdons in Bislama and after about a
month | began to be able to conduct most of my ewations in this language. Ngunese
people both in Freswota and on Nguna mostly spéak Ngunese language amongst
themselves, and outsiders (for instance in-marryiognen of other language groups) are
expected to learn the language as soon as possibleoth of my field locations, then,
Ngunese was the language mostly spoken betweenepaogaily life. Sometimes the people
made an effort to speak Bislama between them wiheasIpresent, but especially when there
were children present, who did often not speakaBisl very well, Ngunese would be spoken.
| made a constant effort at learning the languhgejt was too difficult for me to learn within
such a short time-span. | thus had to base a lotyoinformation gathering on conversations

in Bislama.

Methodological concerns

In 2006 my supervisor, Annelin Eriksen, conductadraerview with a pastor of the Healing
Ministry in Freswota. She discovered that this chunad a very interesting history and way
of linking its history to the island of Nguna, iddition to it being renowned in Port Vila for
its healing practices (Eriksen, personal commurtnasee also Eriksen, 2009b, 2009a). The
pastor had also expressed a desire for someone@aaorglresearch within the church, so she
suggested this church as a possible project fom@ster’s thesis. As | immediately found this

to be an exciting project, | chose this as the fpoimleparture for my fieldwork.

" Ni-Vanuatu is the term used to describe the pdjmmaf Vanuatu.
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When | arrived in Vanuatu in early January 2010k€em was already in Port Vila,
conducting her own fieldwork. | was therefore sadoate that she accompanied me to my
first encounter with the Survival Church in Fressvonly three days after my arrival. Ralph
Regenvanu, director of the Vanuatu Cultural Ceatréhe time, also accompanied us to this
meeting. In Freswota we met with Pastor Aaron, idesg of the Survival Church, and
explained my wish to do research within the chukdé.was at once very positive to the idea,
and agreed to let me conduct my fieldwork there.alyieeed that | would spend the next few
weeks getting familiar with the Survival Churchteatding church services in Freswota and
getting to know its members. Then, in Februaryakwo travel to Nguna in order to visit a
second branch of the church; the Pauvatu Survihak€h in Unakap, and stay with a family

there.

The Vanuatu Cultural Centre

The Vanuatu Cultural Centre (VCC) was founded iB6,%nd is an umbrella organization
consisting of a museum, various archives and arb{Bolton, 2003:xvi). This centre has a
long history of organizing workshops for locallycreited fieldworkers, to study for example
local customs, languages or handicraft around Manua

The Vanuatu Cultural Centre has a policy considgriforeign researchers’
opportunities for doing ethnographic fieldwork imMiatu. This policy includes the necessity
of an agreement between the VCC and the researghérthat the researcher will have to
deliver a written contribution to the place of rassh after finishing his or her fieldwork. The
researcher might also be asked to do some workh&CC while in the field. In my first
encounter with Pastor Aaron of the Survival Chutakas decided that in return for me doing
fieldwork within the church, | was to write a boeklkontaining the history of the church and
its most central stories.

Through my research permit received from the Vam@ailtural Centre | was given a
letter in Bislama describing my research (see agigeB) which | gave to the Survival
Church leaders in Freswota and on Nguna, as welb &élse chiefs of Unakap village. This
letter explained that | was a researcher doinghfietk on the Survival Church. Accordingly,
the reason for me coming to Nguna Island was dteanost people from the very beginning,
and | became known as the foreigner that had cdomg ‘side blong jidj (for the sake of the
church). However, this initially made it harder fore to get to know other sides of the
community, such as kinship relations. Thus, wheéned asking questions about things not

related to the church, or suggested that | colhectealogies or make a household survey of

14



Chapter 1

the village, people would find this strange andoprapriate, as they had the impression that
my only task in the village was to study the Suavi€hurch. Not wanting to upset people or
make anyone uncomfortable, then, | had to find otways of gathering information.
Explaining anthropology to non-anthropologistslisays hard, of course, and | had to spend
a lot of time explaining that in order to understahe church | had to understand the rest of
the community as well. My field methods will be desed more in-depth below.

Choosing the two fields

During the four first weeks of my stay | stayechajuest house in Port Vila. | spent this time
making arrangements with the Vanuatu Cultural Ggrand looking into literature on Nguna
in the VCC library. At the same time, | visited t8arvival area in Freswota a couple of days
a week, in addition to the weekly Sunday servics.tihe school was closed due to summer
holiday, a teacher at the school agreed to be elaiBia teacher. She became one of my main
interlocutors and good friends, and we spent séwveoanings together studying or walking
around town. Wanting to get to know the Freswo&aand church community more closely |
asked if | could move to Freswota until | was tave for Nguna. | had hoped to be able to
live with a family, but as the housing arrangemewtse already crowded, it was decided that
| should rather sleep inside one of the classroomthe school. (As it was still summer
holiday at the time, the school building was empkyving in Freswota made it much easier
for me to get to know people, as | became more thamere visitor spending a couple of
hours in Freswota each time | came. Whereas béfoaed mostly conversed with the pastor,
my Bislama teacher, and some church members, itbemame more natural for me to get to
know other people living in the area. My improvermeén Bislama also made it easier to
converse with people.

In early February, after about a week living ingweta, word came from Nguna that
the family | was going to live with was ready foyrarrival, so | prepared to leave for Nguna.
My Bislama teacher from Freswota accompanied méhertrip to Nguna, as she knew the
family 1 was to live with well. On Nguna | moved with an elderly couple, their daughter
and her two young children. The first night of mgysl was welcomed me with a great feast
of laplap®, and told that | was now their classificatory ‘dater’, their daughter’'s younger
‘sister’, and her children’s classificatory ‘mothewhile on the island I lived within this

8 Laplapis a local pudding (in Ngunese calleakoad, made out of a grated root crop (usually yang tar
manioc) or bananas, sometimes mixed with coconlkt emd sometimes fish or meat, wrapped in largeds
and baked for several hours..
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household, and to show my appreciation of their ense hospitality did my best to
participate in daily chores, in addition to alwdysging food from Port Vila when | travelled
there. Initially | was treated mainly as a guestyds told to sit at one of two chairs in the
household during meals, while my ‘father’ sat oa tther chair, and the rest of the family sat
on mats on the floor. When | asked if | could heljp in the kitchen or help clean the house, |
was told to just sit down angpel smdl (“take a break” or “rest” in Bislama). After a w,
however, and after | repeatedly expressed my isténdearning local ways, | was allowed to
help out more and more. Although | knew that | was able to work at the same pace as my
family, or with the same skills, | was happy whemoticed that my help was appreciated. For
instance, the daughter in the family told me theg was glad to now have a ‘sister’, as she
had grown up with only brothers, but no sister &phher with the house chores. Also, I
noticed that when visitors came to the house, nmyilfaproudly told them how their
mistaaré (the Ngunese word for “white person”) knew hownt@akelaplap, how to ‘skras-
skrasem kokonagqBislama for “scooping coconuts”; i.e. make coabmilk), carry water
from the well, and so on. Furthermore, the fact thpreferredaelan kakai(local food) to
kakai blong waetmaii‘white people’s food” such as rice and tin fishpae people laugh
with surprise.

My main field method while in the village became inta that of participant
observation; following the daily lives of my famijlpreparing the different meals, fetching
water from the well, washing clothes, and sometinvaiking on the reef to gather shells,
crabs and octopuses. To a large degree, my fandlgiswas based on food purchased from
Port Vila, so garden trips were not too frequent honly got to go to the garden a couple of
times. Some days | conducted formal interviews w&trvival Church leaders, and |
participated in all the different church activitieseetings, fundraisings and church services.
Every Saturday | went with my ‘sister’ to clean thiea around the church (as that was her
formal chore within the church; most members haartbwn particular area of duty within
the church). One Sunday | went with the family itvanother branch of the Survival Church
on Nguna, in Mere village, located a couple of Bbwvalk from Unakap, on top of the
mountain.

Before travelling to Nguna | had pictured a quratal village, with traditional thatch
houses that | had been told about and seen pictfrdsefore my journey to Vanuatu.
However, Unakap village, and in fact most of thikages on Nguna, are characterized by
modern houses made out of bricks and cement ougated iron, that is, quite similar to

those in Port Vila (although usually the housesNguna are larger). There is no electricity
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(although some people have generators or solaigahewever, and no running water; one
has to fetch water for cooking and washing fromedl ,while rain water is used for drinking.

| soon noticed, then, that my “rural” field locatievas not nearly as rural as | had imagined.
Also, there is a high degree of mobility betweeruhg and Port Vila; most people residing
on Nguna have spent at least a couple of yearswim,tstudying, working and the like.
Moreover, some people travel to the Port Vila madeveral times a month, spending a
couple of days there, until they have sold theadpicts (mostly mats, fans and baskets made
out of pandanas, or fruit).

In my project description | had written that | wdwidpend most of my time on Nguna,
studying the church there. My “plan B” was to comgthe branch in Port Vila with the one
on Nguna. | soon decided that the second optionldvbe the best alternative for my
fieldwork. There were several reasons for this sleni First of all, |1 noticed that the two
churches in fact had two separate origins (as destearlier in this chapter) and although the
two are joined together in one church, there amesdifferences between them. For instance,
as will become clear in chapter three, the Fresviooéanch link their origins to Ngunese
kastomstories, whereas the Unakap branch relates thegine to modern narratives.
Secondly, | figured that | would get a better comapae grasp and a better understanding of
local Pentecostal churches in Vanuatu by lookingenabosely into two churches rather than
one. Finally, as it became clear that my Ngunegerlotutors themselves spent quite some
time travelling between Nguna and Port Vila; vigitirelatives, going to the market or visiting
the other Survival Church branches, | reasonedIthlduld do this as well, in order to get a
better understanding of their daily lives.

My six moths of fieldwork thus became divided betweNguna and Port Vila. |
travelled back and forth between the two locatiadthough my main place of residence
remained with the family on Nguna. Since housimgragements in Freswota were crowded
and school vacation had come to an end, | usubdpt st a guest house during my stays in
Port Vila. Sometimes | travelled with my Ngunesenilg, if someone was going to the
market for instance, or to visit a relative in tquaometimes by myself, and sometimes |
travelled with the whole Ngunese congregation. Iraréh, for instance, the whole
congregation travelled to Port Vila to perform antned service with a Survival Church in
Manples (a Port Vila neighbourhood). Also, in Mayweek-long Bible Teaching Conference
was arranged in Freswota during a school breakrevhagain slept inside the school, along

with the Ngunese congregation.

17



Chapter 1

Religious concerns

Understandably, | received many questions regardiggown church affiliation. | explained
that in my home countries (Iceland and Norway) \aeeha state church, which means that all
inhabitants automatically become members of thdeBrant Church by birth, although, at
least within my family, people do not necessaritytg church every Sunday, but rather on
special holidays or important ceremonies such ptidms and weddings.

Some people found it strange that | as a member Bfotestant Church (a church
more similar to the Presbyterian Church of Vanuhan the Pentecostal Church | had come
to study) had chosen to do my research on the &ir@hurch. However, | explained that,
being a student of social anthropology, my inteneghe Survival Church was based on the
social aspect of the church, in addition to theipalar history of their church, their practices
of healing, and the fact that theirs was a quiteemdly established, local church. People
seemed to appreciate the fact that someone fromutliseéde had taken an interest in what they
themselves described a “small, independent churah many outsiders disliked”. My role
during church services and activities, both on Ngand in Freswota, then, became that of an
observer and an apprentice, although as | for mestdearned most of the songs, and could

participate to an increasing degree.

Names

The name of the church and its main leaders atedsia this thesis, in addition to place

names and names of organizations. This is parigytduhe fact that my fieldwork was based
on the proposal by one of the Survival Church leadeat someone conduct research within
the church. In addition, given that the church &gsrticular relation to Nguna Island through
both its own origins, as well as its relationkastomstories of the island, it is relevant to

name the island. However, all of the remaining chumembers as well as my other
interlocutors referred to by name in this thesiogtly in chapter five) have been given

pseudonyms or not directly named at all, in ordgurbtect their privacy.

Chapter outline

In chapter two | will give an introduction to my &wmain field locations; Unakap village on
Nguna Island and the Port Vila neighbourhood ofstwea. | will provide a description of
daily life in these locations, and give some saxgonomic context for the rest of the thesis.
Further, | will present some historical backgrodad developments such as urbanization in

Vanuatu, thus demonstrating some effects of glabaliberalism on the local level. Further, |
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will depict some existing discourses on urban verswal life, looking into identity-making in
the presence.

In chapter three | will describe some particulddgal aspects of the Survival Church;
its origin stories. The Survival Church in Freswb#s a specific way of relating its origins to
Ngunesekastomstories, thus underlining a sense of continuitthwhe past. The Survival
Church in Unakap, on the other hand, has creagealih Christianized myths. Both churches,
then, have a way of localizing their particularnfisr of Christianity. Relating this to theories
on ethno-theologies, black Jesus-figures and ewgrjalklore, | will argue that the Survival
Church can be seen as an example of indigenizedt@hrty. Furthermore, we will see that
the Survival Church has a particular way of bregkaith the past, in a double sense.

In chapter four | turn to the view on economy witlthe Survival Church. | will
demonstrate how this church’s special form of eaginahinking is influenced by the global
Pentecostal movement and ideologies such as PiyspeHealth and Wealth gospels. At the
same time, however, people still relate to tradaionvays of reciprocity and sharing. Thus, an
ambiguity between local and global ways of viewingalth may arise at the local level.
Finally, I will discuss what these changed econopnéactices can lead to on the local level; in
relation to non-Survival Church members.

In chapter five | take a look at one of the mostta activities of the Survival Church;
its healing practices. On the one hand, these easebn as a global aspect of the church, in
that such practices, as well as discourses relatet (for instance the Health and Wealth
gospel), are similar within Pentecostal churchea giobal scale. On the other hand, however,
the church’s healing practices also represent dungetvery local, both in that they have
many similarities to traditional ways of healingytkalso in that healing is used to cure the
effects of another local phenomenon; sorceryjakaimasin Bislama. Having described this
church’s healing practices in-depth | thus turdéscribe how some members of this church
experience an intense fear of sorcery, especialthe rural environment. | relate this to this
particular church’s ability of successfully incorpte the effects and discourses on neoliberal
capitalism. For instance, Survival Church membeaes @ten more successful than their
Presbyterian fellow villagers when it comes to fioas. Drawing on theories on sorcery from
Vanuatu as well as outside, | will look into howgry and fear of sorcery can be interpreted.
Building on this, | will consider what healing aedrcery can be seen to represent within the

church, and in the general social context.
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2

Ethnographic Context:

- Between the urban and the rural; Nguna I dand and Freswota five

Introduction

This chapter is intended as an ethnographic intibolu to my two main field sites and
Survival Church locations; Unakap village on Ngusknd, and a part of the Freswota
neighbourhood in Port Vila. After providing phydiakescriptions of the two locations, | will
give some historical background of urbanizationcpeses in Vanuatu, as these have
influenced the church also. When it comes to my fietd sites, the Vanuatu National
Statistics Office (2009) defines Nguna Island aslrand Port Vila as urban. In addition,
people tend to oppose the rural and the urbarslamd versus town, in their daily discourses.
A central argument of this chapter, however, i$ tha division between urban and rural may
be seen as more blurred and in flux than thesecategories indicate, at least for Nguna and
Port Vila. Further, 1 will consider why people ktiénd to make such dichotomizations, and

what such categorization may indicate about pr@asestidentity-making.
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Nguna Island

_maﬁilagi D

| Rewoka
| Hamalasi

Figure 4: Nguna and its villages

Nguna is a beautiful island just north of Efate aswging some 5 by 10 km. Home to twelve
villages it had a population of about 1250 in 208@&ording to the Vanuatu National
Statistics Office (2009:4). Half of Nguna’s villagyare located on the seashore (Unakap,
Tikilasoa, Udapua, Woralapa, Nekapua and Utanilaghile the other half are situated
“antag’ (on top of) the mountains (Malaliu, Mere, MatoBRewoka Namalasi, Rewoka

Napua/Fareafau and Farealapa).
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In order to reach Nguna from Port Vila one can ftatoe of the trucks that run from
the town centre around noon every day of the weale@ Sunday. Ngunese men usually
drive these trucks, charging 500 vaper person each way. These men usually sleep on
Nguna and drive back to Port Vila the following mimig at around 7 a.m. The one or two
passenger seats next to the driver will usuallyobeupied by a friend of the driver, but if
there is a sick person or a woman with an infanbragnthe passengers, they usually get the
priority. The remaining passengers, normally sorae to fifteen persons, sit squeezed
together on the flatbed at the back of the truckh wheir luggage and other items in the
middle. All kinds of things are transported on thésily trips; on the way to the island people
bring for instance foodstuffs (salt, sugar, noodéts) or utensils not obtainable on the island.
On the way from the island people bring mats, fifesth garden crops, and from time to time
a pig or two for selling at the market, or for gigiaway to relatives living in town.

The drive from Port Vila up to North Efate ideathkes about an hour, but with the
truck it can take much longer, depending on whiclaregements the driver has (usually he
has arranged to pick up people or things elsewinei@vn, and almost every time he stops at
a supermarket in the neighbourhood of Manples, asynpeople like to buy frozen chicken
and other food to bring with them to the islandheTnew road up to North Efate was
officially opened in 2010, just before my firstgrio Nguna, and is said to make the journey
along the coast much quicker and more comfortdide before. The road used to be very
bumpy and muddy, | was told, but today it is allogtin asphalt. However, the road is pretty
steep and winding, and there have been severalemtsi since the new road opened, as
drivers are speeding more than before. In additibe,trucks are often overcrowded with
passengers and luggage, making them unstable ooatie

Arriving safely at North Efate, at Emua Wharf, ayets off the back of the truck and
everyone helps loading off the luggage. Speedboatrd are usually waiting at the wharf; at
least three or four boats going to the differerdstal villages on Nguna, and sometimes to
Pele Island, which is close by. If there is anotheck behind one usually has to sit down and
wait patiently for others to arrive. When the boats loaded and ready to leave everybody
climbs in. Younger men usually sit on the roof lndé boat, while women, children and elders
sit on the benches inside. The boat ride over tandgakes about half an hour. The sea is
usually quite still, and sometimes the boat drjwats out a line to catch fish on the way over.

° Vatu is the name of the currency of Vanuatu. 10DAtorresponds to about 6 NOK or 1,09 USD
(http://coinmill.com 19.05.2011)
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Figure 5: People unloading trucks and boarding dipeets Figure 6: Southern Nguna seen froghbeiuring Pele Island
at Emua wharf, North Efate. Nguna Island in thekbac

Nguna is a mountainous island marked by two exto@tanoes. It is a lush and green
island, and arriving by boat the dense vegetatoalliyou can see at first, but as the boat
approaches the island one begins to distinguistedmmses down by the white sandy beach.
There is a coral reef surrounding Nguna, and tla dover has to be careful not to bump into
it when approaching. Landing on Nagisu Taare (“WIkbint” in the Ngunese language), on
the south-east side of the island, one gets ofbta and pays the driver. Usually a group of
people is sitting under a large tree, waiting family members or deliveries sent from
relatives in town, or just to see who is arrivil@pme people bring wheelbarrows to help

transport the luggage back to the village.

Unakap village

Unakap village formally begins by the landing poimthere the main school is situated,
bordering to the island’s largest village, Tikilasd=rom the point it takes about fifteen
minutes to reach the “centre” of the village, where housing becomes denser, and both the
Presbyterian Church and the Community Hall aretéxtaFollowing the path from Nagisu
Taare one sees only a few houses on the left $itteegpath and along the right side of the
path is the beach and seafront. Halfway betweensNagaare and the village centre there is a
small path leading uphill, to the Pauvatu SurviGurch. As mentioned, most houses on
Nguna are built in modern style; constructed wittickestones and cement, with glass
windows and corrugated iron roofs. There are a leooftraditional houses as well, made out
of wild cane flatangurain Ngunese) and thatch, but the villagers do ndymmet sleep in

these houses themselves; these are either us@dtankhouses or for lodging tourists. A few
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households have generators or solar panels farielgg but most rely on kerosene lamps for
light when the sun sets in the afternoon.

Between the houses there are small paths coverdghin grey corals and sand,
whereas the main path is wider and made of sandsaihdPoultry belonging to different
households walk freely around the village at allegs, eating what they can find. Each owner
has his way of marking the fowl belonging to himr, instance by removing a toe or by tying
a piece of calico of a specific colour to its feetwings. There are also cats and dogs alking
around the village, belonging to different housebolAt the outskirts of the village one finds
pig sties, where pigs are fenced in, and a few lpempn goats which are tied to trees around
the village.

The village is shut in between the beach and teamto the east, and the mountain to
the west. Uphill are the villagers’ gardens, andamon the mountain there is a path leading
to other villages. From the beach one can seeuhegsg every morning, but one cannot see
the sunset, as the sun disappears behind the nmoumtae evening. From the beach one can
also see the islands of Emao, Pele and Efate iedbeand south, and to the north one sees
Mataso Island. Some days, if the weather is pdaityjugood one can see as far as the islands
of the Shepherd group in the back.

Unakap is a small village with a population of ab®Q0 persons living in some 30
different households. It is hard to get a straighinber of the people living in the village,
however, since there as mentioned is a lot of meverbetween the island and Port Vila.
Except for school vacations and public holidaygnthife in the village is for the most part
calm and quiet. The village wakes up around suni$er the roosters’ cuckoo, which
usually begins even earlier in the morning. Womiamt she day by going to their kitchen
houses to light up a fire and put water to boil iee morning tea. Breakfast, consisting of
white bread (which is baked and sold in the villaigdly, and sometimes sent from town) or
biscuits with peanut butter and tea is usuallyreatfore the children go to school at 7:15 a.m.
After breakfast it is time for the daily chores.i@gto the gardens, fetching water from the
well, washing clothes and starting to prepare lusehtypical morning activities in the village.
From time to time, if the reef is dry, some womea &hildren take plastic buckets and thin
iron sticks and go searching for shells, sea sm@aits small octopuses on the reef, while the
men might go looking for fish and crabs with netsspears outside the reef. If someone is
going to Port Vila the next day, the nicest shaiid fish might be saved in order to sell there,

as one can get good money for such products ah#nket in town.
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The village is very much characterized by neatnespecially on weekends. Every
Saturday people clean up the village; sweepingp#tles and public areas, as these are quickly
covered with dry leaves, fallen-down breadfruit amalste. The beach area is also cleaned,
and in particular the church areas, so that aétgor church service the following day.

On Sundays most villagers wake up earlier thanlutumwomen preparap-lap and
put it in the fireplace so that it is ready for ¢tinafter church. After breakfast people go wash
in the sea or in the shower house, and put on fimest clothes; the women wear colourful
island dressed, and the men wear long trousers and shirts. Wherornes to church
affiliation, the village is divided between two ¢hhes; the mainstream Presbyterian Church,
established by missionaries, and the independerte&eastal Survival Church. As mentioned,
the Survival Church also has a base in Port Vikeated by people that migrated to town from

Nguna Island in the late 1980s. | will now turnatdescription of this urban location.

Figure 7: Entering the Survival-area; the schodlekind the sign to the
right, the pastor’'s house and office to the leéthind the large tree.

The Survival-area in Freswota Five

Freswota Five, as the most recent addition to theedarge neighbourhood of Freswota, is
situated at the edge of the neighbourhood, betveswota Four, the neighbourhood of
Ohlen, and a road going in the direction of thea@it. When arriving in Freswota Five the

first thing one notices is a quite large fencedarea, and a sign declaring that this is the

Survival School (see figure 7). Within the wire ¢des are the school’'s two buildings, a

9|n Bislama;aelan dressometimes also called Mother Hubbard dress. Ttiesses were introduced by the
missionaries in the late 1800s, as they wanted wdmeress more ‘decently’. See figure 12, page 38.
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smaller building for kindergarten, a second-hamdhes store, as well as several small houses,
mostly made of corrugated iron. In the middle @& 8urvival area is a huge tree, under which
there are a couple of benches and a table; ttie imeeting point of the area. Behind the tree
is a relatively large house, with a container bimilthe middle, and doors on each side. This is
Pastor Aaron’s house and office.

