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practice. Alfred Métraux (1953, 1972 [1959]) noted the use of conversion as
an act of revolt against lwa more than half a century ago, before the post-
war expansion of Pentecostals in the country. The act of conversion rep-
resented “a magic circle” of protection from attacks by iwa and sorcerers.
He quoted what a Marbial person told him: “If you want the Iwa to leave
you in peace, become a Protestant” (1972 [1959]: 351-52). Roger Dorsain-
ville, another early observer of the use of conversion as resistance, com-
mented that a “true conviction and profound commitment to be saved”
were “rarely” the reason people converted. Rather, he stated, “Protestant-
ism Is pursued as a superior magical power, the pastor is like a more pow-
erful sorcerer” (quoted in Pressoir, 1942: 5).

The magic circle also protects the convert from the very real fear of
sorcery; a social weapon long used by peasants throughout the world to
limit individual greed and enforce reciprocity. Among this community,
there is 2 widespread perception that those who dare to better themselves
will inevitably be “killed for what they had” As economic emissaries, mi-
grants are obvious targets for the envious. Indeed, some migrants avoid
returning home for fear that they will be magically poisoned. Though
they can be “hit” with poisonous powders anywhere in the woxld, and Ti
Rivyé natives are believed to have been “hit” in Florida, the likelihood is
believed to be far greater back home in Haiti. As one woman, who mi-
grated to South Florida from Ti Rivy? said after her recent conversion, “as
soon as you convert, nothing can harm you” (depi ou konvéti, anyen pa ka
Jé ou). After conversion, the healing powers of conviction are manifest in
improved outlook and health, positive proof of the strength of the Protes-
tant-antidote (Richman, 2005b, 2005¢).

Dorsainville’s charge that the faith was frankly exploited as a superior
magical power, and pastors acted as a more powerful sorcerer than the
ritual leader (gangan), is echoed in sermons in South Florida Haitian
churches today as preachers captivate parishioners with miraculous sto-
ries of persoms who converted and the next day discovered checks for
$100,000 in their mailboxes. A sermon by one pastor during an evening
prayer service was a remarkably straightforward approbation of migrants’
newfound liberation from this moral economy. The sermon, which he de-
livered in October 2000, had an indelible refrain. It was rendered in the
oddly graceful mixture of Creole and English that typifies their speech:
Jezi set nou “free” (Jesus sets you free).

What did he mean by freedom? If he implied spiritual freedom, it was
only in an indirect sense, as he continued to explain in Creole English:
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Free de pwoblem ou, free de soufrans ou, free de dét ou dwe yo (“Free of
your problerms, free of your suffering, free of debts you owe™). Jesus liber-
ates you from your obligations to send your wages back home. Jesus frees
converts from the system of obligations tying them to their lineage, their
spiritual legacy, and their inherited land. Fidelity to Jesus liberates mi-
grants from obligations to contribute to rituals back home, which are ma-
jor mechanisms for sharing and redistributing resources among members
of the lineage. Paradoxically, the preacher’s message validated the very
tendencies toward individualism and greed, which the moral economy as-
sociated with the kin group and their Vodou spirits repudiates and seeks
to contain. As migrants resist their perceived exploitation by kin and Iwa
by turning away from this moral economy, they reorient themselves deter-
minately toward the acquisitive spirit of the Protestant American dream
(Richman, 2005b, 2005c). Catholic Haitians’ critique of the immorality of
ambitious individualism and greed is graphically symbolized in the im-
agery of dyab, which means “devil” (diable). Like pre-capitalist European
peasants, Haitians critique the immoral implications of capitalism through
representations of the dyab. The dyab is as an illicit power that you buy
from a sorcerer. You make a contract with it, and it works for you, mak-
ing money fast, like wild interest, or pure capital (reaped from the surplus
value of wage laborers). Though cloaked in modest robes, this puritan
devil is the very essence of sorcery. An “uplifting” song intoned at prayer
services captures this ethic. The first verse states, Depi Jezi adopte mwen,
mwen se yon milyoné (“Since Jesus adopted me, I am a millionaire”).