Usually a couple of containers are situated aratnml point, containing goods sent
from an Australian non-profit organization (see ptlea four). The school building consists of
six classrooms, an office, and a couple of toidetd a shower, which are shared by the people
living within the area. Most of the people livingre are Pastor Aaron’s closest family; his
wife and their seven children as well as their sgguand children. The remaining people
living within the area also come from Nguna or sunding islands (for example Pele, Emao,
Tongoa and Mataso), and are usually somehow retatdte pastor. Some of the houses are

for leasing and are rented out to people from ckfieareas of Vanuatu.

Road leading to the
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Figure 8: The Survival area and its surroundingsrgswota Five.
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The Survival area is a lively place most days & wWeek. Except on weekends the
schoolyard is filled with children in red schoolifanms, and at lunchtime people from the
neighbourhood sit on the benches selling juice saratks for the children to purchase. In the
afternoons one of the classrooms is rented outuaad as nursing school for young women.
Whenever the second-hand store receives a shiggfimipthes from Australia, the owner
arranges a market in the same classroom the faltp\Baturday. Every Sunday a different
classroom is cleared out and decorated for Suréirch service. The services are attended
mostly by people from Freswota, but people comenfrall around Port Vila to receive
healing within this church, as will be describectihapters four and five.

The whole fenced-in Survival area is owned by Ra&tyon. The people who live in
the houses outside of the fences are also therfg&ia; including his parents, his two
brothers and five sisters, and their descendantsvofgenerations. As mentioned, Pastor
Aaron’s older brother, Pastor Joshua, runs theiktgdinistry, which is part of the Survival
Church, while their younger brother, Pastor Moseske out of Survival some years ago to
establish his own church; Life Revelation. As candeen in figure 8, Pastor Moses’ Life
Revelation church is located very close by the &ahChurch, and during Sunday service
one can actually hear the singing from the otherah

Since the people living in Freswota Five are mostigrants, or children of migrants,
from Nguna or surrounding areas, and in order tivide a better context for my fields of

study, | will now give a brief background for rutalurban migration processes in Vanuatu.

Historical background: the road towards urbanization
Urbanization is a very recent phenomenon in Vanuatétact Melanesia is said to be among
the most recently urbanized regions in the worlon@Il and Lea, 1994). The two main
urban centres of Vanuatu today are defined as dpéat Port Vila on Efate, and the much
smaller town of Luganville on Sarltp together measuring some 24.4 percent of the total
population (Government of Vanuatu, 2009:3). Thé oéshe country is defined as rural.
Vanuatu’s capital, Port Vila, was developed as mroercial centre in the 1880s, and
with the formation of the Anglo-French condominiugovernment in 1906, it became
established as the main administrative centre (Mitc2004:360). However, for several years
Port Vila was mainly inhabited by European settlargl Asian labourers, and the local

population remained in rural areas (Rawlings, 18%9p: This was partly due to severe

* According to Vanuatu National Statistics Offic@(®:3), in 2009 the population of Port Vila wasG#®, and
that of Luganville 13 167.
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regulations that were put in place by the coloadgthinistration to avoid local people moving
into town. Throughout the colonial period similastrictions were in operation not only in
Vanuatu, but also in other Melanesian countrieh sag Solomon Islands and Papua New
Guinea (Koczberski, Curry and Connell 2001:2019)r kstance, the only way for a ni-
Vanuatu to reside in town for more than 15 days tahe was to have a work permit (Bedford
1973:55 in Mitchell, 2004:360). Urban life was thuem early on connected to the idea of
labour, as Mitchell (2004) has argued, and the vaéwhe urban as a place for work and
earning money has survived up until the present.

Bonnemaison (1976) has demonstrated how migratiodanuatu triggered a rapid
process of change from the early 1970s. Previodkt/,dominant pattern had been that of
circular migration. This meant that people woulavel from rural areas to work in town for
relatively short periods of time (from a month upa year), and then return to their rural
home villages as soon as they had acquired theedeamount of money (Bonnemaison,
1976:9). The circular migration pattern is for thest part controlled and organized. People
maintain familial bonds, relations and obligatiohence preserving their island identity and
rights to land on the island (Mitchell, 2004). CGil@r migrants living in town tend to settle
close by those from the same rural community, faihg the norms of conduct in their place
of origin. A result of circular migration thus beunes the establishment of communities in
town that become similar to those of the home gdlg reflecting the traditional structures of
rural villages (Bonnemaison, 1976). However, frone tearly 1970s the relatively well-
organized circular migration pattern began to deseeand give way to a new form; what
Bonnemaison (1976:10) has termed uncontrolled e-vway migration. As opposed to the
circular, temporary migration, the one-way migratis more permanent, and develops in a
much less organized way. One-way migrants comewm tfor very disparate reasons, and
often by themselves. Thus, the attachment to opkise of origin or to fellow islanders
residing in town might disappear. This migratiortt@an is thus described as much more
individualistic, and people leave their islandshwiit knowing whether or not they will return.
There were several reasons for the developmentnobnirolled migration in Vanuatu.
Among other factors it happened as a result oinfalcopra-prices on a world-wide basis
(copra being the main source of income for margnids), the first effects of increased levels
of education (educated youth familiarized with meoeehnologically developed societies
wanting to work in town) combined with increasedma@ad of labour in Port Vila

(Bonnemaison, 1976:10-11). In 1971, nine yearsrbefioe nation’s independence, Vanuatu
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was established as a tax halfemhich contributed to the explosive growth of Pdita as an
urban centre. Foreign banks were established, shatete built, airlines were expanded and
cruise ships began to arrive regularly, at the séime as the expatriate population grew
(Mitchell, 2004:362). However, the enormous amouwfteapital flowing through Vanuatu

did not end up benefiting the ni-Vanuatu populatids Mitchell (2004:362) has explained;

The British administration claimed that the tax élwould provide employment and capital
and thus spur the country’s economic growth (Sop#;48). However, Sope has argued that
the establishment of the tax haven meant that coniat@evelopment has been concentrated

in Vila and has only benefited the Europeans whe there.

The urban environment of Port Vila is to this darwmuch marked by its position as a
tourist location and tax haven. For example, tlventaentre is defined by two main streets.
The first street is characterized by foreign baxksy free shops, pharmacies, expensive cafés,
a large international grocery store and shopsngeléxpensive clothing, all intended for
tourists, expatriates, and in part the small ni{&n elite. The second (and smaller) street is
referred to as “China Town”, and contains Chindsees selling cheaper products and some
inexpensive Chinese restaurants, aimed at the lbvergdanuatu consumer market. Even
though many ni-Vanuatu are employed at the diffeséores in town, most establishments are
owned by foreigners. The only exception is the fa@wdl handicraft market, where local
people come to sell their products. Large partthefcity centre, then, are not economically
attainable by most ni-Vanuatu citizens. Howevers tthoes not stop people being drawn
towards the “bright lights of town”. Several comrtedors have argued that the rise of
neoliberal capitalism on a worldwide scale haseesly for urban dwellers, contributed to a
growing sense of marginalization, combined witlrging for inclusion. As Weiss (2009:10)

has remarked;

In terms of the particular dilemmas of neoliberali..) it makes sense that those with some
means to imagine themselves as active participantglobal cultural processes should
appreciate their imaginative possibilities and ¢$thomost acutely feel the sting of the

inaccessibility of full participation

12« tax haven is a jurisdiction that levies no (@ry low) direct corporate or personal income taxes is used
by foreign individuals or corporations to avoidadieviate the tax burden in their own country” (&kiell,
2004:361).
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As people in town see the possibilities of globapitalism right in front of them — in the
shops of the city centre and in foreign films andsia videos — it may become all the more
difficult to accept these differences. At the saimee, people have particular ways of relating

to their local origins, which | will turn to now.

Island identity and sense of belonging

Primary to the definition of Melanesian identityriet mobility or journeys, but rootedness at
the heart of a living space full of meaning and pmv
(Bonnemaison, 1984:119).

In the course of my first few weeks in Port Vilandticed that one of the most common
guestions asked when meeting new people was “slaatd are you from?’y(1 blong wanem
aelan?). The answer to this question would usually bemat specific island one was born,
or which island(s) one’s parents were from. Theugrggconversation would typically include
a discussion of the specific characteristics otarus of that particular island. Before long |
had taken up the practice of asking which islandppe were from, as this was a good
conversation-starter when meeting new people. datergly, however, even though it often
turned out that people had spent all their livesomn, | never met anyone who presented
themselves as beirfgom Port Vila. The relationship between the urban #dedrural is quite
complex in Vanuatu, as elsewhere in Melanesia. mtpoth an urban field location
(Freswota in Port Vila) as well as a ‘rural’ locati(Unakap village on Nguna Island), | got a
chance to explore the relations between the twaudssve fields. Conversely, however, | soon
noticed a discrepancy between discourse and peactgarding rural life; although rural life
is talked about as much easier than urban lifeethee not that many differences between the
two in the case of my two fields.

The discourse on rural life being much better thif@nin town is common throughout
island Melanesia, and has been commented uponrlpusaesearchers (see for instance Jolly,
1996, Eriksen, 2005, Battaglia, 1995). During mgysboth in Freswota and on Nguna this
discourse became very noticeable. The expresiehlong taon i sas tumas, laef long aelan
hemi isi nomo”(life in town is too expensive, life on the islaisdeasy) was to be heard all
over. In town “everything” costs money and one teawork hard to get it, while on the island
life is said to be easier. As one Ngunese womandiin town told me; “On the island, if you

want to eat a mango or drink fresh coconut juica st go pick the fruit yourself in the
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garden. But in Port Vila you have to first pay thes fare to get to the market downtown, and
there you have to pay several vatu for the fruit!”

Island life is further said to be much healthieartiife in town; the fresh breeze from
the ocean combined with walks to the gardens uphilihe island is contrasted with polluted
air in town, people taking the bus instead of wagkand working too hard to gain money.
“Aelan taer (island time) is a common term used to descrie tranquil and easy way
people deal with things on the islands. There isiumwy or hassle to get things done; “On the
island we don’t need watches; we just sleep as @mgve want and do things in our own
pace” one of my neighbours explained to me my fimgtht on the island. Most people,
however, especially the women, were busy with wodst of the day; taking care of children,
fetching water from the well, going to the gardepseparing meals and washing clothes.
Some also spent considerable amount of time onoeaigmactivities, which will be described
in chapter four. In addition, as mentioned, mostk#p villagers over the age of 30 have at
some time or another lived and worked in Port Wiaextended periods. The links to town
are thus close, and most villagers also have famdynbers residing in Port Vila. These are
expected to visit regularly and contribute econaitycto their family, especially their parents.
When coming from Port Vila people bring with theraxbs full of things like rice, bread,
peanut butter, as well as candy and crisps forchilelren. Some people that have rights to
land on the island are in the process of constrgctiouses to live in when they have
accumulated enough money in town to settle dowthervillage. Constructing cement houses
is expensive, however, so this process can takeraleyears. Also, people develop new needs
and desires, and after a while in the village, peaften need more money (for example to
buy a television, a generator, a solar panel, andng. Further, a growing tendency on the
island is to base much of the diet on imported faxpecially rice and tinned meat or fish.
Thus, there are different degrees of “rural-nessVanuatu. The fact that Nguna Island is
geographically not that far from Port Vila has ednited to it not being as “rural” as many
other, more isolated and remote, islands in théiipetago. Interestingly, however, the
idealization of island life, and the dichotomizatiof urban and rural, remains; also on Nguna.

An important contrast between urban and rural Ige¢he accessibility to gardens and
food crops. On Nguna every single person has their garden plot, and ideally a lot of a
family’s diet is based on what is to be harvesternf the gardens. In Freswota’s urban
environment, however, people normally do not haseess to gardens, and must therefore
base their food-consumption on the money they édra.easiest option often becomes eating

rice and tin food bought in local stores, localddaought at the market, or food sent from
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family members in rural areas. There is a discersigtinction made between local food (so-
called island food oaelan kakapyams, taro, manioc, cooking bananas, etc) whaajrown

in the gardens, and imported foreign, “whitemardfokakae blong waetmanrice, noodles,
sugar and tinned meat/fish) which has to be pueth&agth money. Island food is said to be
the healthiest food there is, building strong bedied making the children grdat-fat™>. In
addition it is said to make your stomach full andegmore energy to work in the gardens.
Eating whiteman food, on the other hand, is saith&ie children grow fast, but not strong. It
is also said that after eating a meal of rice m@secomes hungry again, and thus does not
have as much energy to work. Ira Bashkow (19996P@0mments on a similar discourse
existing among the Orokaiwa of Papua New Guinea, edscribe local food as “strong” and
whiteman food as “weak”. Bashkow explains this gy §ymbolism embedded in the different
types of food. Local food symbolizes “heaviness’tioé rootedness to the ancestral land,
while whiteman food, on the other hand, symbolimesign lands, the “lightness” of travel
and of the money it is bought with (Bashkow, 1983)1 Bashkow argues that the Orokaiwa
use this symbolism to reaffirm their own rootedntestheir land. They have the possibility to
look to the foreign and unknown precisely becalmsy thave this specific rootedness and
security in what is their own; “people always hdkie cultivation of taro on their ancestral
lands as a viable alternative to retreat to whely #xperience disappointment and problems
in business, town life, schooling, or other arew&sthe whitemen’s world” (Bashkow,
1999:183).

Using symbolisms of rootedness to one’s land ismomthroughout Melanesia. As
we saw by the quote at the beginning of this sect®onnemaison (1984) has given the
example of how the tree and the canoe are impaostanbols for identity and belonging; the
tree symbolizing rootedness to the ancestral lamd, the canoe symbolizing travel. On
Nguna there are similarly several metaphors fotedwess to the land. For instance, in the
Ngunese language, the word for stump of a treaks", while “lakesikaiand means to be of
the same origin. Also, there is a type of a loalganas-tree callddavataparopon Nguna.
The pandanas tree typically consists of severakrooming from the ground to make up the
tree-trunk (see figure 10). This is said to syndmlihe coming together of all the people from
the village to one unity, what is said to be Unakdamily line. In Port VilaNavataparopis
used as a name for a popular gospel band consstipguth from Nguna. Using this name,

13 Bislama for “fat”. In Vanuatu, being fat is mostignsidered positive, indicating that one eats.\Wélere is a
difference, however, between being fat from isléoat and being fat from whiteman food; the first is
considered healthy and the second unhealthy.
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and all the symbolism it inhabits, may well be ayviar urban youth to maintain a sense of
rootedness to their island of origin, as well afeanonstration to outsiders where they come

from.

Figure 9: Unakap: Volcanicrste. Figure 10: The roots of a pandanas tre

Further, being a volcanically originated island, amuof Nguna’'s landscape is
characterized by large, volcanic stones (see fi@yréSome of these stones are included in
local narratives, and interlinked with local besieDne narrative concerns a large, flat stone at
the outskirts of Unakap village. This stone is &e&bd to have the power to make all the local
people kind and welcoming towards outsiders. Algoen someone moves to the village, he
or she is supposed to touch the stone, for itits tsacontain magic that makes everyone who
touches it want to stay. Even if the person leahesvillage, he or she will always have a
desire to come back, it is said. When women comievéoin the village through marriage-
arrangements, they are taken to the stone to tauthis makes them feel at home in the
village'. (I was advised not to touch the stone since | wrEly a temporary guest from a
place so far away; if | touched it, it would makéoo hard for me to go back to my family in

Norway and finish my work.)

Urban dilemmas of identity and (be)-longing
The deficient sense of urban identity in Port VA& described above has been commented

upon by several researchers of the region. Gregawlings (1999:76) has for instance

14 Similarly, several stones in the sea surroundiggr¥ are said to be the first people inhabitingstend.
Such stories are related to Matasolo tribe, theatige used by the Survival Church as describezhapter three.
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remarked that in Vanuatu the teman Vild® is normally used as a form of insult; indicating
that the person has no place. Connell and Lea {1B84e similarly explained for Port
Moresby, Papua New Guinea, that even though maopl@eare of third or forth generation
living in town, urbanity still has a sense of impanency about it. This can be noted both in
that people do not consider themselves as being foovn, but also in the way houses are
constructed with material such as corrugated iha s easy to move to a different location
(Connell and Lea, 1994).

Mitchell (2004) has commented that an increasinguarhof young people that have
been born in Port Vila struggle to define theirntiy. Many have trouble deciding whether
they should relate to their mother’s or their fathesland of origin, as they have perhaps
never even been to these places themselves, nttegomaster the vernacular languages.
Mitchell further argues that daily life for youngegple in town is often experienced as
disillusioning. Not having paid employment leaveany young people spending their days
wandering the streets of Port Vila. Having no peat@xperience of their parent’s island of
origin, they have nothing to “go back” to, but laé tsame time there are few opportunities for
them in town (Mitchell, 2004)One’s island of origin is, as mentioned, a comnapic of
conversation in town, and rural life is often ideadl. | found this idealization of island life in
some ways paradoxical, as people in town did noésearily want to live back on the islands
themselves. This is perhaps especially so for ygewgple who cosider rural life too quiet and
boring compared to the possibilities of urban l#eparadoxical situation may thus arise in
that people want to live in town, but are left waitih work and money. | will now turn to an
in-depth description of daily life in Freswota inder to give an ethnographic insight, as well

as insight into how daily life is influenced by cemt global neoliberal influences.

Freswota Five

Freswota is one of the larger neighbourhoods of Pi&. For some years it has also been
among the most rapidly growing neighbourhoods it Fda (Chung and Hill, 2002:286) and
has now developed into five sections; the oldedtgaled Freswota One and the most recent
Freswota Five. The whole neighbourhood is charaetérby one-floor buildings of varied
standard; some houses constructed out of brickscaneent, while others are made out of
corrugated iron and wood. The neighbourhood ish&rrdefined by a small market, a large

football-field, some grocery stores, a bilinguak(iFrench and English) public school, a

15 A person from Port Vila. In Bislama, putting theffix “man” or “woman” in front of a place name ised to
indicate one’s place of origin, suchraan Tanna, woman Ngunand so on.
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sizeable Presbyterian Church, as well as severallemindependent churches, such as the
Survival Church, and plenty of kava-b&rsThe inhabitants of Freswota are mostly migrants
from the different islands of the archipelago, glowith a growing second and third

generation urban dwellers.

Figure 11: People goifgvokbaot” (“walkabout”) in

Freswota Five; Survival area fences on the left.

A common meeting-place for people in town is theskhar, also callechakamal
Mostly men, but increasingly women as well, gathiethe kava-bars at dusk to sit together
drinking and talking in the dark for hours. As dlobis very expensive in Vanuatu, kava,
which is a lot cheaper, is the most common intaxicklowever, in recent years marijuana
and home-brewed alcohol are becoming common as esflecially among the younger
generation. Walking the streets of Freswota afeek ds not advised to anyone, especially
women. Most young women | got to know expresseeéaa bf walking places alone (and
actually of being alone in general). While | lived Freswota someone | knew with always
insisted on coming with me if | was to leave thenadiate residential area, even during day-
time, whether | wanted to catch a bus from arodnedcbrner, go to a store a few blocks away
or just take a walk. This may of course have besgabse | was a foreigner and the family |
lived with felt responsible for my safety, but iergeral girls did not walk the streets by
themselve¥. Those who did were often referred to as “probigris” or even‘woman blong

1 The kava-bar usually consists of a small housesante benches for customers, placed under a tihFbe
kava-bar sells kava, beer and sometimes food.sBgritrance there is always a lamp, usually witblauwed
light bulb. If the light is on this indicates ththe bar is open and has freshly-made kava.

" The fear of walking alone was not unfounded, haweBuring the six months | spent in Vanuatu | wad of
numerous incidents of rape and violence towards evoim Freswota, and there was even a case of a wanth
her infant daughter who were found murdered invaizar.
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rod” (“women of the road”, i.e. prostitutes). Sometimashen | went “wokbaot”
(“walkabout”) with some young girls in Freswota,ethwould point to groups of boys
hanging on street corners, telling me they weraidfof them as they were “boys of trouble”
who smoked marijuana and drank alcohol or kavagitn

Young men are highly visible in the public spacé&m@swota, as elsewhere in town.
Many do not have jobs, and spend their time wandethe streets of town. Mitchell
(2004:363) has explained this trend with high unleympent rates in Port Vila, combined
with crowded housing arrangements. The large nurabaren in public spaces compared to
women can be explained by the fact that women terite engaged in domestic work and
taking care of children, and thus have less freedbam men. Mitchell also notes that
unemployment rates are generally higher for men tbawomen (2004:365). As the service
sector is growing, women tend to get work as haids, in the Chinese shops in town, or at
hotels or casinos. Conversely, common jobs for arenmuch more limited; they most often
work as security guards, or as taxi or bus driv€@wning a bus or a taxi requires an
investment, however, and thus available savingsirmils. The global phenomenon of higher
unemployment rates for men than for women has desaribed as a “crisis of masculinity”
by Comaroff and Comaroff (2000:307); resulting franfieminization of the workforce and a
disruption of gender relations, leading to frustnratamong young men on a worldwide scale.
The Comaroffs comment on the similarity of the &iton of young people on a global scale,
and relate this to the development of neolibergitaism. These similarities are founded on
processes of simultaneous inclusion and exclusioegrding to the Comaroffs. The exclusion
takes place at the local level; young people figdihemselves excluded from local
economies, having trouble encountering paid empéymand finding themselves less
successful than their parents. Conversely, younglpdind a sense of inclusion in “assertive,
global youth cultures of desire, self-expressio sepresentation”, standing “at the frontiers
of the transnational (...) as a consumer categori w# own distinctive, internationally
marketable culture” (Comaroff and Comaroff, 2000:80n a similar vein, Weiss (2009:131)
argues for the case of Tanzania that in the nealij@esence popular culture becomes an
expression of the pain and frustration experienogdirban youth, as “once unimaginable
wealth and well-being are now all too easily imagirand instantaneously mediated, and
therefore all the more painfully unattainable”.what follows, | will give an example of how
new longings and desires resulting from globaluefices are developed and dealt with by

young people in Vanuatu today, using the examptdathing practices.
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Changing styles of clothing

Chapter 2

Since colonial times, most ni-Vanuatu women havemtbeaelan dreson a day-to-day basis;

a colourful dress with a v-shaped neck and pufgewts, covering shoulders and knees,

sometimes decorated with ruffles and laces (see @6t page 26; for a more in-depth

Figure 12: Island dresses

description see for instance Bolton, 2005). Nowaday
however, theaelan dresis mostly worn by older or at
least married women, while younger women only wear

the aelan dresfor church or festive occasions. At least

. this was the case both in Freswota and in Unakap

during my stay, although there were some variations
between the two locations.
On Nguna, all women wore aaelan dresto

church service, while in Freswota many young women

& would wear a skirt and a blouse instead ofaafan

dreswhen attending church. Young women in general
are increasingly wearing more “Western-style”
clothing, such as jeans, t-shirts or board shbd# in
the urban and the rutdl Many young men have

similarly taken up international “rastafari’- orphhop-clothing styles; baggy pants, singlets,

sunglasses, shiny diamond earrings and scarvesdtbeir heads. This change of clothing

patterns indicates that young people, both in e and the rural environments, look to

more global or Western trends in their choiceslathing. Further, as both Weiss (2009) and

the Comaroffs (2000) have argued, this may be asenway for young people to be included

in global youth cultures, thus perhaps rebellingiagf the current situation and gaining a

sense of being included in something larger thardbal.

Second-hand clothes have become quite popularaimu&tu, especially among the

younger generation. Within the Survival area inskreta Five there is a second-hand clothes

store, run by a Ngunese woman. She set up thisakopple of years ago, with the help from

her father, and with money from a microfinance Ié@m the church (which cooperates with

Evidence, an Australian non-profit organization,iahhl will get back to in chapter four) she

rented a small house, and bought some bags of d&dword clothes from Australia. The store

8 However, the trend of women wearing trousersawifred upon by many people. For instance, an oléer m
once told me that ni-Vanuatu women should wearsé®0r at least skirts covering the knees, artchthavould
never allow his daughters to wear trousers.