Contest for Souls in Palm Beach County, Florida

Among the Haitians of Palm Beach County today, self-identified Catho-
lics and Protestants coexist in a fluid system of religious pluralism. This
flexibility of religious practice and association, the Protestants’ hard-
line stance notwithstanding, makes it difficult to measure their relative
strength. Pére Roland, who heads the Catholic parish in Delray Beach,
home to the densest concentration of Haitians (about 17000} in the
county, estimated that, in 2001, Protestants slightly outnumbered Catho-
lics. Alejandro Portes and Alex Stepick (1993) estimated that 40 percent of
Haitians in the Little Haiti section of Miami were Protestant.

The early success of the Evangelicals among Haitian communities in
Palm Beach County is in part due to the passivity of the Catholic Church.
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ém the thousands of Haitians who settled in Miami in the early 1990s .

were welcomed at the Creole masses and activities of the Haitian Cath-
olic Center headed by Father Thomas Wenski, the charismatic, Creole-
speaking priest (and presently bishop), those who settled directly in Belle
Glade, Delray Beach, Fort Pierce, and Lake Worth had less access to a
church in which they felt welcome, even though Father Wenski endeav-
ored to set up satellite centers in these towns, and he and other Creole-
speaking priests circulated to these communities. Lacking access to a
Haitian Catholic church, many Catholics who wanted to attend Christian
services and worship in their own language began going to Haitian Prot-
estant churches. Though they originally attended in order only to attend a
Christian service, some inevitably converted (Richman, 2005Db).

The first Haitian priest, Pére Roland, settled in the area in 1987 and es-
tablished Notre Dame, the first Haitian Catholic Church in Delray Beach.
A second Haitian church was established in the 1990s in Fort Pierce. The
Catholic congregations in Belle Glade, Lake Worth, and West Palm Beach
have recently hosted their own full-time Haitian Catholic priests, who use
space in local Catholic churches. According to Pére Roland, the belated
establishment of a Haitian ethnic congregation has succeeded in “getting
them back?” The church, which is undergoing an enlargement and renova-
tion, has added extra masses to accommodate the growing congregation
of about 1,400 registered members (many representing nuclear families).
Styles of worship that borrow from both Afro-Creole Vodou and Pente-
costalism draw in members; drums beat during Creole mass; at small-
scale prayer services, lay leaders in effect mwamw in tongues. The church
hosts myriad religious and social clubs, as well as educational programs
targeted at migrants’ adjustment, some of which involve collaboration of
local agencies.

In contrast, when the migrants began arriving around 1980, the evan-
gelical churches responded swiftly to the new migrants’ religious “needs”
They quickly repatriated portions of North American missions, who
were now thoroughly Haitianized, from the Haitian periphery back to
the North American core. Haitian pastors were sent to seminaries in the
United States and were then helped to establish mission churches in Palm
Beach County (and elsewhere). The very qualities that propelled pastors’
ascent in rural Haiti—literacy; a flexible, entrepreneurial bent; and a char-
ismatic style—proved equally valuable in the rapidly changing immigrant
communities,
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There are many Protestant congregations in Palm Beach County, and
they vary in size and autonomy. For the congregants of LEglise de Dieu,
in particular, the church is the center of life outside of their (service) jobs.
They spend long hours in church, including most evenings after work,
part of Saturday, and most of Sunday. Those with young children take
them along into the pews. The welcoming, friendly tone draws members
in; the intimate, tactile contact of handshakes and blessings offer comfort
and belonging. The Protestant congregations host myriad religious and
musical groups but, unlike the Catholic church'in Delray Beach, offer few
programs aimed at migrants’ adjustment. Nonetheless, respondents to our
survey mentioned their relations with church members as their primary
social networks, through which they exchange food, loans, help, rides, job
referrals, child care, and other services. Their tightly knit Protestant so-
cial world separates them from both non-Haitians and unsaved Haitians.
Their asceticism, prohibiting enjoyment of secular music, dance, drink-
ing, and smoking, further estranges them from the unredeemed.

Through sermon, testimony, prayer, gesture, and song, the congrega-
tions represent their immigrant, ethnic, and national identities. The choice
and positioning of linguistic register is an important way in which they
symbolize who and where they are to themselves (Richman and Balan-
Gaubert, 2000). In the service; they shift between Creole, the Haitian ver-
nacular, French, the language of colonial conquest and the national Hai-
tian elite, and English, the idiom of the 20th-century imperial power and
of the Promised Land. Most of the communication is in Creole. By speak-
ing Creole, rather than French, and singing hymns in Creole, they signify
that they are from the lower rungs of Haitian society. They simultaneously
reiterate their identification with popular Protestantism and the success of
the churches of the third reform that adopted Creole early on.