38



Chapter 2

soon became popular in the neighbourhood, and débomg the woman had to order new
supplies of clothes. She made such high profite@mbusiness that before a year had passed
she had repaid the whole loan, including a twemtgg@nt interest. The second-hand shop has
customers most of the day. Young women meet uptberkat, look at and try on clothes and
shoes. About once a month a container filled watosd-hand clothing and other items from
Australia is delivered outside the store, and ped@m Freswota, especially young girls and
women, gather to look at the newly arrived clothieging to pick out the nicest items.
However, even though the prices are relativelyilowhe second-hand stores, many people do
not have enough money to buy these, but only cofiedk at e clothes”.

Similarly, when going to the town centre, younglgyienjoy walking around the
markets and shops, looking at clothes, sandalsaandssories, discussing which ones they

would buy if they had enough money. Mitche

(2004:373) has commented upon the simi
practice of “eye-shopping” in Port Vila; youn

people going to town to look at shop windo
longing for things, but being unable to buy them,
they have no money. Mitchell further describes e
shopping as one of many ways of “killing time®
(kilem taem for unemployed youth in town|§
together with for example watching DVDs, playi
cards and hanging out in public spaces. Figure 13: A young couple in Port Vila.

Many stores in the centre, then, are too experfsivéhe average ni-Vanautu, as the
prices are aimed at the foreign tourist market.r@here Australian stores selling original
brand clothing like Billabong or Quicksilv€rat Australian-standard pric8swhile the fake
version is sold in a Chinese store around the coatea much lower price. There is a
considerable amount of Chinese shops in town, ngeleverything from mass-produced
kitchen utensils to counterfeit versions of braraime clothing, DVDs and MP3-players.
Foreign cruise ships arrive regularly in Port Vidend with them a mass of wealthy tourists,
mostly Australian, taking over the centre’s streetfés, restaurants and shops for the day.
Watching the tourists becomes a source of ententamb for young people, as | noticed one
day | was in town with some young women from Ngwmaa ‘cruise ship day’. The girls

19 Australian clothing brands of surf and summer wear

“ However, because of Vanuatu’s position as a taemahese prices are cheaper than in Australiadttition,
there are separate duty-free shops selling clotliengor, cigarettes and perfume where only toarigilding a
departure ticket can shop at discount.
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found great entertainment in watching the tourist'gn commenting on their strange clothing.
“Look at her — she wears such a short skirt thgbif were sitting on the ground you would
see her panties...” one girl would exclaim, and ttieeis would break out in laughter. When
discussing second-hand clothing in Zambia, Hanses drgued that even though fashion
spreads across countries, it does not necessanitrilbute to “cultural homogeneity” or

“passive imitation of the West” (1999:345). Rathir,promotes awareness of difference
between local livelihoods and opportunities elsewhehile allowing the expression of

variety, individuality, and uniqueness in clothipgactice” (Hansen 1999:345). Similarly, in

Vanuatu, even though Western clothing is admiretilanged for by the younger generation,
there are certain rules of conduct concerning serfisdecency and which clothes are
appropriate and which ones are not. Wearing “Wastgyle” clothing may thus come to take

place within local terms.

“The urban and the rural” - discourse versus practce

As we have seen, there is a marked contrast betdiseourse and practice, or between what
people say and what they do, when it comes to wbesus rural life. As both urban and rural
areas have gone through economic change, monelyelcasne ever more important in parts
of the society at large. | have argued that a nthdieision between the urban and the rural
seems somewhat out of place when it comes to myntaim fields, Nguna and Freswota,
especially because of Nguna’s proximity to Portayiand Ngunese islanders’ increased
involvement in urban economic life. These two arassthus in fact not as unlike as local
discourses or official statistics indicate (i.efiti@g Nguna as “rural”), rather, the two are
closely interconnected. One question thus becomésit makes people keep up these
discourses concerning “the urban and the ruraBs@nting island life as better than life in
town? Are these discourses a form of nostalgia tdsvpast times? Or are they perhaps a
means to preserve one’s sense of identity? Baatd$895:93) has looked on discourse and
practice by Trobrianders living in Port Moresbydaargues that nostalgia is “not merely a
yearning for some real or authentic thing. Rathergenerates a sense of productive
engagement which is at once more personal andrléinga any product it might find as its
object.” Battaglia further describes nostalgia esltural practice” that replicates “the social
conditions of and for feeling, such that one’s eig@ee of social life is supplemented and
qualitatively altered” (1995:93). | would argue thhe urban-rural discourses among my
interlocutors may be interpreted as a way for peopldefine their identity. As the practice of

always linking one’s identity to one’s island ofign indicates, people have a need for a
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feeling of rootedness and belonging. However, therehsing sense of island rootedness
combined with aspirations towards the global inrtbeliberal presence, as for instance seeing
the availability of expensive brand clothing rightiront of you without having the possibility
to buy it yourself, creates some dilemmas for pegspdentity-formation. As | have shown
above, changing one’s clothing practices may be feagi-Vanuatu youth to feel included in
global youth cultures. At the same time, accumngathe correct types of clothing requires
money, which is not always attainable in the comterary situation of high unemployment
rates. An ambivalent situation thus arises for maegple; a theme | will return to later in this

thesis.

Concluding remarks

In this introductory chapter | have presented mg tmain field locations; Unakap village on
Nguna and Freswota five in Port Vila. In order to\pde some ethnographic context to the
subsequent chapters | have retraced the backgroungbanization processes in Vanuatu.
Since the 1970s migration patterns have gone fiiotnlar migration towards a larger degree
of one-way migration. With the augmented globalluefce of neoliberal capitalism,
exemplified by the establishment of Vanuatu asxehtaven, and thus an increased growth of
the tourist- and service industries, a considerabteunt of socioeconomic change has taken
place, and the “global” is ever more present inpbee daily lives. These processes, in turn,
have influenced the ni-Vanuatu on several levetgh Hdinancially and when it comes to
processes of identity-making. | will come back mahthe Survival Church relates to these
global processes and the economy in chapter forst, Rowever, | will turn to more local
aspects of the church. In the following chapter ill whus show how Survival Church
members link their origins to a local, rooted isladentity, consequently creating a form of

localized or indigenized Christianity.
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3

A Double Break with the Past

- Indigenizing Christianity through local narratives

Modernity creates its own folklore and legendsyatuires its own narratives of
heroic quests, of spectacular failures, betrayafsl anear misses, through which

villagers can create their own subversive histdrynodernity’s possibilities
(Lattas, 2010b:296)

Introduction
In spite of global influences from the spread aflieeral capitalism described in the previous
chapter, which may contribute to people experiemsimilar processes around the world, as
for instance encountering common ground througbajleeligion or youth cultures, there are
at the same time often strong cultural processegsdt on the local level. Also, Pentecostal
Christianity has been described as one of the globalizing religions (Robbins, 2004b) and
thus a possible homogenizing force on a globales@d described in chapter one. However,
as | will show in this chapter, although Pentedost@rches may look similar on the outside,
there may simultaneously be some very local presegsing on within.

In this chapter | will present some origin storedghe Survival Church, thus tracing a
few distinctions between the two branches of therah | studied; one on Nguna and one in

Freswota. Although both are branches of the sargal Imdependent church, and both
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originated on the same island, they relate diffgéyein localkastomand to their own origins.
The Freswota Survival Church links its origins taditional Ngunes&astomstories, while
the Survival Church in Unakap focuses on more reaed Christianized myths. However,
the point in this context is that both churchesspre their origins using different narratives,
and both connect these narratives or origin stdoethe Bible. In addition, the way these
narratives are constructed entails a sense ofdwottinuity and a break with the past.

By presenting missionary accounts on Ngunese sodretn the 1800s, existing
research on the island, as well as anthropolotfieadries on colonial encounters and relations
between Christianity anklastom,l intend to trace some explanations for the dgualent of
the different relations between these. Finally,discussing some recent anthropological
debates on Christianization, cargo cults, everyidégtore and ethno-theologies | will argue
that the Nguna and Freswota churches can be seeprasent forms of local and indigenized

Christianity.

Freswota Survival Church: an Nguneséastom-story
Freswota 5, January 27, 2010
It is early afternoon and we are sitting in thedshainder a large tree in the middle of the
Survival area. | have been conversing with PastaroA; founder and president of the
Survival Church, for a couple of hours. Some offaisily members are sitting on the benches
beside us, listening to our conversation, at time=rupting to give additional information or
to ask questions. The pastor has been explainimghgocame to establish the church, a story
which goes back to when he was a young man, irl®7@®s, and he first felt that he had a
special connection to God, through the 1980s, wiebroke out of the Presbyterian Church
on Nguna, up until today, when the church has edpdrno include several branches in
Vanuatu. After finishing this account, the pastectimes quiet for a bit, and then he says that
I should know that the church’s history really gee®n further back than what he has now
told me. The following account, he informs me, lsaatomstory from Nguna, and a true story
about one of his ancestor who lived in the 1800s:

“My great-great grandfather livedtire village of Farealapa on Nguna Island and he
really wanted to becomeldev&’. One day he was out fishing when he spotted dyrhage
fish. Suddenly he noticed that it wasn't a fisht bBuvoman with white skin! He wanted to
marry her, and took her to his village, but he daliltake her to his house, because he was
already married and had several wives. So he felivieein a different house. She lived there,

and told him that she could eat anything exceptyaad laplap, so then he only brought her

L Klevais Bislama for “clever”, in this context meaninigealer” or “diviner”.
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white yamlaplap. But his wives found out about her and became jgalpus. They told the
man that the woman could live in the house witmth®ne day when the man was away the
wives gave the woman red ydaplap. The woman became very angry, and told the man tha
she would go back to the sea. He became very sadydiked with her to the shore. Before
she left she asked him if there was something h&edamore than anything in life. “Yes, |
want to become klevd, he said. Then she told him that in five dayssheuld go see the old
klevain the village; “The oldklevawill try to test you, but no matter what happedsn’t
become afraid”. After saying this, the woman wenbithe sea and disappeared. After five
days the man went to tmasar&® and found the ol#leva The oldklevatold the man to pick
up a stone, but when he did the stone turned iritigg @anake! But the man remembered what
the woman had said and did not become afraid, ladnake turned into a stone again. The
old klevathen asked him twice to pick up the stone; thaesfirst turned into a lizard, and the
second time it turned into a big rat. But the mahribt become afraid and he never dropped
the stone. After this the oklevaand the man fasted for five days, and after the dfiays had
passed, the man had finally becomdeva

One of th&leva's abilities was to make food magically appear ounathing. One
day he was in the garden with some people, ang¢lople were hungry, but they had not
brought any food. Thé&levatold them to sit down and close their eyes, andopen them
until he said they could; not even if they heardrsge sounds. The people heard the sound of
things falling to the ground, and when he said tbeyld open their eyes they saw several
smalllaplapslying all around them!

Theklevacould also have visions about the future. Oneldahad a vision about the
arrival of something good on the island; somethimgt would change the lives of all the
people. The thing that would arrive would have tlaiyers similar tdaplap-leaves and have
black and white stripes, like thakenwae(black-and-white) sea-snake. Then, when the first
missionary came to Nguna, he brought with him thieleB which looked exactly like the
black-and-whitdaplap-leaves that th&levahad seen in his vision! (The pages of the Bible
resembled the stripes of the sea-snake). Bukltha disagreed with the missionary on many
things, and the missionary would not agree withikieeds thinking. Theklevaknew that if
he would shake hands with the missionary, he wdidd so he did not want to shake hands
with him. But the missionary kept asking him, andhie end forced him to shake hands. After
they shook hands, tHdevds hands started to bleed and he died. Three dégisthekleva
was buried the people of the village went backisit the grave, but then the grave was open,

and theklevawas gone!”

2 Ceremonial ground.
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Figure 14: A blakenwast(in English black and white or banded)

sea snake like the one described inkidsstomstory.

Story-telling on Nguna: historical background

As the pastor himself points out, the account abswekastomstory from Nguna, probably
going back about a hundred years, when the firssiomaries arrived on the island. The
innovation of the pastor’s account is that he defithe story as part of the church’s history,
and it can thus be seen as an origin story oftisah. He further defines the story as a “true
story”, linking it to his own family line.

Before arriving in Vanuatu | was already familiaittwthe story about thé&leve®
through Annelin Eriksen’s work (2009b:185-189), skee had as mentioned interviewed a
Survival Church pastor in Port Vila and heard ghly different version of this story during a
fieldwork in 2006. Only two researchers have praslg done extensive fieldwork on Nguna
Island itself; linguist Albert Schiitz and anthropgist Ellen Facey. Looking into their work |
discovered that both of them make references t® gtory, referring to it aMunuai Vaau
which is Ngunese for the “new diviner'munai meaning “healer” or “diviner”, andaau
meaning “new” (Shcutz 1969b, Facey 1982, 1988)lif&cbonducted fieldwork on Nguna in
the late 1960s, and has published work on textggaamamar from the island (1969b, 1969a).
A version of this story, as well as several refeemnto the same diviner appearNguna
Texts (Schitz, 1969b). Facey carried out her fieldwork Mguna from 1978-80, and also
heard versions of this story, which she refersadti lin her PhD.-thesis (1982) and in her texts
collectionNguna Voice¢1988). Schitz’ version of the story concludestaging thaMunuai
Vaauwas the last diviner to live on Nguna (1969b:223).

% Klevasare referred to in various ways in the literatunave found. Don (1927: 24-25), refers to thegarks
as sacred men, witch-doctors, wizards, medicine-on@a-atamoli tapyNgunese for “sacred person”], Schiitz
(1969b) and Facey (1982, 1988) calls thmmuaior diviner, while my interlocutors on Nguna andHreswota
used the words healer kieva
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In the introduction tdNguna TextsSchitz explains that he had wanted to collect “old
stories” from Nguna that could be of use to folldts as well as linguists. He therefore
expresses some disappointment when the first “wld/’srecounted to him turned out to be
an account about Peter Milne, the first missiortararrive on Nguna, less than a hundred

years earlier. Schitz (1969b:ix) also comments;

Whatever tradition of storytelling there might halkeen a hundred years ago has been
submerged by the present culture, which appedmts on going to church, preparing copra,
and earning enough money to buy tinned fish. Alwitlp the benefits brought by the first
missionaries was the inevitable weakening of othets of the culture as the traditional

religion gave way to the new one.

In collecting Ngunese texts some ten years aftéi@c Ellen Facey (1988:48) noted how
“somewhat ironically, Milne is (...) seen as the tfirascorder okastomfor posteriority” and
that the Ngunese during her stay used Milne’s sy biography as documentation of
their ancestors’ customs concerning traditions aagfunerary rites. Facey describes this as
“reinventing tradition in the process of tryingrecapture and encode it” (1988:48).

The oldest written account on Ngunese society ltinave managed to get hold of is
the missionary biography referred to by Fadegter Milne of Ngunawritten by Alexander
Don (1927). This biography is based on letters diady entries by Milne and his wife, Mrs
Milne, written during their first years on Ngundeaaftheir arrival in 1870. According to Don
(1927:29) spirits of the dead, calledtématéwere considered the greatest danger in Ngunese
society and were described as “potential enemigbenfiving, whom they will harm unless
often propitiated”. Don (1927:24) further explains;

The native traces to evil sources anything outhef erdinary course of nature. When the
ordinary wind becomes a hurricane; when the orglimay season becomes a drought; the
ordinary waves of the sea a tidal wave; when ththednakes and gapes; when the ordinary
course of human life is arrested by the death ofiil, or the gradual advances of old age
disturbed by sickness and disease — the causea@silaspirit or some man in touch with an

evil spirit. Hence the sacred man, the medicine;rttawitch-doctor.

These sacred men with special abilities appeaméetly in Milne’s biography, and were
obviously very important figures in Ngunese socidiging the only ones able to protect

people from evil spirits. In a description of lotedaling practices written by the missionary’s
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wife Mrs Milne, the following is stated about loadiviners: “The sacred man will not even
shake hands with the missionary, which would maike imoli, or common. The common
people dare not touch a sacred man, fearing siskmredeath” (Don, 1927:25). This comment
indicates the strong spiritual power of divinergit “mana” (Kolshus, 2007, Mauss, 1954).

If the sacred man brings sickness and death tdaregaople by a handshake, what is
the significance of the death of the sacred manséiimafter shaking hands with the

missionary? What does this say about local viewthermissionary and on the diviner?

Missionization and its malcontents

Judging by thekastomstory thekleva may be seen to have been positive to the coming of
Christianity, describing the predicted arrival bétBible as a “good thing”. It may therefore
seem somewhat contradictory that he is said to fdisagreed with the missionary on many
things” and that the consequences of the handshake fatal for him. Also, thé&leva
received assistance in gaining his powers from gewkoman, and later died after shaking
hands with a white man. | would argue that his hi@ady be seen to symbolize the end of the
old beliefs, and the breakthrough of Christianigcey has suggested that the diviner's death
succeeding the handshake with the missionary measebe as “a demonstration of Milne’s,
and God’s, greater power”, and that Milne “theredsercame the power of thmunuaf
(1988:48). Eriksen (2009b:188) has argued that jfassible to interpret tHéevds bleeding
hands as stigmata, and consequently see the dianarlocal, suffering Jesus-figure within
the local church. This interpretation can be furthgported by thklevarising from the dead
after three days, as Jesus himself is said to tiane (Matthew 28:1-20). The diviner’s ability
to make food appear out of thin air is also linkedhe narrative of Jesus’ miraculous feeding
of thousands of peoplddhn 6:1-15)but also to the story where God makes bread fraim
heaven” for Moses and the people of Israel in thwinderings out of Egypt (Exodus 16:4).
In an account of the story collected by Schitz diweer is even said to have given the credit
of the miraculously appearingplapsto God, saying; “It was Jehovah who gave it to.you
Uncover it and eat.” (Schiitz, 1969b:210). Also, divner’s healing abilities are similar to
Jesus’ abilities to heal the sick (Mark 6:53-563ek the paralleling of tHdevawith Jesus as
an indication of the church considering #levaas having had a close connection not only to
the local spirits, but to the Christian God as w8lmilar ways of creating local, black Jesus-
figures and of rewriting local stories to fit thébl are common several places in Melanesia,

which will be discussed later in this chapter.
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At this point | would like to draw attention to senaariations between the Unakap and
the Freswota Survival Churches with regard to theysof Munuai vaau After being told this
story in Freswota early in my fieldwork, | assunted Unakap church members would link
the story to their church in a similar manner, beaiter all of the same church community,
and also having originated on Nguna. During my eghent stay on Nguna this story was
recounted to me a couple of times, mostly by ejdpdople who knew and liked telling the
kastomstories. The story was told in a similar mannathwne exception; in no way did
people relate this story to the Survival Churchthieg the story was told in a way of
demonstrating how Christianity had changed the walysife on the island, perhaps by
replacingkastomwith Christianity. As is common throughout Melalegeople on Nguna
make a strong distinction between the pre-Christiad the Christian times, referring to the
former as “the darkness” and the later as “thetligla discourse introduced by the
missionaries). When | asked people on Nguna whaflsstems their ancestors had before
the arrival of Christianity, people would usuallysaver that the ancestors did not believe in
“anything special”, and they did not have muchdyg about the pre-Christian period, perhaps
even avoiding the subject altogether.

When looking at how Ngunese beliefs are presemtédiine’s biography, and taking
into account Facey’'s comment on how the Ngunesddume the missionary biography as a
reference point to their own past, it does not casa surprise that people may have become
negative to this very past. “The natives” are dégcr by Milne as “poor ignorant savages”
(Don, 1927:43), and their religion is portrayedcastaining “no angels of light; the demons
of darkness are legion” (1927:29), being a religiohterror, of despair, of gloom” with “no
final good in it.” (1927:30). It also becomes quéteparent that the missionary did not give
much credit to the natives’ beliefs, as this anéedthy Don (1927:24-25) suggests;

Mr Milne saw a man sitting alone on the ground, asled him what was the matter. The
reply was: ‘A natématé|i.e. evil spirit] is making me sick.” Next day me medicine was
given him, but he did ‘as they usually do when tigey it into their heads thatreatématés

troubling them.” He died.

Milne further asserts that “theatématéworship and the feasts and kava drinking in
connection with it are the greatest hindrance tplogress of the Gospel of Christ” (Don,
1927:30). The general missionary view can perhass be summed up in a comment by
Reverend Frater, quoted in the biography (Don, 1387
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Only those who have first-hand acquaintance witbait realise all the degradation that is
involved in heathenism. There is no nobility ofulgbt, no faith in a higher power, no striving

after higher and better things, but only a dreaeMifspirits.

Both Schitz’ and Facey’s interlocutors describedRend Milne as having been a man with a
strict and strong personality. Schiitz even mentiamsours that Milne “put his Scottish
determination to work to change the matrilinealskiip system to a patrilineal one” (Schiitz,
1969b:ix). Facey refers to accounts by some eldebple she met who remembered Milne,
describing “his forcefulness of personality andcstapproach, in classroom and pulpit alike”
(Facey, 1988:48).

Colonial and missionary practices of underminingstxg cultures and belief systems
in attempts to “civilize” or missionize local peepare widely documented and commented
upon within anthropology. An example is what Sahlif1993) has termed “humiliating
encounters”; encounters where local people gefa@bing that their culture is inferior and
insufficient compared to the foreign one. Thistum, may lead people to “give up” their own
culture and “convert” to a foreign one, accordingSahlins. Robbins (Robbins, 2004a) has
used the theory of humiliating encounters and caltahange in describing the Urapmin’s
self-acquired conversion to Christianity in PapuamwNGuinea. According to Robbins, the
Urapmin incorporated Christianity by “becoming smsi’ and being constantly regretful of
their own pre-Christian lives (Robbins, 2004a). #my possible outcome of colonial
encounters is what Jean and John Comaroff (199Rjtlea colonization of consciousness”.
According to the authors this is a struggle ovewgo and meaning, between foreign
missionaries and local people, which simultaneobslyomes a process of trying to convince
the locals rhetorically to convert to Christianitseforming their practices and ways of
thinking, so that they will become governed sulgect

Milne’s biography similarly gives a description lodw the first missionaries struggled
to gain the trust of the Ngunese, trying to getthte convert to Christianity. For instance,
church attendance is described as having beenvedyahigh in the beginning of their stay,
but gradually decreasing after only a few weekaliag at the missionaries’ attitude towards
local beliefs and ways of life, | would argue tliats perhaps no wonder that the Ngunese
gradually lost interest in the missionary projéttrhaps the story of thdéevacan be seen as
symbolizing the disappointment that the Nguneseeegpced towards the missionaries;

originally seeing their arrival as a new, excitplgenomenon, but eventually growing tired of
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the missionaries’ negativity towards local practicéf one defines the missionaries as
representing “the global”, as representatives obgl missionization, and the Ngunese as
representing “the local”, this can also be seeramsxample of a friction between two
different world-views, the encounter between thgseerating a sense of disillusion for those
involved; the missionaries looking down on the Negm belief system, and becoming
frustrated with their lack of interest, and the Ngse people becoming disappointed by the
missionaries’ lack of respect. The power-perspecisvvery present here, however, and the
Ngunese version of the story about this encountey perhaps be seen as expressing their
frustration with the situation; although they ewelly became Christian, this did not happen
without some resistance on their part.

Facey notes that at the time of her stay on Nghesethad, since conversion to
Christianity, been “no competing denominations heeaten [the] Presbyterian stronghold”
(1982:270). The only example she gives is a newiyved Seventh Day Adventist
denomination which the Presbyterian Church denmngssion to construct an their church
building. The Presbyterians are described by Fasegefining themselves having a superior
relation to Christianity; “Since the island was dhght into the Light’ by a Presbyterian
missionary only this church has historical validati (1982:271). However, Facey does
comment upon some existing discontent, disintemadt even contempt for the Presbyterian
Church, in part explained as youthful rebellion @amgbart as increasing secularism resulting

from the changing socioeconomic situation in thentoy in the late seventies.