French nonetheless proclaims its hegemonic voice in their discourse.
The pastor highlights the rarity of his own competence in the higher status
code by introducing his sermon in French, reading an inspirational line
from the Bible, and then proceeding to interpret it for the others in Cre-
ole. Some of the hymns are sung in the prestige code, especially at formal
points in the service, especially at the opening or the close. English is the
third language that makes its way into the sermons. The sermons begin
59 a quote in French from the Bible, are conducted in Creole, and are
strategically sprinided with common American English argot. By speak-
ing Creole publicly, they symbolize their identity as Haitians making it in
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the United States. The insertion of the English phrases demonstrates their
competence in American culture and their incorporation into American
society.

Their Creole, French, and English narrative remaps Haitian transna-
tional space and demarcates their relationships to the nation-states of the
United States and of Haiti. The sermons assert that their successful incor-
poration into American society is both inevitable and manifest.

It is important to note that even though they lay claim to the American-
dream, their discourse encourages estrangement from American society.
Indeed, the term “American” (Ameriken) is often used pejoratively to refer
to a pariah individual, Jost to a life of drugs and violent crime. The church
represents a refuge from the costs of becoming American. The sermons
acknowledge that the adult members are in a struggle with “the street” for
control of the moral lives of their children.

In spite of its internal contradictions, then, the separate-while-assim-
flationist model is the one that contrasts markedly with transnationalist
orlentation of migrants who arrived during the early 1980s and, of course,
with the official discourse of the Tenth Province (Haitians living abroad).

The utter absence of discussion of developing the home or retiring there -

is striking. Haiti is configured as a forlorn, backward ‘place better aban-
doned to its own demise than resurrected. Neither is there talk of return-
ing to Haiti to live out one’s retirement. The message seems to be, “we are
here to stay and to get ours.” In the narratives of the preachers, Haiti often
figures as a negative measure by which to gauge their increased self-worth
and material fortune in the United States. In the evening sermons of one
pastor, who employs an informal; playful speaking style, the living stan-
dards they once took for granted now seem so. low they are implausible.
He conveys the idea that in (hierarchical, caste-like) Haiti they were noth-
ing, but here they are somebody. In Haiti, they couldrt even own a horse, .
but now they fly on airplanes. He pointed out his own experience when
he arrived at the Miami airport and was delighted and shocked when he
was greeted with deferential words he would only associate with the elite:
“What can I do for you, sir?” Can you imagine, Sir! Sir!”

Thus Haiti is configured as the place they were fortunate to leave, a
fortune they attribute to their faith (and perhaps a fated encounter with
an American missionary). Yet they cannot yet leave it entirely, since fam-
ily members languish there as they await their visas to come to the United
States, too. The preachers acknowledge the frequent comings and go-
ings of the members to Haiti, and prayers for their safe passage are often
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included in the service. Preachers and church members also travel to
New York, where similar dynamics are at play in its Haitian Evangelical
community, which is involved in networks with churches in Florida and
beyond.

Evangelical Protestantism and Americanist Narratives
in New York: .

* While mainline Protestantism has historically been a minority religion

among Haitians, since the 1990s the Flatbush and Crown Heights sections
of Brooklyn, as well as Jamaica, Queens, have increasingly seen the “plant-
ing” of hundreds of new Haitian evangelical Protestant churches, many of
which are basements or small storefronts. Most of them are Baptist and
Pentecostal denominations, and there are also Methodist, Episcopal, Lu-
theran, and others. Like Haitian Catholics and Vodouists, Haitian Protes-
tants tend to worship in Creole-speaking congregations with other Hai-
tians, producing religion along national-ethnic lines. Now, an estimated
one-third of the population in Haiti identifies itself as konvéti {converted),
and the figure is probably higher for the New York Haitian population.