Unakap Survival Church: modern myths®*

It is interesting to note that the Freswota Survi@aurch attributes so much significance to
the “new diviner’kastomstory compared to the Survival Church in Unakayt Bw can this
be interpreted? One interpretation could be thaipleeliving in town feel a need to stay
closer to their roots, to thkastomof the island they came from, but have left behiad
pointed out in the previous chapter, island idgnsitconsidered very important among people
in Vanuatu; people living in town usually relatethe island where they or their parents were
born as their place of origin. On the other ham@, fact that the Unakap branch does not
relate to this story in the same way, does not nthahthey are not close to their island
identity. It could simply be because the memberthefchurch belong to a different family

4 There are various definitions of the word mythrédehave chosen to use Dundes’ (1984:1) definitiba
myth as “a sacred narrative explaining how the evaridd man came to be in their present form”, aridivg
pejorative definitions of myths as less true threonarratives.
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line, and therefore are not themselves relatetidélevas Another explanation could be that
since they have not had to leave the island andenmvown, they do not feel the same need
to relate themselves to théiastomas people living in town may do. However, consiugr
the fact that the two churches have separate sritlirs may of course also be a coincidence.
Even though the Unakap church does not share #@mbta church’s connection to
this specifickastomstory, the church does have plenty of its own niaga and myths. The
following tale is an example of how the Unakap chutocalizes Christianity through a
narrative; an account related to me by Unakap Sah@hurch’s main pastor, Pastor Caleb,

about one of the congregation’s first healing sessi

Unakap village, Nguna Island, March 18, 2010

“One day, while the church was still young, we [tumgregation] arranged a meeting where
all of us received our spiritual gifts from the Mdbpirit. Some received the gift of healing;
some received the gift of spiritual prophet, andoso One of the prophets had a revelation
from the Holy Spirit about Kalsao, a man in thdagk. This man had been ill for several
years, and now the Holy Spirit said that he neaxedelp. All of us went to Kalsao’s house
at the time indicated by the Holy Spirit. We walkeaty quietly, and when we arrived we sat
down around the house and started to pray. Whesaldatoticed this he became very angry
and shouted from inside his house that we shoaleeleBut the Holy Spirit had told us that if
Kalsao wouldn’t let us help him, he would die. Wavg him ten minutes to give us an answer,
and after ten minutes he finally opened the dodrlahus in. Kalsao’s house was very small,
and very dark. He lived there all alone; for eigbars he had been inside the dark house, and
he wasn't able to go out in the sun. He was vetl, die couldn't walk and he couldn’t eat
local food; he could only drink very hot tea andyogat boiled rice. This had spoiled his teeth,
and his stomach had become very big, but the fdss dody was very thin and he had a long
beard. When we saw that his house was filled withspirits, we took all his belongings out
of the house. Then we performed a Spiritual Batdede and around his house; we prayed for
a long time to get the evil spirits out, we perfedra healing ceremony, and in the end we had
finally healed Kalsao. After a while the peopletle village heard the news of this miracle,

and everyone came to see.”

This story describes the congregation’s first ugdheir spiritual gifts, and can thus be
interpreted as an origin story of the Unakap SwviChurch. It also shows how the
independent church began receiving some recogrfitoon the rest of the community, in that

the latter came to witness the results of theitihngaAfter being healed by the congregation,
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Kalsao became member of the church, and eventuadlgived a central position within it,
today going by the name of Minister Paul. In hisngens Minister Paul often refers to this
event, and his eight years of sickness. He likemsibkness to his previous blindness towards
Christianity, and his healing to being born agaraarue Christian. In 2008 he had his first
child; a son born the"Bof August; the eight day of the eight month in #ight year of the
new millennium. These numbers are also importahirtg as they relate to his eight years of
illness. In addition, within Christian numerolodyetnumber eight generally represents Jesus,
newness and a new beginning as well as his resiomean the eight day of the week (John
20:26). There is an evident symbolism here; Kalsaajht year long illness, and his “rebirth”
after being healed. His son’s birth is also an obsinew beginning; in addition to his special
date of birth, he was also his first child. As meméd, it is common to liken the time before
the arrival of Christianity to a time of darkneasd vice versa; the time after Christianity’s
arrival to a time of light. The story of Kalsao sf®mhow, while he was sick and possessed by
evil spirits, he could only stay inside his darkuke. After he had been healed and had
accepted God in his life, he was again able goideitand into the sunlight. The focus on a
new beginning and Kalsao’s turn from iliness toorary thus symbolizes the journey from
pre-Christian to Christian ways; from darkness igbt.

Another important detail of the story is that whilalsao was sick, he could only drink
hot tea (which in Vanuatu usually contains a losogar) and eat boiled rice, that is, foreign,
so-called whiteman-fookakai blong waetmanThe food had destroyed his teeth and made
his body unhealthy and undernourished. This cathéumore be linked to the general
discourse mentioned in chapter two concerning léoatl building strong, healthy bodies,
while foreign food is seen to do the opposite.

Finally, and perhaps most importantly, the storgregses an innovative subversion of
categories. Within one category we find sicknessd #re darkness of pre-Christian ways;
whilst within the other is healing, the light of @tianity and a new beginning. The new and
subversive aspect within this categorization i¢ the first category also encompasses foreign
food, while the second includes local food. Thealds thereby connected to ‘the light’ of
Christianity, while the foreign is connected to€tkdarkness’. The timbefore Christianity
seems to be forgotten or at least excluded. THigession of categories can be seen to entail
people of the Survival Church viewing their versiohChristianity as something local and
belonging to them, in opposition to the Presbytemaission churches on Nguna. This can
further be linked to the church defining itself lasally originated and in opposition to the

mission churches established by foreign missioearfes is common among Pentecostal

53



Chapter 3

churches, a radical break with the past and a foous new beginning is emphasized. In this
case, however, there is not only one, budoable break with the past; first with the pre-

Christian times and secondly with the mission churc

Miraculous materializations
Another central origin story of the Unakap Survi@turch concerns the erection of a new
church building for the Presbyterian Church in thiéage. This took place just before the
independent church was established, in the lat@st88rly 1990s. Two men, later to become
central figures within the Survival church, Pas@aleb and Brother David, had decided to
erect a new church building. They are both knowrgfwod skills in constructing houses, and
the pastor is a trained carpenter. According tostioey, none of the other church members
would help the two men; only God stood by them whiley were working. The two men
worked hard day and night, almost without sleep arttout eating any food. They did not
have a lot of money to buy material for the chuocomstruction, but instead of trying to
contribute, the other church members would telltiih@ men that they would never be able to
build a church without money and material. But the men had trust in God and the Holy
Spirit, and they kept praying for assistance. Sgbeetly, wood and cement would
miraculously appear on the shore; for instanceranger would arrive by ship bringing
material, without requesting any signature for hagdt over to them, and the men could thus
continue the erection of the church. However, $haafter the men had completed the
construction of the church, the rest of the Presigm congregation decided to throw the two
men and their families out. This was when Alive Miry (later to become the Unakap
Survival Church) began to take form. The men’s tamilies started their own family
worships within their households, and the perseastiand throwing of stones described in
chapter one began.

| find this story interesting in several respeétsst of all, the fact that the men could
pray to the Holy Spirit and subsequently receivaema from God, without spending any
money themselves, can be related to so-called iHaaldl Wealth or Prosperity gospels (e.qg.
Sullivan, 2007); something | explore more in-depth chapter four. Secondly, while
recounting this story today, people underline the men’s skills as carpenters and likening
them to Jesus who was also a carpenter. Finayfatus on receiving unjust treatment while
being kind towards others, and simultaneously na@iitg one’s trust in God is connected to

Christian ideas of suffering, which | will discusswhat follows.
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Suffering Samaritans
Members of both Survival Churches, in Unakap ad a®lin Freswota, strongly emphasize
the difficult times they experienced after beingished from the Presbyterian Church in their
respective villages. Discourses on how badly theyewireated by the Presbyterians, and how,
continuing up until today, theirs is a small, indagent church that many outsiders dislike
and look down upon, are central to their own nareatand origin stories as well as in daily
life. While emphasizing their own suffering, the migers also underline how they did not
fight back, but did their best to endure and stag Christians. This is further underlined by
them strongly emphasizing their duty to help peapl@eed, and some of them comparing
themselves to the Good Samaritan of the Bible (L&Re25-37). In addition, there is a
connection between the Good Samaritan and the stdhe last diviner, who did good deeds,
but who also was badly treated and ended up deéadsiilaking hands with the missionaries.
These stories also can be paralleled to the safferof Jesus Christ, who was killed
unjustly, but never condemned the people respansil his suffering. There is an obvious
connection made between the local churches’ owginsriand the origins of Christianity itself
as described in the Bible; through unfairness arftesng. Like Jesus was banished by the
Jews, persecuted and crucified, people of the SainChurch were banished from the
Presbyterian Church and persecuted for their clthng@ctices. This linking can be
interpreted as a need to identify oneself with lili®ical texts. It is also another example of
localizing Christianity, suffering being a centealpect of Christianity in general. For example,
it is stated in the New Testament (1 Peter 2:19-20)

For this is a gracious thing, when, mindful of Gashe endures sorrows while suffering
unjustly. For what credit is it if, when you sindaare beaten for it, you endure? But if when

you do good and suffer for it you endure, this ggacious thing in the sight of God.

Similarly, in the Book of Job of the Old Testaméhgre is a long passage concerning unjust
suffering and lessons to be learned from it. Theeereference to the Bible hanging above the
altar of the Freswota Survival Church, which | takebe quite descriptive of the church’s
view on rejection and suffering; “Come to him, tat living stone, rejected by men but in
God'’s sight chosen and precious” (1 Peter 2:4)tdrpret this passage to entail for the local
church that even though they, like Jesus, have baiested by the larger community, the
most vital thing to them remains the fact that G chosen them and regards them as

precious.
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Christianity and kastom

In Vanuatu, the relation betwedastomand Christianity has been complicated since early
colonial times. (And as we saw from the missiorargounts above, the missionary view on
local kastomwas usually quite negative.) Tonkinson (1981) haied that in the process of
nation-building related to Vanuatu’'s independence 1980 this relation moved from
opposition to complementarity. Both Christianitydd@stomhave in fact been used in order
to create a sense of unity among the ni-Vanuatihese are the two cultural aspects most
inhabitants have in common (Winch-Dummett, 2010)défining what she takes to be “the
essence of Ngunese culture”, Facey (1982:282) gdferTonkinson (1982) and his term
“kastom within Christianity”. Although Christianity has beme an essential part of ni-
Vanuatu culture, Tonkinson explainkastomwill remain the most important factor for
people’s sense of national identity, since “unli€éristianity, it can evoke ni-Vanuatu
distinctiveness without excluding some of the cogstinhabitants.” (1982:314).

The concept okastomis widespread throughout island Melanesia, andoleas in use
locally for several decades. Within anthropologg theaning of th&astomconcept has been
extensively debated since the early 1980s (see&tance Jolly, 1992, Keesing, 1982), and
there are several definitions in use. As mentianechapter one, in this thesis | have chosen
to follow Akin’s (2004:300) definition of the conpg

Kastomis a Melanesian Pijin word (from Englich ‘custontfjat at its most basic, refers to
ideologies and activities formulated in terms of pemering indigenous traditions and
practices, both within communities of varying leveif inclusivity, and as a stance toward

outside entities.

Contemporary definitions dfastommay vary from place to place, especially on thealo
level, but | find this definition to be quite sirailto the way my Ngunese interlocutors use the
concept. Ngunese daily use of tkastomconcept is in many ways quite vague and all-
inclusive, as the concept is used to describe #viery from the ancestors’ ways of life to
local ceremonies, traditions and stories. On NguRastor Caleb expressed how he
appreciated the closeness Pastor Aaron had taas@mof Nguna, knowing théastom
stories well and connecting them to the church.ig;The explained, compensated for the
Freswota branch not always being as religiouslyvaas the church on the island.) Pastor

Caleb further told me that he considered it verpontant to get rid of the “badkastomof
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Nguna, but just as importantly stay in touch whie tgood” kastom When | asked what he
implied by these different forms dfastom he explained ba#astomas evil spirits and
nakaimas(sorcery), and gooklastomas thekastomstories of the island (see further chapter
five on ‘good’ versus ‘badkaston). Kastomcan also be used in order to distinguish one’s
own ways from those of surrounding groups, for epdenthekastomof Nguna versus the
kastomof Emao Island. The concept may thus be seennas/do establish a form of identity
among different groups of people, but also in ofdeestablish a unity among many; even
though different groups of people have differkastom the fact that they alhave kastom

provides them with a feeling of commonality.

Localizing the Bible

In addition to linking their origins to the “newwner” kastomstory, the founders of the
Freswota Survival Church also make a connectiowdsst their family line and a mythical
ancient tribe called Matasolo tribe, which is aletated to severatastomstories. In the
Constitution of the Survival Church, written by RasAaron, it is stated that the Survival
Church’s name; “originated in moral inspiration ofal tradition (...) of the Bible with
Matasolo’s oral scriptures” (Gollen, n.d.:2). Fbetchurch, their name thus stands tfoe
survival of their ancient oral traditions, including thos¥ old kastom stories. The
Constitution also states that they; “believe in ti@nner of righteous custom that reflects the
same inspiration; 1 - custom and church, 2 - Hebaemt Matasolos, 3 - any traditional
cultures in the whole world” (Gollen, n.d.:5). A®wan see, the Survival Church juxtaposes
kastom(custom) with the church, as well as Matasolo teadition with the Hebrew Biblical
tradition, considering both as beeing “traditionaltures”, based on the “same inspiration”;
both are thus considered divine. An interestin@itiét also the focus onghteouskastom
and again we see the focus on different formkastom not all kastomis goodkastomand
compatible with Christianity.

The Bible is a central part of Christianity the Woover, and this is also the case for
the Survival Church. Each branch of the churchrayea Bible teaching conferences at least
once a year. These may last from a couple of dagsup to a week, and include a strict
timetable of teaching and preaching from early nmgruntil late night. As we have seen,
there is a direct parallel made between the Sur@tarch’s narratives and texts of the Bible.
Another interesting detail is a comment in Milnbisgraphy about the Ngunese having their
own version of the Bible’s legend of the Fall of M&.e. Adam and Eve in the Garden of

Eden; Genesis 3). The author does not comment mpach this, except stating that this is
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something the people told Milne, and giving a rejuiciion of the story. The following is how
the legend is presented by Don (1927:33):

The natives of Nguna profess to have a traditiothefFall. God, they say, forbade the first
man and woman to eat the rose-apmlakavikd under the penalty of death. But the devil
(Saratau) assumed the form of a serpent and tertip¢ea to eat it. The serpent in those days
“had hands and feet and walked erect like a marspdke to them beside the rose-apple tree,
asking “Why do you not eatakavik&” They replied that God had forbidden it, for iasva
bad tree. The serpent said: “He is deceiving ybis, & good tree, | will climb it for you.” So
he climbed the tree and pulled some of the appldgaetended to be throwing them into his
mouth and relishing them very much, smacking Ipis &s if to say, “Oh, how delicious!” (But
he was only throwing the apples over his should&tr.length the man and woman both ate
some. When God came again, He asked, “Who toldtgaeat of thenakavikatree?” When
they said “The Serpent”, God took hold of it, céstpon the ground, upside down, and trod

on it, tramping off its hands and feet.

This story indicates that the Ngunese linked ttraditional narratives to the Bible already at
the time of the arrival of missionaries. The legaesadcresented in the first chapter of the
biography, which is about Mr and Mrs Milne’s firnggars on Nguna. The Ngunese had not
converted to Christianity at this point, and consatly seem to have made this connection to
the Bible without necessarily wanting to be partted missionaries’ project. This may thus
have been a way for them to juxtapose their owrebsystem with the foreign one, stating
their equality, a need felt then as well as in nmodémes when creating Christianized
narratives. It may thus be what Lattas describes ‘@sruggle of ideas” between local people
and Europeans; “By rewriting Christian stories deagse the authority of white culture to
escape full subordination to the terms of whiteuwel’ (Lattas, 1998:80). | will explore this

further in what follows.

Ethno-theologies and localized Jesus-figures

As we have seen, both Survival churches have dewteatives of local Jesus-figures which
they relate to their own origins. In Freswota tisislone through paralleling th@stomstory
about theklevato the Bible. Similarly, in Unakap some of the iders and members of the
church are attributed divine abilities and expesean Finally, the members’ spiritual gifts

received by the Holy Spirit can also be interpreasdinks to Jesus’ abilities and the divine,

58



Chapter 3

and most church members share the experience wétwsyfferings after being expelled from
the Presbyterian Church

These Ngunese narrative creations might be terntbdo¢heologies, following
Michael W. Scott (2005, 2007), who defines thenftlas indigenous theological speculations
and projects, not only of trained clergy and imetllals, but also of laypersons and even
whole congregations” (2007:301). Scott has accaumbe ways that Arosi people in the
Solomon Islands relate their customary beliefs hoisfianity. Although the Arosi have been
Christian for a long time, and like the Ngunesedtém term the pre-Christian period as a
“time of darkness”, many Arosi place great emphasis preserving knowledge about
ancestral customs and cosmologies. Some Arosi aetnaity between ancestral traditions
and Christianity, “sometimes to the point of viltyadenying the exogenous character of
biblical religion”, according to Scott (2007:302fhe Arosi thus consider Christianity’s
values as something that has always been a p#reinfsociety, but that people did not know
this explicitly until the missionaries arrived. Omegample of this is how the Arosi have
created a narrative in which God mediated the Temi@andments to the ancestral chiefs
through custom law, long before the arrival of nusaries (2005:109).

Like the Survival Church, some Arosi have their owersion of a localized Jesus
figure (Scott, 2007:307). This Jesus figure takes form of a mythical spirit-snake called
Hatoibwari and is part of traditional Arosi mythgho Many narratives about Hatoibwari and
things he said and did are almost identical toehafsJesus Christ as described in the Bible.
Scott explains these narratives as a consequenan dhitial linking of Hatoibwari to
Christianity made by missionaries in their attematsfacilitating people’s conversion to
Christianity. Today some people say that Hatoibweas placed among the Arosi by God, but
that people did not know this until Christianitg@grival. Others see the snake as the originator
of all Arosi people, and thus “a pre-Christian nmaition of the biblical creator God” (Scott,
2007:313). Scott gives the example of a missiompastor who places a strong emphasis on
the importance of teaching people about their anc®scustoms and beliefs. Subsequently
teaching them about Christianity, this pastor ulwges the similarities between local and
biblical narratives. The missionary sees this farirteaching as giving more credibility to
both traditional and Christian beliefs (2007:31Zhe tradition of linking Christian and
customary beliefs in ethno-theologies can thus kensto have led to a mutual
interdependence between the two; understandindgeancing customary beliefs has become a

way of understanding Christian beliefs, and vicesae
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Similar manners of interpreting and localizing tBible’s texts and a black Jesus
through narratives are common several places thaiigthe Pacific. Andrew Lattas (1998,
2010b) has described such processes among cargoircithe Kaliai area of Papua New
Guinea. Some of these cults incorporate elemeras ¢bntain new interpretations of
Christianity, such as localized Christian mythsgrgday folklore, and stories of black Jesus-
figures; suffering, killed and resurrected. Witlsame cults in the Kaliai area the story of
Jesus’ birth has been altered to include Virgin Wigiving birth not only to Jesus, but to an
additional son. This brother of Jesus usually dnethe name Titikolo; a lost ancestor god of
the Kaliai. Titikolo is also a trickster figure wdf traditionally appears in many old folklore
stories of the Kaliai. Some villagers also callikiato Jesus or Moses; being a trickster figure
he goes by many names and personalities. In sorge calt stories Titikolo is killed by the
Kaliai and rises from the dead after three days.e®aant explicitly equated with Jesus’
crucifixion and resurrection. In other stories Kaiai do something to upset Titikolo and he
becomes angry with them. Both versions of the stmiy with Titikolo leaving the Kaliai and
running away to white people (Lattas, 1998:80-82).

Lattas interprets these kinds of stories as waystlie Kaliai to understand the
differences between their own cultures and the madite more advanced cultures of white
people that are so craved by cargo cult memberger Afoticing white people’s social,
political and financial advantages, local people gsense of having ended up with a “false
culture made up of pigheadedness, ignorance, mssksry and warfare” (Lattas, 1998:76).
The people further blame this unjust division ohéis on their own past where they killed
or upset Titikolo. The longing for cargo thus beesnan objectification of people’s sense of
moral inferiority (a sense of inferiority which maally in itself is partly a product of the
civilizing projects of colonizing whites, Lattastes). The Christian discourse of original sin
gets translated into a localized version of the &&aMan; material differences between black
and white are interpreted as the result of a ragalcarried out by the Kaliai. But why do
people choose to take the blame for their own misfh@s when it leaves them feeling racially
inferior? An explanation Lattas provides is thaking responsibility for one’s own
misfortunes becomes a way of self-empowermentebnte of being in control of one’s own
life and destiny. Further, by incorporating the iStian sense of original sin, cargo cults
appropriate the church’s discourse on redemptiahsatvation, which simultaneously creates
alternative ways of keeping and creating a sensieeo$elf (Lattas, 1998:76-79).

The process of rewriting Christian narratives camntioned be seen as a struggle of

ideas; a way for local people to gain intellectaatonomy. Lattas (1998:xxxviii) has noted
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that since the Bible can be seen to symbolize wioteer and knowledge, new readings of its
texts may occur because people seek to adjusintemt to their own lives, incorporating in it
the meanings and rationalities that suit their oways of thinking. Thus, processes of
creating new narratives become a way of resistihgenauthority by actually incorporating it
in one’s own culture, or as Lattas explains: “We dealing here with those artful forms of
double reading that allow people to simulate coamge while reusing the dominant culture
for other ends” (1998:314).

As | have outlined in this chapt&tevaswere obviously central figures of Ngunese
society long before the arrival of missionariesingen contact with ancestral spirits and able
to perform miracles they were perhaps among thet magsortant religious figures of the
community. At the time of Christianity’s arrivaldlklevasdid not want to shake hands with
the missionary, and there was obviously a conflaihg on betweeklevasand missionaries.
The act of shaking hands was most likely not alltealition at the time, and may thus be
seen to symbolize European ways. (Today shakinglsh@ very important, especially in
connection to church services, when everyone atignare expected to shake hands with
everyone else after each service.) The divineffsise¢ to succumb to these new ways may
thus be seen as resistance against the foreigdonlae sense; both literal and symbolic. This
can be interpreted as a struggle of ideas as Oesciy Lattas, between the Ngunese
population and the missionarf@sEncountering similarities between local divinarsl Jesus
may have helped to establish a connection to the neigion; gaining control over it by
incorporating it. Further, linking thiglunuai Vaau kastorstory to the Survival Church in the
present can be seen as a way for the people invédveegain intellectual autonomy, and win
back control of their current lives. The power-pedive thus becomes central here, as the
establishment of local churches can be seen asmadbresistance against foreign authorities.
Christianity in the Pacific originated in the colanperiod as something brought in by white
foreigners; the missionaries. Following Lattas,duld suggest that the mission churches can
be seen as symbolizing the subordination broughwlbye colonizers. The establishment of
local independent churches succeeding the indeperdef Vanuatu may consequently be
seen as representing people’s need to gain autgmarhgnly from the colonizing whites, but
from the missionizing whites as well. Combinikgstomwith Christianity becomes a way of
taking two central aspects of the culture and ereatmething new. Although the mission

% It should be mentioned, however, that it wereroftee high-ranking men who embodied the strongest
opposition to Christianity, in fear of losing th@iower. Lower-ranking men and women were often more
positive to Christianity since the church contaimethore egalitarian structure (see further Erik2&08).
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churches can be seen to stand for foreign powertsi@mity in itself has for a long time been
seen as a part of ni-Vanuatu society. Facey (1822:has for example asserted that on
Nguna, “Christianity is (...) regarded as traditiot@micontemporary generations even though
it originated with Europeans”. The local churchesbedy a means for people’s need for
independence from mission churches, and to estathiesr own form of localized Christianity.
As both Lattas and Scott have noted, this may imeans for people to find their place in the
world, of defining who they are. The Survival Chiiscuse of narratives is an example of
such a process of localizing Christianity and dngaethno-theologies. Both churches use
their respective narratives as ways to establisir thwn place within the cultural context,
thus creating their own, localized forms of Chastty. Church members define their
churches as “independent” and “local” churchesjependentfrom the originally white
mission churches and with uniqudbcal histories and origins, whether these are linked to
old kastomstories or to more recently created narrativasigths. As Lattas has noted “When
traditional myths are no longer adequate allegoftestalking at a distance about present
experiences, people have to invent new myths aleupast that can reobjectify the present”
(1998:xxxiv).