As in Florida, the majority of the Haitian Protestant churches in New
York are offshoots of congregations founded in Haiti by American mis-
sions. The churches are now returning to the United States along with the
migrants in their number. Evangelical Protestants move within the east-
ern United States as well, as yearly most churches invite other Haitian
Pentecostal congregations in Florida, New York, Boston, and Montreal for
special Thanksgiving services.

Pentecostalism becomes an overarching identity that can include na-
tional identity but that makes issues of citizenship less problematic and
traumatic, especially in the face of U.S, racism and anti-immigrant senti-
ment. Pentecostalism—with its global character, its new repertoires of im-
ages and narratives about “modernity” and its transnational soctal ties—
both facilitates and enforces the experience of migration. Pentecostals
join networks that extend from Haiti to the United States and beyond,
opening up an extranational, international space, which strengthens indi-
viduals’ sense of purpose and belonging in a global movement.

With its Amerjcan historical underpinnings and its orientation to-
ward the same principles of individuality and prosperity as the prevail-
ing American civil religion, Haitian Protestant churches are religious
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spheres that articulate smoothly with many aspects of civic life. Haitian
Protestants tend to be engaged church members, spending most entire
Sundays and one or two other evenings at church events. Churches hold
healing services, Bible study, children’s classes, and homemaking and nu-
trition classes and sponsor visits to other churches. Members might also
sing in the vibrant gospel music circuit that performs and records mu-
sic in French and Creole throughout the Haitian diaspora. Several radio
stations,.like Radio Bonne Nouvelle (“Good News”) broadcast Christian
programming in French and Creole, and there are at least four weelly
Haitian evangelical cable television shows. Churches sponsor tours to the
Holy Lands, visiting Israel or Rome with other Creole-speaking Haitians
in the diaspora. Haitian Protestant churches, like Vodou congregations,
are often a crucial locus of social networking for new immigrants.

Haitian Evangelical Protestants in New m,onn as in Eoﬂm? are oriented
to American society and culture in a contradictory way. On one hand,
Protestants promote religious thought that enjoins them to be “in this
world, but not of it” (Ammerman, 1987). They maintain a kind of cul-
tura] separatism common in American evangelicalism, which views much
American media and mainstream culture as ungodly and dangerous. Hai-
tian Protestants prefer to socialize and network with other Haitian Prot-
estants, who hold similar values and whom they feel they can trust. m.wo%
keep themselves and their children away from mainstream music and
dance, away from drinking, smoking, gambling and engaging in other un-
godly practices like participating in Vodou prayers or the summer Rara
parades in Prospect Park. Through these social postures, Haitian Protes-
tants produced “new public, visible persona” within the Haitian commu-
nity (Brodwin, 2003).

On the other hand, Haitian Evangelical Hu_.,oﬁmmgﬁmu coming out of the
30-year Duvalier dictatorship, wholeheartedly embrace American democ-
racy. They form political opinions on current events and vote if they are
naturalized. They also endorse entreprepeurship, public education, and
others aspects of civil society such as military service. But their activities
in the civic sphere are limited, and they direct most of their energies to-
ward church activities. Haitian community activists criticize evangelicals
for refusing to spend their energies on secular political and no,SBﬁEQ-
building projects, saying “they drag the community down”

Although they are embedded in transnational networks, Haitian evan-
gelicals in New York, as in Florida, are also likely to cast Haiti as a negative
place and a homeland to which they do not intend to return. The negative

—-
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valence Haiti occupies for such Protestants is not surprising, since much
of American Protestant missionizing has explicitly cast the worldview of
the Haitian majority—Afro-Creole religion—as the enemy fighting against
Christian redemption. The “African American Republic” as a whole was
also cast as 2 “Magic Island” ruled by a diabolical army (Seabrook, 1989
[1929]). American Protestant missionaries have given themselves the task
of saving Haiti’s populace from the perceived evils of Vodou and its con-
sequence: political instability. In the political logic of this “moral geogra-
phy? Haiti’s poverty, political turmoil, and structural disadvantage with
regard to the United States are held up as proof of God's disfavor toward
the Haitian nation. In sermons, White American missionaries in Haiti
have interpreted the Blackness of Haitians’ skin as the curse of Cain, de-
monizing Haitian identity further by racializing evil.