A central explanation for the development of ettimeoslogies, according to Scott
(2005:102), is that these “address the problemshaf one’s people were in relation to God
before they became Christians and where they belor@od’s plan for humanity”. This
includes evaluating the relation between indigenadsas and practices and those of
Christianity, as well as situating ancestral idgggi and histories within biblical history
(2005:102). Also, it is important for the peoplesotved not to feel like they have been
forgotten by God or that theirs is the “the lasigel” on earth to be Christianized (see for
instance Jacka, 2005). For instance, Kolshus (2@d7:has shown for the case of Mota
Island in the northernmost part of Vanuatu, despstgeographical remoteness, this island’s
important position in the missionary history of Watu has provided people with a sense of
pride.

As Scott (2005) points out, however, the developnm@nethno-theologies is not
unique to the recently Christianized societieshef Pacific, nor to processes of globalization.
Similar processes have for example been documeagedking place in Europe since late
antiquity. Scott describes ethno-theologies as iblesgesponses to what he terms a
“particular Christian problematic”; Christians eyahere wanting to be part of biblical
history and thus constructing their ethnic ideesitbased on the integration of local traditions

with biblical narratives (2005:119). This concefgsiestions of how God has always been
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God, not only of Israel but of the gentiles alsogd avhat God’s relationship to the gentiles
was before they learned to acknowledge him” (200%).1

Considering the seemingly widespread need amongstiaims to relate their local or
pre-Christian histories to their religion, one ntigjuestion whether the creation of ethno-
theologies can be seen as a “necessity” for peoptwerting to Christianity. Christianity
everywhere can be seen as being a localized oomaized interpretation of the Bible’s
contents. This becomes an ongoing process witheh saciety, since Christianity comes to
be interpreted in diverse manners and each plasethapecific interpretation, based on

people’s views of their own history.

Concluding remarks

In this chapter | have explored some of the waywthich the two branches of the Survival
Church link their history and origins to both Chiasity and to locakastom Even though the
two branches have done this in different ways, bwathe established their own narratives,
myths and origin stories related to the Bible tlgtodhe creation of localized Jesus-figures.
The Freswota church usekastomstory with a local Jesus-figure to trace its arggiwhile

the Unakap church has created modern narrativesevithe founders of the church are seen as
local Jesus-figures. Thus, both churches have favayk of localizing their new forms of
Christianity, and of creating what Scott (2005, 200as termed ethno-theologies.

Following Scott, | have argued that the Ngunesaatheologies can be interpreted as
ways for church members to situate themselvesamilder context, and to confirm their own
value in the eyes of God. Adding to Scott’'s argutitbe power-perspective, and following
Lattas (1998, 2010a), | further argued that thalleburch can be seen as a modern reaction
against processes of colonization and missionizaboth of which can be seen to represent
external, European power; “the global”. Localizednfis of Christianity can be interpreted as
ways of creating one’'s own “subversive history obdarnity’s possibilities” (Lattas,
2010b:296), and they can thus be seen as commantimg external transformative powers
and as reactions to processes of change withincigtgp for instance caused by frictions

between “local” and “global”.
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A

“God Hemi Mekem Yu Nambawan”

- I deology, practice and altered economic activities

“Jesus made water into wine; that is, somethingagh@to something expensive. So if you are
an uneducated person, feeling worthless, God cateryiau number one. (‘God Hemi mekem

yu nambawan’)”
(Pastor Caleb, Survival Church service, 16.05.2010)

Introduction

As the citation above indicates, Survival Churchdirs advocate that they can help people
with their problems; whether these are financigirisial or health-related. Such ideas can be
related to so-called Health and Wealth or Prosp@atspels, which have had a broad appeal
within Pentecostal churches on a global scale. Titgsof thinking entails believing that the
correct faith in God can lead to a good life; reoce] economical and spiritual advantages,
and obtaining healing of body and spirit througl thurch (see for instance Sullivan, 2007,
Meyer, 2004, Coleman, 2000). The healing part ehsdealth and Wealth gospels will be
explored more in the following chapter; the impattaspect for the context of the present
chapter is that the Pentecostal focus on earningegns a global phenomenon, taken up by
churches on the local level, such as the Survivair€h. Another example of this is the story
recounted in the previous chapter; about PastoelCahd Brother David who miraculously
received expensive building material for free, séinéctly from God in order for them to

build a church, and as a reward for their stronity fa
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In chapter two | demonstrated how especially Poita \bn Efate as well as
surrounding islands (including Nguna) have goneugh great changes since colonization,
from being largely rural to becoming gradually membdan. Moreover, | showed how the
contemporary situation in Vanuatu has become isangdy influenced by the global spread
of neoliberal capitalism, for instance through Vats position as a tax haven. In this
chapter | take up the issue of socioeconomic chanfyest describe the increased economic
involvement of people on Nguna Island in generafoie looking at how the Survival Church
relates to such processes of change. Then | vaignt the influence of the global Pentecostal
movement, focusing on the Prosperity or Health &vealth gospels. Relating these to
economic activities within the Survival Church, lb@in Nguna and in Port Vila, | will discuss
whether the church may be seen to influence traditi Melanesian ways of accumulating
wealth and sharing. Finally, | will ask the questiwhether this new form of Pentecostal
Christianity, focused on the value of accumulatioalso entails the process of
individualization. This has been much debated witMelanesian anthropology in recent
years (see for instance Hess, 2006, McDougall, 2808thern, 1988).

Ngunese involvement in monetary transactions

Unakap villagers are highly active in urban mongeteasinsactions, as they need money to pay
for school fees, clothes, kerosene, travels to t@md so on. As pointed out elsewhere, many
people travel regularly to the market in Port Mitasell fruit, garden crops or seafood to
supplement their income. Some women make items asitiaskets and mats out of pandanas
to sell at the market; a few do this in large guest for intermediaries at the tourist market.
Others (mainly men) work periodically at hotels construction work or as seasonal workers
abroad, for instance as fruit-pickers in New Zedf8n Yet others buy boats or trucks,
transporting people between Nguna and Port Vildingehomemade bread or “gated(”
sewing clothes, or renting out bungalows to theasmmal tourists that arrive in the village
are also common economic activities in the villdgstablishing small trade stores within the
households is quite widespread as well. The traales sell many of the same items that are
sold in the local cooperative store; rice, tin foatlapers, candy, flour, sugar etc. The
cooperatives, as the name indicates, are ownetlyjdiy the villagers and its income used for

communal expenses. The trade stores, howeverwaredandividually by each household (or

% In 2007 The Recognized Seasonal Employer (RSEjrano was established as an agreement which allows
unskilled Vanuatu laborers, such as fruit-pickerd tarm workers, to work in New Zealand
(http://www.immigration.govt.nz/migrant/stream/wdmnkrtandvit/rse/).

*"»Gateau” refers a kind of bun or doughnut, madedadwough deep-fried in oil.
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even by one member of the household) and its indbwre goes to that specific family. Still,
the trade stores do contribute to the village iat ttihey each have to pay a “tax” of one
thousand vaftf a month to the village community. This money isdifor communal work in
the village, such as maintaining the community,hhlé wells, and so on. In Unakap there
were at the time of my fieldwork in total five tmdtores, but only one cooperative. The
growth of trade stores can in many ways be seennaseffect of neoliberal capitalism,
resulting in a larger degree of privatization andividual accumulation. As | will show later
in this chapter, many of the trade stores werenfied by micro-credit loans provided by the
Survival Church, and so this development may beeoted to this church in some ways.

Outside influences and change of practices in raralas may possibly lead to
increased need for money in the future. Cookingdfam the island, for instance, is
traditionally done in a separate kitchen house @rewopen fire. This is a time-consuming
process, as it takes time to light the fire (esgcwhen it is raining), and one has to stay
near the fire at all times to make sure it doesbwh out. On Nguna, some women have in
recent years acquired small gas stoves purchadearirVila which are used for cooking food
inside the sleeping house, which is much more aoiewe. A good stove costs about 15.000
vatu, and a can of gas costs about 8.000”vaequiring a stove, then, is an investment that
costs a considerable amount of money, and mayimitigrease the need for a constant future
supply of money to buy gas.

Furthermore, although local food as mentioned issmiered much healthier than
foreign food, | noticed that many people in théagé prefer to eat rice and tin fish. Where |
lived on Nguna rice was prepared several times ekwas long as money allowed. The
children were especially fond of rice, and wouldhast exclusively choose rice over for
example taro when given the opportunity. Most peagnerally consider rice and tin food
very tasty, but importantly for many; it is muchsesa to cook than traditional local food. A
typical rice-meal is a plate full of rice with sortia fish on top, while a typical local meal
may consist of cooked pieces of taro with coconuk mn top. To prepare the traditional
meal one first has to peel and slice the taro, ti@hor roast it for some time, and finally
scratch the inside of a coconut to prepare cocamlit All this together can take several
hours. Going to the gardens to get the root crapd @conuts of course also takes a
considerable amount of time as well. To prepareriteemeal, on the other hand, one only

needs to boil rice and then open a can of tin fétmvever, one needs money to buy this food.

8 About 60 NOK (http://coinmill.com).
29 |n NOK about 935,- and 499,- respectively(httmithenill.com) .
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Finally, the need for money in itself can influereaging habits. Even though Unakap
is located by the seashore and there is direcisadoethe ocean, people eat surprisingly little
fish or seafood. Traditional fishing skills akdstomrelated fishing-magic were said to have
disappeared in the course of the last decadese@dgywere frequently moving back and
forth between town and village. | was given elab®raccounts of complexastom
ceremonie¥ that previously had made plenty of fish appeat these traditions were all said
to have died out in course of the past decadehapsrfor this reason, perhaps because of
overfishing, people say that there is not much kghoutside Nguna. Whatever the reason,
the price one can get for fresh fish at the mankdéort Vila is very high. As a result, many
people often choose to sell the fish they catcheats of eating it themselves. Thus, many
would rather spend their money on imported tin fighich was actually cheaper than fresh
fish, but of course a lot less healthy.

As we can see, then, several aspects of Ngunes®diffe have become gradually
more like life in town. People’s travels and invetrent in town life generates new needs and
longings, and money becomes increasingly importastppposed to more rural or remote
islands in Vanuatu, where money is less presennfust people in daily life, and people base
their diet almost exclusively on what can be regt from the gardens. | will now turn to
look at how the Survival Church can be seen asdiatwe in this respect, providing a means

of income for its members, simultaneously influegciheir economic thinking.

Economic activities and discourses within the Surval Church
As explained in chapter two, unemployment ratesjare high in Vanuatu, especially among
the male population. Conversely, though, within $wvival Church | found it quite striking
how most church members, both male and female,gqumé&las well as in Freswota, had some
form of paid employment. For instance, some workedseasonal workers abroad, others
were teachers at the school, while yet others tated a business with a microfinance loan.
As described in chapter one, among the reasondepgofe for breaking out of the
Presbyterian Church and founding the Survival Chuncthe first place was a need they felt
for a change and a break with elements of theit. fdss included, among other things, a
focus on attending church regularly, no more dngkistealing, smoking, or being lazy. From
the beginning, then, members of the Survival Chunelve had a strong focus on the

importance of what they consider morally corredtdx@our and the correct faith in God. This

%0 Similar to those portrayed in the filBhea’s Great Kuaradrom the Solomon Islands (Hviding et al. 2000)
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line of thinking is typical within Pentecostal cehes worldwide, and is as mentioned related
to so-called Prosperity gospels. Before going mordepth into economic influence from
Pentecostalism within the Survival Church, | willepent some examples of economic
engagement within the church proper.

When telling me about the Survival Church, PastaroA underlined the fact that
since the church is small and independent it doesave much money of its own. Therefore,
he explained, it is crucial that church membershaaid employment, and may consequently
be able to contribute economically to the churctthie form of tithing and offerings In
order to facilitate the congregation’s economictabntion to the church, Pastor Aaron, as
the church’s president, saw it as his personalorespility to assist church members make a
living. He also described his church as an altéreanstitution to the state; “many politicians
have a sort of a disease; they say that they wacitdnge Vanuatu and help people, but they
don’t do what they promise. This is why we in the\®sal Church take the task of helping
individuals in the community,” he explained. Past#aron considered this especially
important in the urban environment where life ipexsive and work can be hard to find. As a
solution, he had introduced some means to helghhech members earn more money, such
as establishing a private school and organizingcaofmance loan system, both of which will
be described below.

Although there is considerable emphasis put onimgrmoney, Survival Church
leaders describe spiritual growth as being morealdé than economic growth. Thus, the
view on earning money within the church can be seesomewhat ambiguous. On the one
hand, earning money is encouraged, while on therotiand, theway one earns it is
significant. Morally, it is no considered the sarfa, instance, if a woman earns her money
by working in a store or if she works at a case®gambling and Christianity are not seen to
go well together. Also, for a church leader to be involved with money may be regarded
negative by the congregation or by outsiders. Camgyithis line of thinking with the strong
reciprocal and egalitarian logic of Melanesian sbes (Mauss, 1954, Sahlins, 1972), it does
not seem easy to build up capital; if one has mpoeg is obliged to share. Pastor Aaron
focused on doing exactly this. Being a relativelgalthy man he has his own land in
Freswota where he rents out houses, runs a schdopmvides housing for many of his
family members. As mentioned, he also made antdffdnelp church members find work. In

% Tithing and offerings are economic contributioreni congregation members to the church, commoritwith
churches worldwide. Tithing refers to requiremerssented in the Old Testament about giving tengrerof
one’s income to the church (i.e. Numbers 18:26 Wew Testament is less specific about the amauioe t
presented, but it is specified that one should givaully and freely to the church (i.e. 2 Corirdhis 9-7).

69



Chapter 4

some ways the pastor could be seen as an urbansti@hrversion of the traditional
Melanesian big-man, defined by Sahlins as a leggber “reminiscent of the free-enterprising
rugged individual of our own heritage. He combimgth an ostensible interest in the general
welfare a more profound measure of self-interestedning and economic calculation”
(1963:289). However, as | will show in chapter fiaefear of jealousydlas) from outsiders
when one appropriates too much money is quite comig® also Wardlow, 2006).

In what follows | will present some examples of thanners in which the Survival
Church is involved in economic activities, and hthwe church engages its members in this
process. The first two examples take place in Foeswand concern the church’s school as
well as its healing sessions. The third examplthad of fundraisings on Nguna. Finally, |
discuss the case of microfinance in-depth, asntlag be seen a prime example of how global

neoliberalism works on the local level, in botrarsll and town.

The Survival School

The Survival Church in Freswota has for some yeaoperated with an Australian non-profit
organization called Evidence. The cooperation bega@004, and has a rather particular
background story. Pastor Aaron had for some tin \isions? of a great happening that
would take place in the local community; a grandeli@oment that would facilitate the
expansion of the church. Also, the pastor’s niead tisions of large containers and new
houses that would arrive in the area. Then oneadiafustralian couple, Greg and Sue, came
to visit the Survival Church in Freswota. The cauphd come to Vanuatu on vacation, and
the two were staying at a resort in a neighbourteadiéd Seaside in Port Vila. One night Sue
had a vision in a dream about a young girl thatdaedehelp. The next day Sue and her
husband Greg walked through the streets of SeaBigoa, which is one of the most
economically disadvantaged parts of the Seasidghbheurhood. The couple brought with
them a large bag of candy to make the childrerhenrieighbourhood come over, and Sue
recognized the young girl from her dream. The gifame was Susan and she was about
eight years old. Susan’s family did not have afanoney, and the couple wanted to help her
family and pay Susan’s school fees. Through Sustamsly, which already was affiliated
with the Survival Church, Greg and Sue came intdax with the church in Freswota. Some
years prior to this event Pastor Aaron had seth#p Survival School in Freswota Five,

%2 The visions described here are implicitly visiafishe future given by God, in accordance with the
Pentecostal belief in people receiving spiritudtisghnd abilities from the Holy Spirit. See chayftee for a
more thorough discussion of spiritual gift.
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employing his relatives and other church memberteashers and administrators. The school
started out in a small shed that also housed theckhat the time, but the Australian couple
helped finance the construction of two larger sthaldings containing six classrooms, an
office and a lavatory. Through the help of the €fin Outreach Centre (a large Pentecostal
missionary organization in Australia) which theyrasenembers of, Greg and Sue established
a non-profit charitable organization named Eviderideey also started a child sponsorship
program, where Australians sponsor the school fe®s ni-Vanuatu children from
economically disadvantaged famiffésToday the Survival School has at least two hwhdre
students attending grade one to twelve, from Freswas well as other neighbourhoods in
Port Vila. Both the arrival of new students and #maployment of teachers has in turn
enlarged the church; students and teachers, asaselheir families, sometimes become
recruited to the church. Some decide to join thevi8al Church after their children have
started attending the school, but church membeilishimt a prerequisite for children to be
admitted to the Survival School.

Healing

A more indirect way for the Survival Church in todsenmake an income is through its healing
sessions (described more in-depth in chapter faugd, people from around Port Vila come to
the church every Sunday to attend these. Surviliar€ healing is free of charge for anyone
who might experience a need, no matter which chaftiliation people have. However, the
healing may partly be seen as a source of incomghéochurch, because people who are to be
healed attend the whole service, and consequeathtithing or offerings when arriving at
the church, possibly even more than the usual amafu®0-100 vatu. Also, at times people
who have been healed in the Survival Church staending the church regularly. For
instance, Susan’s mother from Seaside told mehvafiamily had started to attend the church
many years ago, after having brought Susan thebe toealed from asthma when she was a
baby.

Fundraisings
An important economic activity on Nguna is thafuridraisings. These are arranged either on
behalf of groups or individuals, usually in orderfinance different activities related to the

church, but sometimes also to finance schooliryelror a specific purchase.

% See www.evidence.org.au/need-action and www.ewleng.au/child-sponsorship for more information.
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The most common form of fundraising is that of stled “bring-and-buy” gatherings,
where people sell food that they have prepared.€aeple is related to the Youth Group of
the Unakap Survival Church. This group has abdteein members, and many of these did
not have a steady income. For this reason they balvap a rotating fundraising-system for
each of them, so that every second week one ah#mbers organizes a fundraising for him-
or herself. There does not have to be a specifipgae for the fundraising except that the
person involved does not have a steady income aadsnmoney. For these fundraisings the
whole village does not necessarily attend, but SahChurch Youth Group members have a
specifically reciprocal obligation to come. The YlouGroup also arranges fundraisings
collectively, for example in order to raise moneyty equipment, like a keyboard or a guitar
for the church. In addition, the whole Survival @tu congregation arranges fundraisings
jointly, for instance to finance travel expenses datreaches to visit other churches, or to
perform Spiritual Warfare ceremonies in places satgal ofnakaimasor sorcery (as will be
discussed in the following chapter).

Annelin Eriksen (2005) has described similar pediof fundraisings in the village of
Ranon on Ambrym Island, further north in Vanuatg argues that these do not have a prime
economic function in this community. One argumemg gives is that the food is sold at a
very low price compared to the time and money #télally goes into preparing it. The prime
function of these events, Eriksen explains, ise@ath bring people together; breaking up the
routine of daily life, and sharing food. Peoplelvaiting their food, sell it to each other, and
then sit together for hours and eat the food. euyttundraisings on Ambrym can be seen as a
replacement for a disappearing practice of cereat@xichange, according to Eriksen.

As mentioned, there is a quite strong reciprocal social obligation to participate in
the fundraisings on Nguna. However, | did not $eefundraisings | observed as having the
same degree of sociality as described by ErikseiRémon. On Nguna, people would go to
the fundraisings out of obligation, buy the fooddago home separately to eat it. Thus, |
found that the objective of raising money was qu@plicitly the core function of these
events. For example, if one fundraising did nasega@nough money for the purpose intended,
another fundraising would be arranged a few dayer.laFurthermore, at times when
fundraisings were especially frequent people wawolchplain about how expensive island life
was becoming. Some people even went to Port Vilstag with relatives, save money and
escape the social obligation of fundraisings. Qfrse, Ranon, being located quite far from
Port Vila, is a much more rural place, and hast &eks money going around than what is the

case for Nguna Island. One could thus ask whelteemcreased need for money on Nguna as
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located so close to town may have led to a decrebsaportant practices of sociality and
sharing.

The Survival/Evidence micro-loan schemes

Teach a man to fish and you will feed him for a,dagch a man to run a fish and
chip shop and you will feed him for a lifetime.

(http://www.evidence.org.au/micro-business-loans)

In addition to the construction of the school, $ual/s cooperation with Evidence had led to
the establishment of a micro-loan scheme. Thisegys&ntailed the provision of small loans to
people who were interested in setting up their dwsiness. The quote above is from
Evidence’s internet homepage, where the organizaicourages people to donate money to
microfinance loans in Vanuatu. This quote is a geadmple of how the idea of micro-
business loans reflects the essence of neolibemtadist thinking; work is no longer the
focus, and it is no longer enough to have skillprtavide food for your own consumption — to
get by in the modern world people need to earn masm@end money and think ahead.

As described in chapter one, Pentecostal Prospgrgpels take up several discourses
from neoliberal thinking, particularly in relatido economic and material profits earned not
necessarily through hard work, but rather througiomect morality and faith in God; with
assistance from an “invisible hand” as describe@bynaroff and Comaroff (2000:294). The
clue of neoliberal capitalist thinking as opposedraditional capitalism is that business and
investments become more important than work inlfjtges the free market regulates the
economy, and takes an almost religion-like charadde the Comaroffs (2000:316) have

argued about the workings of neo-liberalism;

(...) in these times — the late modernist age wheograing to Weber and Marx, enchantment would
wither away — more and more ordinary people seanarforces intervening in the production of value,
diverting its flow towards a new elect: those mesief the market who comprehend and control the

production of wealth under contemporary conditions.

Thus, as times change and disruptions are expedeat an increased rate, the Comaroffs
argue, ethics and moral receive an increasinglyonapt role, which in turn often becomes
expressed in “religious movements that pursue mhsteterial returns and yet condemn those

who enrich themselves in non-traditional ways” (@316). This is, as we have seen, similar
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to the case of the Survival Church; an increasedifoon morals on the one hand, and
business and money on the other.

Pentecostal churches often advocate their abibtycantrol the developments of
economic change; for instance through their skilleealing or providing wealth; through the
aforementioned Health and Wealth or Prosperity gissf®©ne the one hand, the churches heal
both illnesses and financial trouble, and on theeohand the churches are often themselves
highly involved in financial activities, as we haseen for the Survival Church.

When it comes to the micro-loan schemes, PastoorAaras the one in charge of
finding suitable candidates to receive loans, amdiged loans to both church members and
non-members in Freswota as well as on Nguna. Taesldad an interest rate of twenty
percent and were to be paid back within twelve m®nin order to receive a loan the
applicant needed to have a business idea andaidrgive a reason for why he or she needed
the money. The reasons given were usually relatedipporting one’s family or parents, or
contributing to the church. There are some sligii¢ér@nces between the businesses set up in
town and the ones on the island. First of all, eooic possibilities are smaller on the island,
as there are fewer people there, so logically trenesses there are smaller as well. The most
common business set up by micro-credit loans onniglsland were the trade stores
mentioned earlier, where people sell foodstuffs @mmodities they bring from the city. The
trade stores are typically based within a househimlda locked room, and consist of a
cupboard loaded with different items, such asigh br noodles. Other loan-takers have for
instance set up businesses selling fuel or kerosariée island. In town the businesses are
more varied. In chapter two | presented the examaptee woman in Freswota Five who set
up a second-hand clothes store that soon becansessifigl in the neighbourhood. Another
example includes a Women’s Group that needed semahines for their business of
sewing up clothes for selling. In such cases asldlter there was often set up a loan
agreement, where the church would buy the sewingmas, and the loan-takers would
gradually pay back the value of the machines. df ltan-takers did not manage to pay back
this money within the agreed terms, they would hewveeturn the sewing-machines to the
church. Other cases include people taking up loansrder to establish small businesses
selling fish or poultry around Port Vila.

The surplus of the microfinance scheme should igegl to the church, and to cover
the loans of people not able to repay. However,Sbevival micro-loan scheme had only
been partially successful. Several people had veddbans and managed to pay them back

within the agreed terms, but many of them had fAtis had resulted in the Evidence
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organization backing out of the project temporariywd during my stay the micro-loan
schemes were not in process. Although Survival €hhuteaders expressed some
disappointment in this lack of success, it was essged that they intended to start up a
similar project with their own money if they goetlbpportunity. In what follows | will turn to
the case of microfinance in general, in order toklat possible factors that may have
contributed to the breakdown of the Survival/Evicemicro-loan schemes.

Microfinance in the Pacific

Following the apparent success of the Grameen BanliBangladesh the model of
microfinance spread rapidly as a means to assigtl@®ut of poverty the world ov&r In the
Pacific context it has been debated whether mitaoite schemes may be applied
successfully in the region. Gregory (1999) hasifgtance argued that since the Grameen
Bank model was developed in an Asian society witleeonomy mainly based on rice crops,
the system may not be suitable for other kinds @dnemies. McGuire (2000:168) has
explained how Pacific countries are mainly basedrawt-crop economies for mere self-
consumption, while the rice economies of Asia angplsis economies that can be more
market-oriented and may therefore seem more saitdiokr microfinance-schemes.
Furthermore, McGuire comments, contrary to manyaAstountries, Pacific cultures have
political rather than economic exchange systemsiv@sely, however, Sullivan (2007)
argues that microfinance can be viable in the Racéxactly becauseof the traditional
exchange system. Sullivan reasons that “traditienahange-systems are especially well-
suited to the concept of savings and loans — thfrngs and brideprize (...) and it is the very
sociality of these indigenous systems that makentiwerk”, pointing to “traditional networks
of obligation and reciprocity” that help keepingetmicrofinance schemes stable (Sullivan,
2007:81). According to McGuire (2000), microfinansehemes may be successful in
countries outside the Asian rice economies, buy avthen properly adapted to the local
community. It is important, however, to carefullgnsider several factors within the society
in question, McGuire argues. Small populations lamdpopulation densities, combined with
the extreme remoteness of many Pacific societightior example have several implications

for the success of microfinance programs. For msgaadministrative costs may become high

% The Grameen bank is a microfinance model baseteitea of giving small business loans to the pp@ferably women.
The bank was established in 1976 and in 2006 itsder Muhammad Yunus won the Nobel Peace Prizéhéoinitiative. |
describe this as “apparent” success, however, #iece in recent years there has been an increasiognt of criticism
against Yunus and his model, and it has for ingdre=n demonstrated that many people have endacpoperty traps (see
for instance Bateman, 2010).
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and the size of the market (of the loan taker'sinmsses) may be quite limited (McGuire,
2000:170). Both these factors may have contribtwethe failure of the Evidence/Survival
Church micro-loan scheme, at least on Nguna Islahmdikap being a small village with a
limited market, and several people establishinglistrade stores at the same time. The
kinship system also becomes central in this regasdhere is a strong obligation to lend and
share money with one’s kin, and people would ofiek trade-store owners if they could by
their products on credit, particularly if they werelated. Trade-store owners | spoke to
explained this as a problem, as they found it harsky no, but that this also made it hard to
earn enough money to make their businesses go réunnther, Pastor Aaron himself pointed
to the fact that him being both a church leaderrasg@onsible for the micro-loan scheme had
become a problem. As a man of the church, he nbetdhe at times had felt uncomfortable
having to inhabit the role of a debt-collector,cgiris post ideally was to help people and
share. As | will explain below, such paradoxicalations may be likely to occur in the

encounter between different views on value andistar

Pentecostal views on value
As we have seen, the Survival Church fulfils seMenactions in the local community beyond
that of a church. In fact, this church may be saenan independent institution offering
alternative services to those of the state; progdiealing, education and micro-business
loans to both church and non-church members. Thechhalso has overseas connections to
Pentecostal organizations such as Evidence, whijgén new economic and social
possibilities. Jean Comaroff has commented on amplactices of religious organizations
willingly taking over state tasks “[a]t a time whemnder the sway of neoliberal policies,
many states have relinquished significant respditgilior schooling, health and welfare”
(2009:20). Comaroff further argues that such omgeohireligious institutions are gaining an
increasingly political and business-like charaatiescribing this as Pentecostal holism which
has “a major impact on ordinary understandings alf, 3dentity, politics, and history”
(2009:21). As we have seen, the Survival Churchtiyrénfluences its members’ way of life,
and their economic rationality, encouraging themifistance to start their own businesses
and make their own money, which they, in turn, share with the church. Such thinking is
quite particular to Pentecostal churches on a ¢lebale, and quite dissimilar to previous
economic rationality within Christianity.

Nancy Sullivan (2007) has worked on Evangelicalig€iamity in Papua New Guinea
and comments on the long and complicated relatipnsbtween money and Christianity.
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According to Sullivan, the traditional biblical weon money asnammon(i.e. wealth as
personified evil and greed) is changing within eonporary Papua New Guinea, as a
consequence of Evangelical influences such as Eribgmospels. In modern Evangelical
Christianity, Sullivan explains, a growing viewpbis that wealth combined with greed and
selfishness is still a negative trait, but thatrsttayour wealth with the church is a good thing.
Sullivan also recalls Max Weber's famous worke Protestant Ethic and the Spirit of
Capitalism (1930) where he describes the Calvinist way ohkimg and the effects of
capitalism in the 18 century. This resulted in a strong focus on hastkwaccumulation and
saving, combined with an ascetic and spiritual wyife, which would eventually lead to
God’s salvation. One of the conclusions Sullivaavel is that contemporary Evangelical
Christianity has an increasing focus on accumujationey, but contrary to the Calvinist way
of thinking as described by Weber, one should awesdt but rather spend it, as “external
abundance can reflect spiritual abundance” (Sulli2®07:63).

Birgit Meyer has explained similar tendencies withPentecostal-Charismatic
Churches throughout Africa, presenting themselgetulimate embodiments of modernity”
(2004:459). For these churches, this entails coottig huge church buildings, the use of
elaborate technology, and presenting prosperitya ddessing provided by God. Like the
Survival Church, the Pentecostal churches Meyecries sometimes provide loans to
members, and focus on tithing as a source of inclaméhe church. However, a focus on
prosperity and money through God does not haveetdhk ultimate sign of a “modern”
Pentecostal church. For instance, Engelke (2018pridees the independent Pentecostal
Masowe Church in Zimbabwe, which explicitly reje¢tee Prosperity gospel (2010:181).
Rather, the Masowe Church focuses on immateristh,favhich Engelke describes as “an
extreme form of Protestantism that seeks a ‘livel direct’ relationship with God, as
expressed in large part through the workings ofHioéy Spirit” (2010:181). Although the
Masowe Church rejects the materiality of religidmgelke notes, they prize most other
aspects of modernity, such as education, profeakgutcess, science, biomedicine and mass
media. There are thus various ways of relatingroserity within Pentecostal churches, and
being part of the “modern” does not have to engal exclusive focus on accumulating
material wealth; there may be various levels ds.tlihese different reactions may be seen as
effects of a friction on the local level; in thiase the conflicting encounters between logics of
global neoliberal capitalism on the one hand, awall morality discourses on the other. The
friction between these different logics leads SwakiChurch members to a particularly

ambiguous position, as they keep a strong focugaming money while simultaneously
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underlining the importance of spiritual growthowever, there may be other effects of such
encounters, for instance when it comes to thosevdmet traditional views on value,
reciprocity and sharing on the one hand, and Ganidbgics of individuality on the other,

which | will turn to in what follows.

Christianity, individuality and traditional forms o f sharing

Joel Robbins (2004a) has described Pentecostast@nriconversion among the Urapmin in
Papua New Guinea. In contrast to the majority ofaviesian societies Urapmin conversion
did not happen as a result of missionization. Rattlee Urapmin themselves decided to
become Christians in order to obtain the economecogatives they saw neighbouring groups
receiving, but also in order to regain their ritgéhtus regionally (2004a:15). According to
Robbins, the result of Urapmin’s conversion wag thay became trapped between their own
logic of relationality and the Christian logic afdividualism. Robbins argues that as some of
the traditional values and structures remain inpdria society, these tend to come into
conflict with the new Christian values in dailydjfleaving them in a constant state of
sinfulness. Daily life for the Urapmin is thus lahg marked by a “struggle between Christian
and traditional values and structures of understantb dominate its unfolding” (2004a:35-
36).

Debra McDougall (2009) has done work on Christimmversion in the Solomon
Islands, and does not entirely share Robbins’ viewthe importance of Christianity and
individualism in cultural change. McDougall crizeis Robbins for defining Christianity as
having a coherent cultural logic where the cenaisgect is individualism, and argues that
although Christian ideology may lead converts tee themselves as individuals, one has to
consider additional factors in this process, sigloeaal institutional and economic conditions
(2009:3). Furthermore, she argues that even thdDghstianity has a strong focus on
individuality, it can also create a strong senseavimunity for its followers, as for instance
within global networks of Christianity. On the otlleand, McDougall shows that even though
relationality is central within traditional Melanas society, individuality is also a valued
factor here. The author gives her own empiricalngdas of how two different groups of
converts (Seven Day Adventists and United Churcinbees) on the island of Ranongga in
the Western Solomon Islands developed very diftereglations to local places,
complemented with varied success in the trans-lecahomy. According to McDougall this
happened as a result not only of the new, Christianlogy, but to a large extent because of

existing institutional structures and geographrcwanstances among the two denominations
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(2009:13). For instance, on the ideological leve& Adventists value education as well as
millenarianism. On the institutional level, howeyvgeographical and historical factors have
contributed to them not participating as much aditional agriculture as their United Church
fellow villagers, but rather working in town. In @idon, their church affiliation has led them
to receive financial support from the global netwof the Seven Day Adventist Church.
Following McDougall, one might thus question whettiee ideology of the Prosperity
gospel is the only reason for Survival Church mesibnancial success. Survival Church
members in Unakap emphasised that their new, imdkgre life after establishing their own
church, combined with the national independenc¥aifuatu as a whole in 1980 included
independence for them on several levels. For iestawhen | asked them about their
marriage traditions, they explained that as thentgthad been independent for several years,
people had also become independent from traditioreatiage regulations, and could thus
marry “whomever they wanted”. Although | never gathance to establish how concise such
statements were with actual practices, this dis®wan nevertheless be seen to enlighten
some views on independence and ancestral tradittomther, this exemplifies what |
described as a “double break with the past” in tvahree; that Survival Church members
consider to have broken not only with the pastaddialism and white missionaries, but also
with pre-Christian or ancestral times. Relating ttu McDougall's argument, one could thus
wonder whether Unakap Survival Church members, ttke Seven Day Adventists on
Ranongga, have had greater economic success ala okthem partially breaking with
customary kinship ties, thus facilitating involvemhan trans-local economies through an
engagement with Survival Church networks in towthea than kin ties on the island.
Furthermore, like Ranongga Adventists, Survival €humembers have global connections
through their church affiliation, the church redéegy financial support from the Australian
Pentecostal organization Evidence described iptéeious chapter. However, as McDougall
(2009:13) notes, disengagement from land and ks ray lead to problems in the long run.
In theory, if economic engagements in town faile @an always rely on one’s gardens back
in one’s village. However, as many Ranonggan Adsenhave engaged in wage labour in
town and have not maintained kin and land ties liat¢ke village, they eventually loose their
rights to land and thus do not have anything tdack to if they should be left in a situation
of unemployment in town. The situation is similar Yanuatu, as we saw in chapter two;
maintaining both social and practical ties to #@edl is important in order to retain one’ s land
rights. What we can see, then, is that the Sun@alrch’s practice and discourse have led to

an altered financial success, as neoliberal inftasrhave reached church members, both on
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Nguna and in Freswota, through Pentecostal diseswgsch as the Prosperity gospel. People
have become more focused on accumulating wealtgagidn and paid employment than
many of their fellow villagers. But, does transdbdinancial involvement have to entail
people leaving behind traditional forms of sharamgl reciprocity with their kin?

Christian cosmology promotes a personal relatignghiGod; focusing on individual
sin and salvation. Pentecostalism pursues the $agne but adds a material aspect; that
God'’s salvation can only be reached through momliyect behaviour and through earning
money. Further, in my conversations with Survivllu&h members, they presented God as
“a rich God”, and one who blesses those who shaaie money with the church. “The more
you sacrifice, the more God will give back to yarie woman told me, as she was explaining
why she always gave one tenth of her already mdaagoene to the church collect. It should
be noted, however, that this same woman gave h#lisossame income to her parents; having
earned twenty thousand vatu, for instance, she gawvthousand to her parents, two thousand
to the church and was left with eight thousandherself. As Sullivan (2007) has noted, the
line of thinking of the Prosperity gospel encousaget only the accumulation of money, but
also sharing. However, this sharing is directedig@aarly at the church, rather than only
one’s kin. Whereas earlier one would share one’altiwewith the local community (with
one’s kin, or even through one church in the vélagrhich for the case of Nguna used to be
the Presbyterian Church), what happens today tsthigmwealth goes back into the Survival
Church. As described in chapter one, though, bbtheSurvival Churches were established
by people already related through kin ties; threshers in Farealapa (and then Freswota),
and two families in Unakap. Further, as the exangplthe woman above indicates, sharing
with one’s closest kin is still considered impottaélso, kin metaphors are used within the
church, for instance by referring to congregatioembers as “brothers” or “sisters”. Thus,
sharing within the church does not necessarily weltraditional practice of sharing with
one’s kin. It may rather be a way of limiting the@unt of people one shares with, of creating
a new community.

Taking up McDougall's argument, then, | would agtkat Christianity may lead to
increased individualization, in that people havedmee more focused on accumulating
material wealth through a personal relationshigstmd. However, this has also les to new
forms of collectivity. For the case of the Surviurch this collectivity comes to take place
both on the trans-local level (between the Survi¥alirches on Nguna and Port Vila), on the
trans-regional level, (as the Survival Church exisato outer islands of the country), and

finally on the trans-global level (through the Rmmastal movement which generates
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cooperation with foreign organizations such as E&wak). Although Survival Church
members have in a sense become more involvedandial activities and Christian logics of
relating to God, and more individualized they gtildintain a strong connection to logics of

sharing with their kin as well as to their church.

Concluding remarks

| started out this chapter by describing how Ngusland has become more and more
involved in monetary life in course of the last dées, thus taking up the argument from
chapter two that the global spread of neolibergditahsm has influenced the society in
different ways. Then | moved on to show the Sunvi@aurch engages with this change,
creating new means of earning money for its membersaddition, they take up global
Pentecostal influences from lines of thinking sashthe Prosperity gospel. This, in turn, has
led to the Survival Church and its members to bexonore oriented towards neoliberal
capitalist thinking and more successful when it esrto earning money. This, in turn, can be
seen to have lead to increased individualizationragrthis church’s members, but also, to a
new sense of collectivity. However, ideology alaten not account for extensive change
within a community, as McDougall argues. Links ¢oeign Pentecostal organizations such as
Evidence have helped the church become more fiaby@uccessful, which in turn has
helped its member earning money.

As we have seen, then, the “mysterious” workingsi@bliberal economies generate
the outgrowth of developments such as the Progpgaspel, and as the Comaroffs have
noted; “As the connections between means and eadsnie more opaque (...) the occult
becomes an ever more appropriate, semanticallyagdatumetaphor for our times” (2000:317)

although “the occult” should be seen as more thanetaphor;

Magic is, everywhere, the science of the conciteed at making sense of and acting upon
the world — especially, but not only, among thoskoweel themselves disempowered,

emasculated, disadvantaged (Comaroff and Coma@d0:318).

In the following chapter I will turn to people’sews on sorcery and healing within the
Survival Church, also looking at how this churcHates to the global and the local
simultaneously. Further, | will look at the effedtsat Unakap Survival Church members’
financial success has within the local village camity, and how this may disrupt social

relations.
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5

Causing and Mending Social Disruption

- Global and Local practices of Healing and Sorcery

We believe that healing is God’'s covenant to outioma Vanuatu. 1) To heal evil or
ceremonial customs into righteous or moral custoMslo bring righteous moral traditions

and cultures into restoration.
The Survival Church’s Constitution (Gollen, n.d.:5)

Introduction

In this chapter | will demonstrate how the Survi@durch’s healing practices can be seen as
an example of the resemblance of this particulaallcchurch to Pentecostal churches
elsewhere. As we saw in the previous chapter, Beec®rosperity- or Health and Wealth
gospels are important traits of Pentecostal cheramea global scale, and may take similar
forms. Pentecostal churches world-wide have beewstio have much of the same structure,
and a person from a Pentecostal church almost argwh the world can in theory step into a
sermon within any other Pentecostal church and“tghome” (Robbins, 2009b). However,
there are many locally specific aspects to theattes as well. For instance, healing practices
within the Survival Church are marked by severaltdees of traditional healing practices.

Furthermore, the view on healing within the SurVi@aurch can be seen to differ from many
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other Pentecostal churches, as it is acceptedrwitiis church to make use of traditional
healing in conjuncture with Christian healing.

Traditional healing within the Survival Church cdus be seen as belonging to the
“good” side ofkastom Conversely, this healing is often performed beeaaf influences
from what is considered the “badkastomof Vanuatu; namelynakaimas (Bislama for
sorcery), as indicated in the quote above. In dwoisd part of the chapter | will look at the
relationship between the Survival Church and sgrcand discuss possible interpretations of
this phenomenon in the context of the church irtigaar, and more generally within the

society at large.

The global success of Pentecostalism

Pentecostal churches have been shown to be sudcessa global scale, in many different
societies, and among many different groups of meoplthough Pentecostal Christianity
originated in the US more than a century ago, alhaat thirds of its over 500 million
adherents today live in Africa, Asia, Latin Amer@ad Oceania (Robbins, 2004b:117).

According to Robbins the most central reason fort&mstalism’s success on a global
scale is not primarily its doctrinal features, sashmoral strictness and individualist models
of salvation, described in the previous chaptet,tbe churches’ “mastery of the technology
of ritual production” (2009b:62). In arguing thiRobbins goes beyond mere functional
arguments that assert that the churches help peolpst to and cope with the increasingly
global orders they live in (2009b:56), for instanednen it comes to the spread of
neoliberalism. Without negating such arguments, dReb argues for taking a further step
back and consider precisdlpw Pentecostal churches come to inhabit their positas being
able to fulfil such functions.

First of all, Robbins argues that Pentecostals gilarge amount of space to rituals in
their daily lives. The Pentecostal doctrine, Roblangues, allows all members to initiate and
take part in ritual performances, and a ritual ttars take place as long as there are two or
more Pentecostals present (2009b:60).

Secondly, thavay Pentecostals perform their rituals is crucial,oading to Robbins.
Pentecostal rituals are based on shared knowleddeage at once open enough to allow
improvisation, yet fixed enough to endure and beresth with Pentecostals of other churches
(2009hb:61). For instance, practices of lifting anbands in praise, speaking in tongues, and
healing are common among Pentecostals worldwides. i$part of the reason for the fact that

a Pentecostal church member as mentioned can rieeognd take part in a Pentecostal
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service almost anywhere in the world. As Robbingesio “Pentecostal bodies of all
backgrounds are well trained to work together toali and well practiced in producing the
physical synchronization that turns mutual attemtimto successful interaction ritual”
(2009h:61).

There is thus no doubt that Pentecostal churches adot in common on a global
scale, and the Survival Church is no exceptionedained in chapter four, the church has a
close connection to Evidence and the Christian égtn Church of Australia, its members
visiting regularly, contributing with money to ti&urvival School and sometimes organizing
joint services in Port Vila. Also, during my stayete were a couple of incidences when
Australian tourists of Pentecostal denominationsildiehow up at Sunday Survival Church
service in Freswota. Though they had merely asketxa driver to take them to “a
Pentecostal Church in Port Vila”, it seemed ashédse people felt at home throughout the
service, knowing some of the songs and so on. dtietat these Pentecostals from Australia,
who did not even understand Bislama, could stebpt rigto a Survival Church service and
worship, emphasises Robbins’ point and highlighesway in which the Survival Church is
not only a local church from Nguna but a Pented¢adtarch recognizable in its ritual form
for visitors form outside of Nguna, Freswota andreVanuatu.

Nonetheless, although the Survival Church has anlatommon with Pentecostal
churches on a global scale, | would argue thatetiemlso something very locally specific
about this church. As shown in chapter three, tiheah uses local narratives akdstom
stories to describe its own origins, thus indigemgzits own form of Christianity. In what
follows | will focus on the practice of healing Wwih the Survival Church as a particularly
local phenomenon. This is so both because heafteg takes a local form, but also because
it relates to another particularly local phenomenmamely sorcery onakaimas which | will
describe in the second part of this chapter. Befooxiding an in-depth description of the
church’s healing practices, | will give a brief daption of the discourse on “spiritual gifts”
within the church. These gifts feature as esseatialponents for the healers.

Spiritual Gifts

As mentioned elsewhere, receiving spiritual giftsnf the Holy Spirit is common within
Pentecostal churches, and in fact one of their iaamacteristics (Meyer, 2004:452, Robbins,
2004b:121, Coleman, 2000:19); this is also the oaslee Survival Church. Many of the gifts
listed below are similar to gifts described in tBible, and are practiced by Pentecostal

churches elsewhere. The Survival Church pastorenindd that they acknowledged the
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typical 9 Spiritual Giftd> and the 5 Fold Ministry Giff§ of the Bible. Based on these biblical
gifts, within the Survival Church, each person hesor her own spiritual gift, or set of gifts,
which makes them unique within the church, althooginy of the gifts overlap. Below is a
list of some of the most central gifts that werg@lained to me by diverse church members.
Although most of the names used below are Englisdse are the names that are used within

the church.

- Healing: Pastor Joshua of the Healing Ministry and Minideaul of the Pauvatu
Survival Church both have the gift of healing. Thieealing is performed through
laying of hands and praying. Pastor Joshua andifesalso provide a special kind of
oil that is put on the patient’'s forehead duringlhmg. As shown in chapter three,
Minister Paul (Kalsao) was healed by church membefsre becoming a member
himself. Such examples of the healer having sufférem an affliction previous to
receiving his or her gifts of healing are not unceom within Pentecostal churches

(see for instance Fernandez, 1978:209).

- Deliverance: In order to be able to achieve healing, deliveramee to be performed
first. This includes breaking a curse or taking awee demons that are disturbing the

person that is to be healed.

- Discernment: This gift provides the ability to discern differespirits from each other;
for example if you are walking in the dark aloneuycan feel if there is someone or

something in the dark, although you cannot see it.

- Spiritual Gift of X-Ray: When a person is suffering from sorcery attack sqre
with the gift of x-ray can, with the help of the K&pirit, see what is causing the pain.
If a man, for instance, has a pain in his stomacperson with the gift of x-ray can
“see” inside the man’s body, and what is causirg@hin. There might be an object,
like a small stone or piece of wood, located ingltee person’s stomach, placed there

through sorcery.

% Gifts of Wisdom, Knowledge, Discernment, Speakimtgpngues, Interpretation of tongues, ProphecithFa
Working of miracles and Healing. (1 Corinthians1t24).
% Described as Apostolic, Prophetic, Teaching, Eetiogl and Pastoral gifts (Ephesians 4:11).

86



Chapter 5

Word of knowledge, word of wisdom, word of teachingPeople with these gifts
have the ability to interpret the Bible’s textsimmovative ways, or explain the texts’

meaning to others.