Receiving new stories about Christ’s victorious army is complicated in
the Haitian context, since national and martial tropes have also girded
the structures of Vodou. According to Haitian national history, the revo-
lutionary war was launched on the eve of a religious ceremony at a place
in the north called Bwa Kayiman (Bois Caiman, in French). At that cer-
emony on August 14, 1791, an African slave named Boukman sacrificed a
pig: and both Kongo and Creole spirits descended to possess the bodies of
the participants, encouraging them and fortifying them for the upcoming
revolutionary war. Despite deep ambivalence on the part of intellectuals,
Catholics, and the moneyed classes, Vodou has always been linked with
militarism and the war of independence and, through it, the pride of na-
tional sovereignty. .

The Pentecostal Church demands active rejection of such Afro-Creole
traditions and regards them as 'satanic practice. Sermons and literature
about Haiti urges missions to “pull down strongholds” and aim efforts at
destroying working Vodou temples in various ways. In group rituals of
prayer and fasting, the Pentecostals marched through public space per-
forming exorcisms at spots considered sacred in Vodou and recast as sa-
tanic for Pentecostals.

Onme such “crusade” ceremony has had a lasting resonance for Haitian
evangelicals in New York: A group of Haitian Pentecostal pastors based
near Port-au-Prince launched a serious critique of the MHaitian govern-
ment and indeed of Haitian nationalist mythology, when they marched on

" August 14, 1997, to the reputed site of the original religious ritual in 1791

when the slaves of St. Domingue vowed to fight for freedom. The pas-
tors intended to exorcise the Vodou spirits who still governed the site and
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“win” the space “for Jesus” In a complicated view that blames the Catho-
lic Church for blessing the slave market and racializing evil in terms of
Africans skin, the leaders of the “Bois Caiman for Jesus” crusade blamed

slavery for causing Africans to turn to Satan as their divine protector. In’
invoking African Bpm Creole spirits to possess the religious leaders who _

bad attended, Boukman had made a “pact with the devil” and dedicated
Haiti to serve Satan. It was this unholy alliance that had been responsible

for Haiti’s subsequent 200 years of misery. The idea of the crusade was -

to undo Boukman’s pact with the devil and to halt Haiti’s economic and
political downward spiral by turning Haiti into a “favored nation” of God.
Video crews and reporters captured the spectacle and relayed the news of
the exorcism to Port-au-Prince and into the diaspora (McAlister, 2000).

The ritual exorcism was a direct challenge to the politics of national

heritage and to the pro-“folklore” politics that had been at work since
the Duvalier regime. The Pentecostal ceremony caused an uproar in the
capital, and the Haitian government considered it an insult to national
pride as it had in 1991 sponsored a bicentennial commemoration of Bwa
Kayiman at the National Palace and the Haitian parliament had voted to
make Boukman a national hero. By undoing that contract and claiming
the birthplace of the Haitian nation for Jesus, however, some Pentecostals
claimed they had symbolically “won Haiti for Jesus” and “converted” the
entire nation to evangelicalism. When news of the crusade reached into
the Haitian diaspora and to the Evangelical public sphere through radio
and the internet, Protestant churches in New York celebrated the crusade
and prayed for its lasting effect (McAlister, 2000).

Evangelical sermons in New York extended the symbolic action, col-
lectively launching a new national narrative that repositioned Haiti in
both time and space. Pastors taught that by undoing the contract with
Satan, the Haitian nation could now dramatically enter millennial tem-
porality and its citizens could join other mébm&ﬁ&m in their preparation
for the end times. Advancing the notion of a “converted Haiti? evangeli-
cals hoped to chart a new, Christian future. Like the ancient Israelites in
exile, Haitians were now part of Gods chosen people waiting to reenter
Jerusalem. These themes of exile in scripture could be plainly understood
by Haitians, as they had been by other African peoples throughout the
Americas (Raboteau, 1994). In the new evangelical story of Haiti, it was
now tite for salvation and for belonging on a global, even cosmic, scale.

Other diasporic services continue and elaborate themes of redeeming
Haiti and with it all Haitians. In perhaps the largest gathering of evangelical
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Haitians to date, the Association of Evangelical Haitian Clergy organized

a “jubilee celebration service” called “Vision 2000” in New Yorks Nassau
Coliseum in January 2000. Thousands attended, and many (male) pastors
flew in from Chicago, Boston, Florida, Haiti, and Céte d’Ivoire. Letters
of support were read from Haitian Pentecostals in the Bahamas, France,
and other parts of Africa, and “one hundred other pastors who wanted to
come from Haiti could not get visas,” and could not join. The aim of the
conveners was to “achieve unity among Haitian Protestants.”

The jubilee celebration was a distinct effort to simultaneously solidify
transnational ties and address the problematic issue of Haitian national
culture and heritage. Using military vocabularies and images from Vodou,
the pastors continued to renarrate both the past and future for a new,
Haitian American life and reimagine Haitian culture in evangelical terms.
Becoming actors in this biblical story makes it possible for Haitians to en-
ter the United States as a legitimate people instead of a denigrated people,
a modern people instead of a “traditional” people, and it allows Haitians
to forge connections with Evangelical networks in other places, both na-
tionally and internationally (Peel, 1999; McAlister, 2000).

Pentecostal migrants have arrived in the United States, and they find
security in the Americanness of Protestantism and the particularly Amer-
ican civil religious narrative of chosenness as “God’s New Israel” (Cherry,
1998). The discourses that mediate the break with the past and the new
future, Vodou and Protestantism, Haitian tradition and global modernity,
also address the problematics of Haitian migration and the construction
of a new American—or hyphenated American—identity. Weaving to-
gether Haitian, American, and Christian narratives, Haitians create a new
form of religious mythmaking that announces and performs their unique

religiosity.

. Conclusion

For Haitians in the United States, religious ideologies and ritual practices
are mediated by religious politics that span both home and host nations.
The plural religious landscape of Haiti extends to the Tenth Province and
back again to Haiti. Religious politics linking and dividing Catholicism,
Vodou, and Protestantism in Haiti are transformed in the United States
and vice versa, creating a fluid, plural religious world. The three religious
possibilities co-define, mediate, and ultimately reproduce one another.
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Each, in turn, articulates in a different dynamic process with American
civil society. With few exceptions, Haitians demonstrate a preeminently
immanent and pragmatic orientation toward religion. This orientation
encormpasses their interpretations of affliction and their choices of rem-
edies for spiritual healing. Needless to say, the deep commitment to an
instrumental view renders doctrinal boundaries porous. Even the asser-
tive, separatist stance of the Protestants cannot disguise how firmly their
congregants remain within this plural system of religious values and ex-
planations of affliction and healing practices.

The pretended conflict between Haitian Protestants and those who
“serve the devil” recapitulates African American Protestants public re-
pudiation of conjure. Analyzing slave religion, Albert Raboteau finds the
condlict between “Christianity and conjure more theoretical than actual,
+ - - mot so much antithetical as complementary” (1978: 288). The comple-
mentarity of Christianity and conjure made sense “in a world of practical
power, [in which] good was power which worked for you, bad was power
which turned against you. The primary categories were not good and evil
but security and danger. Therefore an unequivocal rejection of conjure
was not only unnecessary but foolhardy. To be safe, one kept on the right
side of all spiritual power” (287). .

In a similar vein, Catholicism, Protestantism, and Vodou ritual op-
tions offer a symbolic idiom for agents to control their incorporation in
broader, more unequal, fully encompassing systems. Through their nar-
ratives of affliction and healing, actors can understand the structuring of
their situations and the causes Om their struggles. The ritual actions they
take reiterate that they are not powerless. They can and do act positively

to affect their fates. This instrumental view of religious choice and ritual
~ action is a critical resource for migrants’ struggling to succeed across the
waters of the United States and Haiti.

The polymorphous religious world of Haitians offers alternative modes -
of understanding thejr insertion in a global system of labor migration
and capital reproduction. Conceptions of the activities of the “superhu-
man” lwa reinforce the community’s perception of its role as producers
of migrants for export and the consumption of wage remittances back
home. The spirits intervene in the migrant labor process by “protecting”
migrants’ capacity to produce “over there” Their primary power over mi-
grants is to thwart their ability to work. Spirits also mediate the reproduc-
tion process, through threats to “hold” a recalcitrant or wayward migrant.
'The belief in their power to punish ensures that the home remains the
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valorized site for the consumption of migrants’ wages, whether through
wages remitted to pay for schooling, land, or visas or for rituals honoring
the spirits of the kin group whose usual catalyst is affliction. Migrants are
frequently the victims of vengeful spirits, which only an expiatory, healing
rite performed by their home family, regardless of the migrants absence,
can assuage. Thus spiritual affliction beliefs, ritual discourse, and perfor-
mance symbolize and reinforce migrants’ role as transnational emissaries
of their families’ social, economic, and ritual interests.