Prophet/Dreams and Visions Those with gift of dreams and visions have thiditgb

to predict the future. They usually have a dreaoviped by the Holy Spirit of what
will happen in the future. Some can have visionslavlawake as well; this is
explained as seeing incidences in the future in dlmme manner as one watches
television. It is quite common that people tell abtheir visions during church service;
sharing them with the congregation. Sometimedhaf\tision is hard to interpret, the

pastor will provide an interpretation of the vision

Cherubim/seraphim: In the Bible acherubis a kind of divine being or an angel
(Revelation 4 and 5, Ezekiel 1 and 11). Within thervival church, however, a
cherubimis a person who can be possessed by the Holyt Spitiheal. Although it is
said that both men and women can have this gii$, most common for women, and
during my stay | only heard of women with this gétcherubim’smost central task is
healing the sick and perform deliverance. Althotlgdir actions may seem similar, all
cherubimsact out roles of different angels while possesseaying their arms in

different ways, some speak in tongues, and yetrosiag.

Weather forecast: Gift of being able to predict the weather.

Spiritual Warfare/Binding: When for instance a whole family or a place is edrsr
afflicted with evil spirits, a Spiritual Warfare gerformed; this is a battle of prayer

against evil forces; keeping them in place and rengpthem.

Prayer Warrior : During healing sessions the Prayer Warriors leagentral position,
they pray incessantly to protect the healers wthidy perform healing. They also form
part of the healing session in that they pray lierpeople to be healed. During church
services the Prayer Warriors stand outside in dadprevent evil spirits from entering

the church building.
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- Prij mesg blong God: (Preach the message of Gddiis gift is usually undertaken by
a pastor or a minister, as these are persons seleave special preaching abilities,

working as direct mediators to transmit God’s mgeda the congregation.

Healing practices within the Survival Church

An expressed goal of the Survival Church is to h@#pple with all kinds of problems and
afflictions; whether these are spiritual, financ@ health-related. Underlining the social
importance of the church is thus central. As oetlitn chapter four, the Survival Church can
In many ways be seen as an alternative to the atage regulating institution. The state is
rarely relevant in people’s daily lives in Vanuaaimd social institutions providing schooling
and health care are created to a larger extenthbyclk institutions than by the state. The
healing provided by the Survival Church can likeaMse seen as an essential part of the kind
of health care the church offers in the community.

Healing is about more than just health, though, thedactual healing can take several
different forms. The Survival Church considers hisaling sessions to be among its most
important activities, and people come to churcthwarious needs besides physical illnesses.
Some of these needs may be related to developieg own business, finding employment,
but also difficulties in relationships, broken mages, troubles related to conceiving children,
or problems related to politics, robbery and so As.will become apparent, reasons for all
these different problems or afflictions are ofteaused by sorcery. In what follows | will
describe three types of healing practices witheaSkirvival Church; healing (and deliverance)

during church service, healing outside church serand Spiritual Warfare.

Healing and deliverance during church service

In Freswota, a part of the church service everyd@wris dedicated to healing and deliverance.
As mentioned, before the actual healing takes pldekverance is performed; the patient has
to be “delivered” from, for instance, demons, befbe or she can be healed. Pastor Joshua
and his Healing Ministry are in charge of thesesses, but the whole congregation
participates. The healing sessions are vibrantteyand include a great deal of movement, as
well as loud singing and praying. During my stagttended several Survival Church services
that included healing sessions such as the oneilbeddn the vignette in chapter one of this
thesis. The whole congregation stands up and stagisig together, the people that are to be

healed step to the front of the room, and the pastays for them. After a while the
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cherubimsget possessed by the Holy Spirit, shaking and S8omas speaking in tongues,
walking to the front of the room in order to helgtiwthe deliverance from evil spirits and
healing of the persons standing there. The heal@sgions | observed all took similar form;
except that the amount of people to be healeddjaaied sometimes there were more than one
cherubim In total a healing session would take aboutyhintnutes out of the whole service,
which usually lasted up to two hours. These kindsealing sessions are widespread among
Pentecostals worldwide (for Africa, see for insemglund and Leach, 2000:234). However,
cherubimsare probably a phenomenon specific to the Sun@alrch, although similar roles
are often attributed to women in other Pentecastatches; for instance the Prophetesses of
the Bible Church in Port Vila, as explained by Bak (forthcoming).

The healing in the Survival Church is free of cleafgr anyone in need, and one does
not have to be a church member to receive healingfact, people from various
denominations around Port Vila attend these sesy@e the Survival Church and its Healing
Ministry are widely renowned for their skills of &leng.

There is a great deal of singing in the church eémegal, and church services are
usually quite lively events. There is always a tuwip to the actual healing; the whole
congregation has to stand up and sing togetheaaticgea very special atmosphere within the
church. It was emphasized how important it was évatryone sang and participated, as this
was a prerequisite for the arrival of the Holy 8o the church. This was also noticeable in
that the Holy Spirit never possessed therubimsuntil the singing and the pastor’s praying
had been going on for at least a few minutes. i ofacourse also be seen as important that
people feel that they actively participate in tlealmg, not just sitting by as mere observers.
Bruce Kapferer (1991) has argued for the importariagservers within Sinahalese rituals of
exorcisms and healing on Sri Lanka. The presencebstrvers becomes significant, he
argues, both for the persons to be healed but itaupily also for the observers themselves.
Kapferer distinguishes between small and largea@smis, arguing that “Major exorcisms are
as directed to an audience of kin, friends andhimgrs as they are focused on the patient”
(1991:82), and that the curative power of suchal#consists in the fact that they are held in
public, attracting large audiences. Similarly, teephasis on participation of everyone
present in rituals of healing and deliverance witthe Survival Church underlines the
importance already made on fellowship within thsich. The sense of fellowship created in
the healing rituals may be seen to affect not ahlg persons to be healed, but the

congregation as a whole.
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Healing sessions outside church service

Every now and then, if people are too sick to atteealing service in church, or require extra
attention, the healers may come to where they(aseas even told that some people could
heal by speaking to the patient on the phone.)ifigiance, it is not uncommon that healers
from the church go visit sick people at the hospitain their homes, either after Sunday
service, or during the week.

One such healing session | witnessed took placéguna, and involved an old
woman named Carol. Carol had been feeling an ietpas in her elbow for a long time, but
did not know the reason for this. She had goneéoasdoctor in town, but the doctor had not
been able to make things better. She had also tgosee a man in the village known for his
traditional skills of massaging away pain, but tbidly helped temporarily. One day the
church healer came to her house. He sat down wittoh a mat, and the whole household
gathered around them. First, everyone prayed tegeithd sang some hymns, performing
what is generally called a family worship. Follogithis the healer focused especially on
healing the old woman'’s painful elbow. Holding hends around it he prayed intensely to the
Holy Spirit to make the pain disappear. In the érdasked all the people present “do you
believe in Jesus Christ and his ability to heal oCAr After each one had answered
affirmatively, the healer prayed some more andllifmeounded up his healing with an
“Amen”.

In the cases of healing outside of the church thatnessed the healers would pray
and lay hands on the sick persons, and the HolgtS@s said to work through the healers.
Also, | was told that people who had the Gift ofra§+ would have to be possessed by the
Holy Spirit in order to have visions and be abldital a stone or another object inside the
painful body-part, which would have been placeddHh®y sorcery. One woman explained to
me that she had suffered from severe headachesdog period of time. When she went to a
Survival Church healer he had prayed and “takeri aularge ball of animal hair from
“within” her head, which, she explained, had beansing the pain. After this, the woman
explained, her headaches disappeared completethilaBy, one man told me that he had
been suffering from a bad knee and sought help fmo8urvival Church healer. During the
healing session the healer found a stone insidentn@s knee, which had been causing the
pain. The stone, the healer had said, had beeedthere by magical means, i.e. sorcery. In
both these cases a woman with the Gift of X-ray been present, and had used her gift to

discover the objects.
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Spiritual Warfare/Binding

A third way of healing is through what is calledirBpal Warfare or Binding. This includes a
form of healing of a whole family or a householatthhas been cursed by evil spirits trough
sorcery, sometimes caused by what is called “cofd#ood line”. The following event took
place during a Bible Teaching conference | atteride@reswotd. One night a family from
Ohlen Mataso, a neighbourhood close to Freswotmect the church. The family was
worried about evil spirits, which they believed haaksessed their home. Some members of
the congregation decided to go to their house anfhpn Spiritual Warfare to help the family,

and | went with them.

Spiritual Warfare, Ohlen Mataso, May 19, 2010

It is Wednesday night, past 10.30 p.m. and somebaesrof the Unakap congregation have
decided to walk up to the neighbourhood of Ohlertdda to perform Spiritual Warfare in a
family’s house. This family came to the Survivalugth in Freswota earlier tonight asking for
help; they are afraid there might be some sonad@imasn their house. There has been a lot
of suspicion of black magic going on in Ohlen Matéetely, and four persons are said to have
died in dubious manners, so people are afraics ttompletely dark around us as we walk
towards Ohlen, although some people carry flastdigihd walk together in small groups. We
are about fifteen persons; Pastor Caleb, his widepe of the older founders of the church,
some of whom are Prayer Warriors and one is a Rteph, in addition to some choir girls and
boys from the Youth Group. The walk takes some tweninutes, and when we arrive the
family is sitting quietly on a mat inside their oagated iron house, waiting. The congregation
stops outside, and Pastor Caleb starts givinguaistn for the ceremony. Most are to stand in
the back singing, some are to pray out loud. Ifomeysees something pass by us; a rat, a
gecko or an insect, it may be a devil, so one igite notice or try to kill it immediatelyBe
yufala i no fraet — God Hemi stap witem yun{'But don’t be afraid — God is with us”he
pastor concludes reassuringly. The ProphetessprRaateb and the Prayer Warriors go inside
the house and start praying, while the rest oftasdsoutside and begin to sing. As we stand
there, singing, we hear that the praying insidelga#ly becomes louder, and the volume of
the singing follows accordingly. Suddenly the Pretglss comes running out of the house, her

eyes are closed and her arms are shaking; a ugnabkher being possessed by the Holy

37 In May the three Nguna-based Survival Churchesnged a Bible Teaching conference in Freswota.
Members from the three churches travelled to Pda &d gathered at the Survival School in Fresiamtane
week to encourage the church community and stuglBthle. This took place during a school holidayal the
visitors from Nguna slept inside two classroomsmea and children in one and men in the other. Aai/
were arranged in a third classroom, from early nmgrintil late night. People from other church coamity
attended the conference too, and the event thughkaatiditional function of recruiting new members.

91



Chapter 5

Spirit. The Prayer Warriors and the pastor follaght behind her, still praying loudly, as the
prophetess runs away from the house and down a p##r them follows the family, and
finally the rest of us, still singing. (At this puia girl from the Youth Group whispered to me
that the Prophetess has now felt the presenceilo$mrits, and that she has begun chasing
them.) The chase continues up and down narrow pathsd the neighbouring houses at such
an increasing pace that in the end we are all ngarand finally uphill towards some banana
trees. The Prophetess and the Prayer Warriorslsttng the trees, chopping them down to
the ground with their bare hands. Some Prayer \Warare still praying, and one of them is
angrily shouting“Out, devil! Out!” Simultaneously they hit the trees forcefully witheir
hands. They all appear like they are in some sbttamce. When the trees have all been
chopped down on the ground the shouting stopsjtdaadtlear that the evil spirits have been
eradicated. We then all walk back down to the hpasel everybody is pleased that the
Spiritual Warfare has been successful. The whotmmgrgathers in the backyard of the
family’s house. More people have arrived; neighbotimat have noticed that there is
something going on. A woman has arrived with hestlaind and children. She tells the church
leader that her husband has been ill for some tiow, and asks if they can help him. A
healing session is performed for the man theretlaert the congregation begins to sing again,

and the Prayer Warriors start their praying.

Continuity or change in contemporary healing practces?

The healers of the Survival Church underline thet that it is not they themselves that
actually heal, but that they are merely mediatorsléesus’ power and healing. Similarly, if we
recall thekastomstory about thekleva, described in chapter three, the pastors portray th
klevaas one of their ancestors, and attribute their bealing abilities to this inheritance. The
pastors explain that the difference today is thsteiad of healing through nature spirits as the
kleva did, they now heal with the power of the Holy 8piin both cases the healers are
mediators of spiritual powers. Furthermore, tradiéil healing practices on Nguna as
described by the first missionary’s wife Mrs Mil{Bon, 1927:25) have many similarities to
the methods used within the Survival Church today;

When anyone is sick thea-atamoli taputhe “wizard”] is summoned. He comes with a few

leaves of a tree in his hand and looks the paitiettite face. Seeing there the demon in him, he
spits upon the leaves and touches with them the, l#mmulders, arms, breast, and legs of the
patient, rubbing them over the chest. Then, with lgaves still in his hands, he pretends to
pull the evil spirit out, exhibiting a small stooe snake in the leaves, which he says is the

demon in that shape
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Even though the leaves are excluded in contempde@aiing practices within the church, we
have seen that there is a similar practice of pglbut evil spirits from the patient’s body in

the form of small items, such as stones, placetetti@ough sorcery. Thus, contemporary
healing practices within the Survival Church haegesal similarities to traditional healing

methods. This can be seen as another way of laogl@hristianity, as described in chapter
three. However, it is not uncommon for people yodifferent means of healing in order to be
cured from iliness. Furthermore, | was told tharéhwere still healers on Nguna who used
kastomleaves in order to heal people, though | nevenegsed such a ceremony. | did,
however, witness a healing session whémstomhealer from an island in the Banks group

came to heal a man on Nguna,;

Kastom-healing on Nguna, June 5, 2010

Thomas, a traditional healer, came to Nguna toHaycame with Frank, who is from Nguna,
but works in Port Vila, where the two of them matidbecame friends. Frank’s father, John,
has been ill for a while, experiencing pain in fdgst, and the healer has come to help him.
Thomas is &astomhealer with many special abilities. It is lateeaftoon and after dark. We
all gather in the living room; Frank, John’s witheir children and I sit on a mat on the floor,
while John sits on the chair with his bad foottstned out. The healer starts blowing intensely
on John’s foot, again and again. Suddenly the heales out, as if he has managed to catch
the bad thing in his mouth. Once out of the houssthrts spitting frantically. After returning
back into the house he sits down with us and abksitathe foot. John and his wife start
explaining where the pain is located, when it stirind what the pain feels like. John points
out that the pain first occurred one day a coupleveeks ago when he was walking to his
garden to harvest pineapples. Thomas says thatdwddstake him there next time he comes
so that he can have a look at the specific placerevhe first noticed the pain, as there might

be evil spirits there.

Within the lapse of one week both tkastomhealer just described, and a healer from the
Survival Church, were summoned to this same holdehwithout any apparent
contradictions or problems for the people involvieiewise, going to the hospital or to see a
medical doctor is not uncommon, if one has the mared opportunity. It appeared to me,
then, that the different methods applied to cureeds were more or less juxtaposed. People
acknowledged that there were different means te different afflictions, and at times one

had to try out several methods before encountahegight one. Sometimes the only means
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was to go to a hospital and get medicine; otheesimnly a church-healer could help, while
on some occasions the best solution was going ttaditional healer. There were thus no
sharp boundaries made between “traditional” headimg “church-healing”, although praying
to God was always an important part of the solution

Literature on Pentecostal churches in Africa dertrates how the view on traditional
healing varies within the Pentecostal perspectiatthew Engelke (2010:183,189) has for
instance shown that within Pentecostal churche&dmbabwe there is often an emphasis on
breaking with ancestral spirits and not consultwigh traditional healers. However, non-
Pentecostal outsiders view healing practices with@se churches as having many similarities
to traditional African spirituality and healing (Belke, 2010:190). Similarly, Englund and
Leach (2000:235) have shown that there are ofteerakresemblances between healing
through the Holy Spirit and healing through anadstprits in spite of contrary views being
explicitly stated, as for instance by Pentecostaldalawi who often express a negative view
on “black people’s medicine”, condemning all trazhial healers and linking their practices to
Satanic forces (2000:233).

It becomes apparent, then, that the distinctiomwéen traditional healing and church
healing can often be quite blurred within Pentesdagiurches. | take this to be an example of
the global while simultaneously local appeal of teeastal churches worldwide; the
encounter or friction that may arise between tlubal meets the local. On the one hand the
form of the healing is global, in that healing is preed within all Pentecostal churches. On
the other hand, the actuadntentof the healing is very much local, in that it takegp local
and traditional practices of healing. Thus, theceéxzay in which healing takes place within
the Survival Church demonstrates how the churcestaip this very global practice, but turns
it into something extremely local and particular fois church. Within the Survival Church
there is not a negative view on traditional healinagd the likening of church-healing to
kastomhealing has a sense of pride to it. In both Erngjsllas well as Englund and Leach’s
examples from Africa, however, there are similagtibetween healing through ancestral
spirits and the Holy Spirit, though this is not alyg acknowledged by church members
themselves. In all contexts, however, there araonlsvand important resemblances between
traditional and church healing practices.

Thus far | have shown how healing is among the nmogibrtant activities of the
Survival Church. Healing is both a ritual that ¢enseen to increase the sense of unity within
the local church and between Pentecostal churamesmore general, global level (Robbins,

2009b), while at the same time it provides an a#ieve to state-based health services, which
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are often limited or scarce. Also, the church’slingapractices can be seen as local, being
strongly influenced by traditional practices of lme@ Both kastomhealing and healing
through the Holy Spirit may accordingly be desatilaes continuations of the positive side of
kastom Conversely, healing is often used to cure thetmegative side okastom namely
sorcery ornakaimas In other words, healing seems to be only onehef “halves” in an
understanding of the connection between spiriteiefs and health and wellbeing for church
members. The other “half’ is sorcery. Sorcery itefseen to be the cause of discomfort,
illness and death, and can thus in many ways heagéhe opposite of healing. Furthermore,
the cause of sorcery is very often jealousy or angeill now turn to the case of sorcery in

Vanuatu.

Fears of sorcery on Nguna
Ellen Facey (1982:178) has commented that the exjyanation she ever heard of the name
Nguna was that it derived from the womajund, meaning sorcery. Further, Facey was told
that “in the distant past Nguna was so riddled wicery that it had a fearsome reputation —
hence its name” (1982:178). However, the wonddund is no longer in use today, and
Nguna is no longer known as a place containing raoreery than others. As Facey explains,
this may perhaps be due to the missionary Petareldilforceful approach to rid the island of
sorcery, which he saw as the greatest hindran¢betomplementation of the Gospel (Don,
1927:30). Although Nguna is no longer renownedit®rsorcery, sorcery is seen to exist on
this island, just as it does elsewhere in Vantiatu

Before | left for Nguna in early February, an Ngs@efriend of mine living in
Freswota took me aside to give me a warning. Sidetlsat | should be very careful on Nguna
when it came to food. | should not to eat anythgiden to me by any person outside the
family | was to live with. If anyone tried to givae food, | should politely accept, but not eat
it. Rather, | should take it home to the familyl tkeem who had given it to me, and ask them
if it was safe to eat. My friend said this was venportant, because | would be in danger of
being poisone®. Thorgeir Kolshus (2007:158-159) has commentedsionilar fears of

sorcery throughout Vanuatu; newcomers being waaggihst eating food they are offeted

% In Vanuatu it is publicly acknowledged that soycexists, and the Penal Code [CAP 135] sectionstates:
“No person shall practice witchcraft or sorceryhiiitent to cause harm or detriment to any othesge”

%9 When | subsequently became ill from food poisorafigr about a month on Nguna, my friend in Freswot
was convinced | had not listened to her advice,eatdn food given to me by strangers.

40 Kolshus provides the exception of Mota Island nantVanuatu, where such fears of sorcery relat€fdad

are not as common as elsewhere in the countryresu#t of this island’s particular position in tbeuntry’s
Mission history (2007:159).
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During my stay on Nguna | noticed that there wageneral fear of sorcery on the
island, perhaps especially within the Survival @hurMore particularly, church members
expressed that they feared sorcery attacks on tfitem non-members. This became
particularly apparent towards the end of my stayMay, as several church members began
noticing strange things taking place. Firstly, sal/@eople became ill at the same time, but
with different afflictions. One had stomach achasother twisted his ankle, and one person
started feeling pain in her arm. Secondly, the Retgss of the Survival Church started
waking up at night, feeling the presence of evifitgpin the village. She would go out of her
house, though it was completely dark outside andnoonlight, and chase the evil spirits
around the village. In order to help keeping the gpirits away a special prayer group was
set up by the Survival Church, consisting of Prajarriors, meeting up every afternoon to
pray at the beach. Finally, the brother of oneheffounders of the Survival Church had been
experiencing similarly alarming incidences before sudden and inexplicable death a year
prior to all this. This man had been a central affildient figure of the local community. The
fact that it was almost a year since this man tessed away fuelled the fear that some other
prominent member of the family would die at theigarsary of his death.

When | asked why people were convinced that thas&lences were caused by
sorcery, it was explained to me that there wastafgelas (Bislama for jealousy) in the
village towards the families that had started thevsal Church. Members of this family
themselves emphasised how they had for many yeanséd on the importance of education
and paid employment, as explained in the previtapier. Most members of the family had
a relatively high degree of education, and moghefyounger men were working in Port Vila
or abroad. Several of the women had also receigkdating, and many focused on earning
their own money; weaving baskets or mats to selhatmarket in Port Vila. Further, as
explained in the previous chapter, the Youth Graaipthe Survival Church arranged
fundraisings for each of them in order to havertb&in money, something the Presbyterian
Youth Group never did. This focus on earning mohay led to a relatively good economic
situation within this family, and the fact that yhemade money also made it easier for the
younger generation to receive education, as tteegmnis would sponsor it. It was also striking
that the majority of the trade stores in the vidagere owned by Survival Church members,
as these were funded by the aforementioned Sufiznvidence micro-finance loans.

The jealousy people felt towards this family, thems believed to result in sorcery
attacks and the manifestation of evil spirits. Hogre the appearance of sorcery was not

linked to particular persons willingly causing seng attacks. Rather, it was expressed that
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sorcery and evil spirits would appear as a forcagsodbwn, when feelings of jealousy were in
motion. This way of viewing sorcery has severalilgirties to that described by Knut Rio
(2002), from the island of Ambrym, further north fanuatu. Rio explains how sorcery (or
abio in the local language) has changed from beingiéineate and concrete act, carried out
by a known person (in pre-colonial times), to beeoan absented principle attached to
interpersonal conflicts (2002:142)\bio in the present thus takes something of a lifet®of i
own, acting the role of a “third party” to a retati between two persons. For instance, the
abio is able to discern theeal relationship between two parties, and act outhengenuine
feelings of the people involved. For instance gfgon A is feeling jealousy towards person B,
the abio can detect this, and act out the feelings of pe’spcausing harm to person B.
Consequently, a negative thought of anger or jeglonay be enough to provoke an act of
sorcery, for instance illness or death (Rio, 2082)1As a result, people believe that if they
provoke others by being selfish, holding back sdmngt and not sharing according to
customs, this may lead to sorcery-attack. Likewmsmple may fear that they have caused a

sorcery-attack if they have felt anger or jealoimsyards a person who becomes ill or dies.

Different interpretations of sorcery

There are various ways of understanding sorceffgans of sorcery within a society. For the
context of this chapter | will present a few thesrion sorcery, starting with literature on
Vanuatu, then providing comparative examples frapu2 New Guinea and South Africa.

Knut Rio (2002:129) has argued that sorcery shinadldseen as “fundamentally an
expression of people’s acknowledgement of the imenarpowers of sociality itself”.
According to Rio, sorcery can also be seen as cartingeupon society and people’s lives in
general, judging these by ideals of morality frdre past (2002:152). However, Rio refers to
this as moral “with a twist”; as it expresses itsal opposition to “the growing tendency
amongst people of ‘keeping instead of giving’, gehultaneously taking up the tenet from
the Bible that one should not desire other men&sgssions or women” (2002:152).