Representations of the “superhuman” Iwa, who live in far off Ginen
and must cross waters to intervene in humans’ lives, are, in addition, a
mirror for understanding their experience as 2 mobile people for whom
crossing the water (janbe dlo) and protracted separation are basic and
recurrent historical conditions. The prayers and sacred songs intoned at
rituals (and replayed on tapes of performances circulating in diaspora
communities} imagine the difficult, long-distance bonds between people
and their spirits, in which spirits.complain about feeling neglected over in
Ginen and threaten to punish those who ignore them. This imagery crys-
tallizes the difficuities of family life that must be conducted across long
distances (Richman, 1992a). As an ethnohistorical device, the movement
of the spirits from their watery home in Ginen to ritual spaces, whether
on Haitian soil or the basement floor of a New York row house, echoes
the middle passage and reinforces the conception of Ginen as the moral
center. It also reinforces the idea of places in Haiti as mediating points
between Ginen and people, whether close to home or in diaspora.

In response to the conditions of transnational migration, these ritual
practices have proven flexible and -resilient.” The huge exodus of young
people from rural, coastal villages in the lite 1970s and early 1980s did
not disrupt service to the lwa but, rather, prompted a reconfiguration of
the cosmography and the performance space. The sites where Haitian
migrants worked were now crisscrossed by mobile, transnational spir-
its. Rituals taking place on the “inalienable” family land back home were
reframed as recorded performances so that they could include and ad-
dress absent migrants who were expected to hear the tape later. Ceremo-
nies enacted in the home village unfold in a transnational ritual perfor-
mance space. Those who cannot attend participate vicariously through
audiotape or videotape, on which they hear or see themselves being ad-
dressed in song and prayer by the worshipers and even spirits possessing
the bodies of participants. This complex set of practices—mobile, aveng-
ing spirits who send affliction across any national boundary and healing
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performance at the shrine on the family land back home—reinforces the
meaning of the home as the anchor of migrants’ transnational lives. )

For Haitians in New York, 2 different migration history and relation to
the home provides another set of the symbolic material for ritual perfor--
mance. The earlier migrants to New York tended to have come from Port-
au-Prince. They were urban migrants, some for over several generations.
They were not peasants but urban workers. Many had become oriented to
“temple Vodou,” voluntary congregations under the direction of an oun- .
gan or manbo, rather than rooted in land-owning kin groups. The congre-
gations appropriate the idiom of kinship to substantiate their relations as
reconstituted families. Many no longer have rights to family lands and the
shrines that sat upon them. Their sacred objects can be ritually reinstalled
(through a rite of consecration) in the temple so that their patron spirits
can be properly worshipped in the new and different abode.

Urban, temple Vodou practice is obviously adaptable to a larger city
abroad—namely, New York. Oungan and manko, having returned to Haiti
to “take the ason” under the guidance of 2 prominent professional or hav-
ing migrated with credentials in hand, set up performance spaces in their
brownstone apartments. Yet, as Karen Brown (1991) describes, healers
like Mama Lola remained tethered to Haiti through the same idiom of
spiritual afiliction and ritual therapy. They and their reconstituted Vodou
families inevitably succumb to the pressure of the spirits’ displeasure that -
they have too long delayed returning home. The only remedy is to return
to worship the exacting, demanding spirits where they are most at ease—
and easy to please.

Conversion to Protestantism is a strategy migrants have used to resist
their roles as emissaries for kin, which are policed and reinforced by obli-
gations to the spirits. By using conversion as a tactic of rebellion, they reca-
pitulate an established Haitian practice (and also question the premise that
conversion is motivated by deep, true faith in a loftier religion). Conversion
also draws a “magic cixcle” of protection from spiritual affliction and sor-
cery—another attraction. Migrants gain defensive immunity from sorcery,
a social weapon long used by peasants to limit individual greed and en-
force reciprocity. This greed is crystallized in the nefarious Creole imagery
of the devil (dyab). Conversion gives the Protestant new license to pursue
the “devil,” to frankly extol Jesus’ route to pure capital. Yet this Puritan devil
is cloaked in the modest robes of bodily restraint, savings, and abstinence.

Through conversion, migrants are asserting symbolic control over the
terms of thejr relations with the home. Conversion offers them a cogent
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means of resistance to afflictions “sent” by jealous persons and unhappy

Iwa. anchored in Haiti, and, as a result, freedom from the costs of treat-

ment. The imagery, songs, and discourse associated with the Iwa are sym-

bolic ways of keeping migrants tied to their homes. They are also means

of critiquing and containing individualism, which are graphically sym-

bolized in the imagery of dyab. As migrants turn away from this ethic,
they reorient themselves determinately toward the acquisitive spirit of the
Axerican dream.

Furthermore, conversion is itself a positive remedy to certain types of
stubborn affliction, a power respected even by professional oungan, gan-
gan, and manbo who, having failed to cure a patient, acquiesce or even
suggest that they see a Protestant healer (and conversion is the prerequisite
to the cure). More than one evangelical has attested to us that after con-
version, the healing powers of conviction are manifest in improved out-
look and health, positive proof of the strength of the Protestant antidote.

While some people convert to send a message of rebellion and “back-
slide” when the crisis ebbs, others are nonetheless appropriated by Prot-
estant ideology and reoriented toward the Protestant ethic of individual-
ism, saving, and abstinence. This ideclogy is reproduced in both subtle,
metalinguistic ways, including an emphasis on the private relationships
between an autonomous 1 (first person) and a solitary Jesus (in contrast
to the crowded, heterogeneous, plural world[s] of the lwa and the saints)
and rhetoric of progress through a proliferation of military metaphors of
armies, fortresses, forces, and strength.

Protestant conversion signifies the culmination of a process of becom-
ing American, the fruition of processes initiated long ago in Haiti that
were inevitable religious corollaries of American-led “development” The
mutual exploitation of missionaries and prospective pastors valorized the
linkages between American imperialism, conversion, and passage to the
United States. The remigration of these mission churches to the United
States, as they follow the settlement of Haitian migrants in New York,
Florida, and elsewhere, is the culmination of these processes linking
American “development,” missionization, and the structuring of Haitians
as a mobile labor force that ultimately turned in the late 20th century to-
ward the United States. .

Haitian Protestants, like Haitian Catholics, have the advantage of ar-
riving in the Unites States to join up with an already-existing institu-
tion. They need not re-create their religion completely in Florida or New

York (Levitt, 2007). Catholic and Protestant churches offer steps to social
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legitimacy, and those that have set up “ethnic” Haitian services and social”
support systems can also be important mediators with civil society. Cath-

olic and mainline Protestant churches offer comprehensive assistance, in-

cluding English-language training, counseling, learning how to open bank:

accounts, family counseling, and voter registration. Pentecostal and other

Haitian evangelical churches provide very few of these organized services,

in part because of their lesser resources but also because of their belief
that the spiritual support and comfort of the congregation are all the help
they need (in order to help themselves). Nonetheless, even these congre-
gations constitute vital informal networks for all sorts of exchange, includ-
ing sharing food and finding jobs, loans, child care, rides, and the like.

Haitian immigrants’ involvement as full members in Catholic, Vodou,
and Protestant American congregations can also be used in their struggle
to create an American identity that rejects hegemonic notions of race that
would otherwise reduce them to two-dimensional racial stereotypes. As
for garnering credentials of arrival in American society, Haitian Protes:
tants appear to have the upper hand over the “undisciplined” Catholic
Church and the marginalized Vodou societies. Thus while the Catholics
evoked equivocal images of politics and practices of the Haitian “other”
Protestant missions in Haiti unequivocally pointed to the “progress land.”
As testimonies by pastors heard in church services attest, the visa consti-
tuted the pastor's ultimate religious triumph. In their hard work, bodily
restraint, and modest dress, Protestants symbolize their competence in
American cultural values of entrepreneurship, temperance, and conserva-
tism. In their public narratives, especially in those broadcast to a wider
audience, they reaffirm their claim to being the ideal, modern, American
individuals.
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