William Rodman (1993) has also done fieldwork orceoy in Vanuatu, on the island
of Ambae, but has a somewhat different understagndirthe importance of sorcery and its
local effects. Lending cross-cultural support toiédn ethnography and theories on sorcery,
Rodman argues that sorcery in Vanuatu can be sean aiom for local power-relations in
“weak”, postcolonial states (1993:218). In eraspaoftcolonial politics, Rodman argues,
sorcery accusations can be seen as a protest goathef disadvantaged groups, such as

women, young people and men of low rank. Rodmamwshwmw there was an increase in the
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numbers of accusations in the years leading umdependence in Vanuatu (1993:229).
Further, the people accused were almost excluswialyfs, while the accusers were young,
women or men of low rank (1993:321). Although tlases were handled in the village court,
few of the accused chiefs were condemned. How&@iman’s material shows that despite
this the accusations undermined the chief's authoaver time (1993:230), sorcery

accusations thus being an indirect means of resistand social control .

Richard Eves (2000) has noted how the Lelet of Raplew Guinea became
increasingly suspicious of sorcery attacks fromsiolgrs at the same time as they became
gradually more economically successful. This dgwelent, Eves explains, was related to the
fact that it has become harder to conceal one’dtineBhose most likely to become victims
of sorcery attacks are the ones that own for icgtancar or a trade store (Eves, 2000:458).
Traditional valuables, such as shell money, wereedo conceal than modern valuables
(such as trade stores and cars) which are higlsiplei and consequently not easy to hide,
Eves explains. Also, increased financial meansslgabple to buy their food rather than
growing it themselves, something that can makealrigxchange difficult, as the taro and
yams to be exchanged according to tradition shbalke been grown by the giver (Eves,
2000:465). As is typical throughout Melanesia, sitais a fundamental activity to preserve
social relations among the Lelet, and when shaneg forms or wealth becomes difficult,
sociality also becomes negated, according to E2@30(464). Thus, fear of sorcery becomes
an expression of “a discourse on inequality thetearwith modernity” and *“a failure of the
morality and management of exchange in the newexoof modernity” (Eves, 2000:466).

Jean and John Comaroff (1999:279) similarly reflageincrease in sorcery accusations,
following the abolishment of apartheid in Southiédr, to growing economic inequalities, and
“the contradictory effects of millennial capitalisand the culture of neoliberalism”. Comaroff
and Comaroff explain how those who were accusedglitchcraft and subsequently murdered
often were elderly people of good economic means, t business success and the like.
Furthermore, the majority of witch findings tookapé where financial differences were at its
peak and people’s living conditions most straiteE299:288). In what follow | will look

more closely at how one can relate these viewoaresy to my own material.

Sorcery within the Survival Church context
One way of understanding sorcery, then, is sedirgs ia comment upon times of change
within a society. Rodman connects sorcery accusatio post-colonial processes, while

Eves’ and the Comaroffs’ cases demonstrate hovs fefasorcery increase in times of rapid
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socioeconomic change. Rio explains how sorcery lwanelated to both traditional moral
values of sharing as well as more recent Christanes of not desiring or being jealous of
other people’s property.

As mentioned, fears of sorcery within the Survi@durch were explicitly linked to
increased economic means and altered financialadisgs within the local community;
Survival Church members understood the increasericery attacks against them as a result
of jealousy towards their personal economic succesee this as an example of how
ideologies can come into conflict, and how frictioray arise when global influences come
into contact with local views. On the one hand e the traditional Melanesian morality of
gift-giving and sharing; the local. On the othenthave find the global Pentecostal Health and
Wealth gospel; arguing that church members willl folutions to their physical, spiritual and
material problems through church membership antingegeceived therein. As we have seen,
Survival Church members have largely focused oml menployment, education, earning
money and not spending it on alcohol or kava. lingldhis they have achieved greater
financial success than many of their fellow Preshbgnh villagers. Also, as we saw in chapter
four, the fact that the Survival Church is a Peoséal church with international connections
has given its members some financial prerogatiFes.instance, the Evidence-organization
contributed to the micro-credit loan scheme whiome Survival Church members on Nguna
have used successfully, for instance establishieg bwn trade stores. In general there is a
considerable focus laid on earning money, and & wlavious to me that Survival Church
members on Nguna were more successful in thisrttary of their Presbyterian co-villagers.
However, this success and the conflicting valugesys of sharing, on the one hand, and
accumulation and sharing with the church, on tegtmay lead to an ambivalent situation
for the people involved. And as both Rio and Evasehshown, having greater financial
means than others can be enough to trigger fegattfusy and consequently fear of sorcery
attack. However, if sorcery can be seen as a comuapam change within a society, a change
partly caused by the Survival Church, how can werpret the practice of healing the effects

of sorcery within this very same church?

Healing the effects of sorcery

As explained in chapter four, the Survival Churshin many ways influenced by global
Pentecostal Health and Wealth or Prosperity gospséntaining a strong focus on working
hard and accumulating money through the correth fai God. The church community also

has global connections that have helped them eshdibth a school and a micro-finance loan
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scheme, both of which have in turn helped churchmbers become more successful
financially. Although there is a strong focus oraihg this wealth, for instance in that the
church provides free healing also for people tmatreot members of the church, as well as
loans to non-members, there is also a focus onikgdpe money within the church. As
mentioned, people often commented on the differdrateveen themselves (the members of
the Survival Church) who work hard, and the othenrbers of the community (for instance
Presbyterian) who sit around drinking kava instebdorking. Thus, although people want to
share, for instance with the church (for exampteubgh tithing and fundraisings), they may
not always want to share with those that have rwked as hard. However, this may in turn
lead to a feeling of guilt towards the rest of t@nmunity, as the dominant Melanesian
reciprocal and redistributive economy is that dfipeocity, equality and sharing (Sahlins,
1965, Mauss, 1954). Thus, this sense of guilt eadl o fear of jealousy from non-church
members, and thus a fear of sorcery attack.

As we have seen, healing is an important compooietite Survival Church, used to
cure various kinds of afflictions and hardshipsergthing from financial and social problems
to physical illnesses caused by sorcery. Howevewei interpret the economic rationality
within the Survival Church as a factor in the iraged wealth and financial skills of its
members, this leading to a fear of sorcery, theathgan in some ways be seen as a self-
regulating institution; healing the effects of samg caused by the church itself to begin with.
However, this can also be seen as constitutingradpa for church members, as church
membership and healing received therein is seaomagthing positive, at the same time this
leads to perhaps the most negative thing that ragpdn to a person; sorcery attack. In fact,
as | have showed throughout this thesis, the Salr@hurch may be seen to represent several

instances of paradoxical situations for its members

Concluding remarks

| started out this chapter by laying out one pataidy important aspect of the Survival
Church; its healing practices. The form of healwithin the church can be se seen as forming
part of the global; a person from almost any Persiat church from around the world could
step into a Survival Church service and recogrmedutward appearance of the service; in
addition to the discourse of for instance the Healhd Wealth gospel. At the same time,
however, Survival Church healing can be seen teesgmt something entirely local; both in

that its execution has many similarities to trahitil orkastomrelated healing practices, but
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also in that the content of the healing often dedlh the opposite and negative side of
kastom namely sorcery anakaimas

In the second part of the chapter | dealt withwlagysnakaimasin understood within
the Survival Church context in specific, relatimgstunderstanding to general understandings
of sorcery. Drawing on comparative examples frosewhere in Vanuatu, as well as Papua
New Guinea and South Africa, | argued that fearsastery within the Survival Church may
largely be related to socio-economic changes instiwety at large, and church members’
ability to adjust successfully to these changesnyidurvival Church members’ increased
economic means have led them to fear jealousy frataiders, which further is believed to
generate evil spirits andakaimas The Survival Church intends to heal the effedtshes
sorcery, although in some ways, the church cangpsrictually be seen to be a partial cause
of sorcery fears. This paradox may finally leaverch members in an ambivalent situation,

being caught in-between different ways of viewiadLe.
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6

Conclusions

The aim of this thesis has been to consider therptay between the local and the global,
more specifically | have looked at the particulamf this process takes within the Survival
Church of Vanuatu. Accordingly, | have focused ba ways this church relates to and takes
up global influences, while simultaneously definiitgelf as a particularly local and
independent church. Following Anna Tsing (2000,3)0ény focus has been on the encounter
between local and global in order to grasp a beftelerstanding of how the global is met
with a form of resistance at the local level. Asngsnotes, paying attention to frictions that
may arise between diverse actors, perspectiveysteras of value may be a good way of
grasping processes of change affected by encouménseen local and global. In opposition
to earlier notions of globalization, seeing it @ading to cultural homogenization of the local,
the case of the Survival Church is a prime exarapleow not only the local but perhaps even
more the global is changed in the appropriatiothef global Pentecostal movement on the
local level. As David Martin has noted on the glosaread of Pentecostalism; “You cannot
go everywhere and not be changed” (2002:170).
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Members of the Freswota Survival Church trace tkburch’s origins all the way
back to the first missionary encounter, which carséen as an early case of friction between
the local and the global within the discourseshi$ thurch. As missionaries and Ngunese
people tried to establish a common ground for thew co-existence there seem to have been
conflicts taking place between their two systemsadfie. These conflicts are brought to light
through the story about thdeva described in chapter tree. Although tkleva died after
shaking hands with the first missionary, he also $everal resemblances to Jesus Christ, and
thus represents a form of indigenized Christiartitpwever, this indigenized Christianity is
not resumed until the establishment of the Surv®hlUrch succeeding the arrival of the
Revival movement, and the independence of Vanuatwa anation. Simultaneously, the
church’s discourses describe a double break wélp#st; both with the missionary times and
with the pre-Christian past.

Although the Survival Church breaks with certaipeags of the past, it does at the
same time take up other aspects of this very pastMatthew Engelke has noted; "Every
rupture is also a realignment and how each is qunaézed and understood is a matter not
only of discourse but decisions and dilemmas facexveryday life” (2010:199). This can be
seen for instance when it comes to Survival Chhediling practices. While these are heavily
influenced by global Pentecostalism, and thus heeweral resemblances to practices of
healing around the world, there are simultaneoasieral local aspects in this. As we saw,
Survival Church healing is linked to lodedstomin two different ways. On the one hand, the
way healing is performed has several resemblarcesaditional ways of healing, and the
healing practices within the church are attributeehheritance from figures such as #ieva
from thekastomstory, described in chapter three, thus represgitie “good” side okastom
Conversely, though, afflictions that are to be bdahre often caused by the “bad” side of
kastom namely sorcery. The sorcery directed at, or k&g Survival Church members, can
be connected to a moral ambivalence that has dtartdevelop on the local level, as a result
of their practice moving towards keeping money witthe church rather than a focus on
reciprocity and sharing. This moral ambivalenceastly caused by global influences, as the
Christian view on money is also changing, partidulavithin Pentecostalism. The religious
change is in turn influenced by larger processkimdgaplace in society at large, for instance
those of neoliberal capitalism. While in “traditedh capitalism the focus is on hard work for
profit and accumulation, neoliberal capitalism emgnts a more mystified and distanced
approach to earning money, abstractly represenyethé market, as well as a focus on

consumption. This mysteriousness is taken up byeeestal Health and Wealth gospels,
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which emphasize correct morals and faith in Gothasnost effective means towards gaining
physical and material prerogatives. However, suslebpments may also lead to frictions on
the local level. First of all, as the church emjiess that spiritual growth is more important
than financial growth, while simultaneously congitannderlining the importance of earning
money, the situation may become ambiguous for dwple involved. Second, local morality
discourses of reciprocity and sharing are set wgnag the Pentecostal discourse of sharing
mainly within the church. | have argued in thissiBethat although church members in some
ways may be seen to have become more individualeged consequence of Christian
Pentecostal discourses, where a key value is amarselationship to God, the opposite is
also true. The church creates new arenas for teilyc on both local and global levels;
internally through the connections between brancidlse church in Vanuatu, and externally
through the Pentecostal movement, and connectionsverseas organizations such as
Evidence. All this has, in turn, influenced chunctembers to become more involved in
financial transactions; on the ideological leves ttakes place through the line of thinking of
Prosperity gospels, and on the more practical Jetreugh for instance the micro-loan
schemes or the Survival School, set up with asgistdrom Evidence. However, financial
success comes at a price, creating an ambiguoual taodscape. Importantly, as we have
seen, this has led to fears of sorcery attack;ngaMmited their reciprocal obligation to focus
it more internally within their independent churtttey also cut off from a wider form of
sociability. This ambivalent situation in furthegwloped as the church can be seen not only
to mend (through healing), but also indirectly @athse appearance of sorcery.

As we have seen, then, the church’s developmenbbas marked by processes of
change caused by frictions between the local aadjlibbal. As the church is still in a process
of change, one question thus becomes; what wiletfezts of all this be in the long run?

A growing worry | noticed among some of the eldern®sal Church members was
that many of the younger members had started Igasieir spiritual gifts. As explained in
chapter five, all members are believed to haveivedetheir individual spiritual gifts or
abilities from the Holy Spirit. Although people adwot always receive their gift until having
been members of the church for a while, some ofythenger members had received their
gifts already in their childhood, for instance tp& of dreams and visions. However, it was
believed that if one did not use one’s gift regiylaone would be in danger of losing it. The
church being small in size and relatively new deeplethis worry. In particular the younger
generation, Pastor Aaron explained to me, wereantive enough using their gifts, and the

gifts were thus disappearing. Especially in PotaMt was explained, the younger generation
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was not very engaged in church activities, andetivesis no longer an active Youth Group
within the Freswota branch. However, although tlgeiiese branch was more active, the loss

of gifts was also a growing worry on the island;

Pauvatu Survival Church service, March 18, 2010

During church service Minister Rebecca gave a latigabout how young people today are
losing their gifts. Those who established the chuine the 1980s, had all been young at the
time, Minister Rebecca herself included, she erpldi They received gifts from the Holy
Spirit, and they healed Kalsao, all by themselwésing people in the church today are not
active in the same manner, she said. Why is thie® hever dare to stand up in church and
talk about their visions. If this continues the ahuwill die when its founders grow old and

die, as there will be no one left to maintain andspe the work of the church.

The fear of people loosing their gifts, and therchuthus dying out, can perhaps be seen to
represent a moral crisis in the society at large dAscribed in chapter two of this thesis, the
present situation may lead young people that haem lborn in town to neither have a sense
of rural, island identity nor an urban identity. Asny young people are caught in a situation
of unemployment, and no land rights on their pa&'eistands of origin, many may end up
wandering the streets of Port Vila, drinking alcbbokava. Such moral decline is what the
Survival Church aspired to distance itself fronthe beginning. However, as the founders of
the church see the younger generation engagingrigbe church than they did themselves,
not using their spiritual gifts and so on, thisdmes a factor of worry.

Both branches of the Survival Church | studied came being through a rupture
from the Presbyterian Church in two different \g& on Nguna Island, and a subsequent
focus on a break with earlier ways. Such discouosea break with elements of the past are
among the main characteristics of Pentecostal blegravorld-wide (Meyer, 2004). The
subsequent development of the Survival Church leas marked by a process of constant
fission and fusion; people breaking out to formirtteevn churches (such as Pastor Moses
creating Life Revelation) and other churches jaynim or fusioning together (like the Pauvatu
Survival Church joining with the Survival Churchkineswota). Such processes of fission and
fusion are quite common within Pentecostal churarea global scale. As Martin has noted,
“Pentecostalism is not a church or any kind of eystbut a repertoire of recognizable
spiritual affinities which constantly breaks outnew forms” (2002:176). The founders of the

Survival Church themselves explained how they mesly had led sinful lives prior to
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establishing the church; drinking and not workihgt after receiving visions from God they
decided to break with this past and start a bdfeein a new, independent church. Perhaps
the younger generation of the Survival Church mmaythie future take up the revivalist
discourse so common within Pentecostal churchesgblves breaking out of the church and
founding their own, new churches? The future ofititependent churches is of course hard
to determine, but its leaders still seem quite mgic, as the following, final anecdote
indicates.

Just prior to my departure from Vanuatu in June(2(Rastor Moses came to the
Survival Church and revealed a vision he had; thsitchurch, Life Revelation should be
reunited with the Survival Church and the Healinqistry once again. There was a lot of
talk amongst the three brothers to establish a mesipned church together again, under a
new name. However, in May 2011, | talked with Pagtaron on the phone, and he told me
that, for different reasons, their church fusionudonot take place after all. But, he told me,
the Survival Church’s future still looked brightyéu remember how | first built the Survival
Church and then the SurvivaBchooP” he asked. After | answered affirmatively, he
continued to explain about his own visions for fboeure; he was considering going into

politics himself, and as he phrased it; “perhapmesreate a Surviv&@ountry'.
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Appendix A: Central terms and glossary

Bislama glossary

aelan kakae
aelan taem
aelan dres
antap

blakenwaet

cherubim/seraphim

isi
jelas
jioj

kakae blong
waetman

kastom

kava

island food
island time
island dress
on top of

black-and-white (sea-snake)

In the Biblelerubis a kind of divine being or an angel (i.e.
Revelation 4 and 5, Ezekiel 1 and 11). Within thevival
church, however, acherubimis a person who can be
possessed by the Holy Spirit and heal. Althougs #aid that
both men and women can have this gift, it is mostignmon
for women, and during my stay only women had tlifis ghe
most central task of @herubimis to heal the sick and
perform deliverance. Although their actions maynseémilar,
all cherubimsact out roles of different angels while possessed,;
waving their arms in different ways, some speakoimgues,
and yet others sing.

easy
jealous

church

“whiteman”-food

The concept kastom is widespread throughout island
Melanesia, and has been in use locally for sewieahdes.
Within anthropology the meaning of ttk@stomconcept has
been extensively debated since the early 1980stleatd are
several definitions in use. Throughout this thekifhiave
chosen to follow Akin’s (2004:300) definition ofehlconcept
as; “a Melanesian Pijin word (from Englich ‘custgnthat at
its most basic, refers to ideologies and activittesulated in
terms of empowering indigenous traditions and jrast both
within communities of varying levels of inclusivijtand as a
stance toward outside entities”.

an intoxicantndtriof grey-brown colour with mildly sedative
and relaxing effects. It is produced from the raaftthe kava-
plant Piper Methysticuy and is common in many Pacific
countries.
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kleva = literary “clever”, meaning healer ovidier

laplap = a local pudyli(in Ngunese calledakoag, made out of a
grated root crop (usually yam, taro or manioc) andnas,
sometimes mixed with coconut milk, and/or fish,ctkin or
meat, wrapped in large leaves and baked for sekietab..

nakaimas sorcery

nakamal kava bar

nambawan number one; the best

nasara ceremonial ground

ni-Vanuatu a person from Vanuatu

sas expensive

skras-skrasem

kokonas scooping coconuts, i.e. make coconllt mi
smol small; a little

spel take a break/relax for a bit

wokbaot walkabout; walking around

Ngunese glossary

lake stump of tree
lakesikaiana to be of the same origin
mistaare white person

moli common

munuai healer or diviner

na-atamoli tapu

sacred person

natangura wild cane
natématé spirits of the dead
vaau new
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Appendix B: Letter from the Vanuatu Cultural Centre

qanAL C”iru% VANUATU NASONAL KALJORAL KAONSEL
Pl % Vanuatu National Cultural Council
g %g, Conseil National Culturel du Vanuatn
B *  VANUATU KALJORAL SENTA
P T Vanuaty Cultural Centre
D b "}; Centre Culturel du Vanuatu
h &
o el o3
Uy oo,
PO, Box 184, Port Vilg, Vanuahu, Soulh Paclfic, Tal: (78] 22129/ 22721, Fox: (478) 26590 Ermnal m@m‘mw
8 Febuari 2010.

- Oljif, ol lida mo ol man o woman blong Nguna
- Taman Willie, Kaljoral Senta Man Filwoka, Mere vilej, Nguna
- Leisaruru Tanearu, Kaljoral Senta Woman Filwoka, Malaliu vilej, Nguna

Leta blong talemaot risej mo wok blong Ms HILDUR THORARENSEN

Leta ia i blong talemaot wok blong wan riseja, Ms Hildur Thorarensen, we hemi kam
long Vanuatu blong mekem wan stadi blong hem long Survival Jioj. Ms Hildur
Thorarensen hem i wan studen long University of Bergen long kantri blong hem long
Norway.

Hildur hem i wantem mekem stadi blong hem long histri blong Survival Jioj, wan
indipenden jioj blong yumi long Vanuatu we i bon long aelan blong yumi long Nguna
mo tedei i gat branj long Port Vila mo sam narafala ples long Vanuatu tu. Long stadi
blong hem, Hildur i wantem lukluk long histri blong jioj, mo tu hao hem i wantem
lukluk long: hao jioj hem organaesem hem wan; hao ol komuniti oli stap involv
insaed long jioj; wanem kaen lidaship i stap insaed long jioj; mo wanem kaen aktiviti
jioj mo ol memba blong hem i stap mekem.

Wok we Hildur bae i mekem i no kamaot long tingting blong hem nomo. Pastor Aron
Richard, we hem i faonda mo semtaem lida blong Survival Jioj, hem nao i bin askem
blong save gat wan man i kam blong raetem histri blong Survival Jioj. Folem rikwes
blong Pasta Aron, we hem i bin talem long wan narafala riseja blong Norway long
2006 finis, Hildur i kam long Vanuatu long yia ia blong raetem histri ia.

Vanuatu Nasonal Kaljoral Kaonsel mo Vanuatu Kaljoral Senta, we hem i lukaotem ol
risej long saed blong kastom mo kalja long Vanuatu, hem i apruvum finis risej ia
blong Hildur. Hildur hem i saenem wan risej agrimen wetem mifala we hemi stap
wok folem taem hem i stap long Vanuatu. Mifala i apruvum wan spesel risej visa
blong hem tu, we hemi save mekem risej long hem be hemi no save wok blong kasem
mane long Vanuatu.

Folem rikwes blong Pasta Aron, Vanuatu Kaljoral Senta i askem long Hildur blong
mekem wan spesel wok blong kaontri, we hemi blong rastem histri blong Survival
Jioj, mo afta mekem wan smol buk we i gat insaed histri ia, blong plante man i save
ridim. Hildur i agri blong mekem wok ia olsem wan sevis i kam long Survival Jioj mo
tu long ol pipol blong Vanuatu.

Folem bakgraon toktok ia, mi wantem askem blong yufala blong save givhan long
Hildur long risej blong hem, from bae i gat benefit long Survival Jioj mo tu long

kantri.
NASONAL MIUSIUM REJSTA BLONG OLGETA OLFALA PLEG BLONG VANUATU HASONAL FILM MO SAON UNIT HASONAL LAEBRI
Netional Museum The Vanuatu Cultural end Historlc SHes Burvey National Flim and Sound Unk Netlonal Library
Husée Nationa! Inventaive des Sites Historiques ot Cultursls du Vanunty ervice National du Flilm st du Son Bibliothéque Natlonale
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SO VANUATU NASONAL KALJORAL KAONSEL

o Vanuatu National Cultural Council

s
3;."' %, Conseil National Culturel du Vanuaty
& %
VANUATU KALJORAL SENTA
=~ 2 3n Vanuatu Cyltural Centre
o 'h-.'.':; Centre Calturel du Vanuatu
,
i s
Conee

RQ. Box 184, Port Vilo, Vanuatu, South Pacific. Tel: (678) 22129/ 22721, Fax: (678) 258590 Ematl; VB@UQFWL&COW\-Y\L

Sipos yu nid blong save eni narafala samting long saed blong risej blong Hildur, plis
toktok long Pasta Aron Richard long telefon 7760095, o sipos no toktok long mi long
o long Miusium long Port Vila.

telefon 22129

HASOMAL MIUEI M
Nationad Mussum
Muséa Natlonal

REJISTA BLONG OLGETA OLFALA PLES BLONG VANUATY NASOMAL FILM WO BAON UNIT NASOMNAL LAEBRI

The Vanustu Cultural and Higtorle Sites Burvay Matlona! Film end Sound Unit National Library
Inventalrs des Shes Hisloriques et Culturels du Vanusty Servics Mational du Flim of tu Son Bibliothbque Nationala
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