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Jonas "instantly saw the difference." At his first meeting with missionaries of the charismatic organization Youth With a Mission (YWAM) in 1995 in Tahiti, he remembers being struck by "the freedom in the preaching and the teaching" and above all, by the music and dance. "It's very strict here," he explains. "Everyone-the ministers-thought we couldn't play traditional music for Jesus. When YWAM came, they began to teach that we should use our culture." 1 This unexpected encounter between the Polynesian "Christian tradition," of which the historical Protestant churches are today the custodians, and the "liberation of self" promoted by international charismatic networks underlines the complex effects of Pentecostal/charismatic globalization on local Christian cultures. As John Barker notes, in Oceania "it is very risky to read the complex and transient events of the present into the grand narrative of conversion from tradition to Christianity, as a one-way movement into a uniform global modernity" (2012, 78).

The spread of a "charismatic culture" oriented toward personal empowerment (Coleman 2000, 6) in the Polynesian islands is indeed part of the long history of local Protestantism, which has turned the relationships between culture, body, and morality into a political issue. This history began in Tahiti at the end of the eighteenth century with the arrival of the first missionaries from the London Missionary Society (LMS), inspired by English evangelical "revivals". This history has contributed to the contemporary shaping of cultural and national identities by associating Christianity and tradition. And it continued in the twentieth century through the confrontation between, on one hand, classical Pentecostal [229] churches advocating a moralization of personal existence as a condition for salvation and, on the other, historical Protestant churches denouncing such religious "individualism" in the name of community cohesion and cultural authenticity.

So the "informalization" of manners (Wouters 2010, 171) and the free expression of cultural "personal" identity fostered by charismatic networks need to be understood within the perspective of a historical incorporation of Christian morality, which has made the discipline of the body a cornerstone of the new system of authority (Eves 1996, 86). "Dancing for God," as YWAM claims, entails both a subversion of the traditional order stemming from Polynesian 1.

historical Christianity and a break with the moral conservatism of classical Pentecostalism, which associates conversion (and personal respectability) with a strict control of the Polynesian "pagan nature" smoldering in the corporal expressions of the local culture.

One of the paradoxes of these charismatic movements in Polynesia resides in the way they combine this claim for radical liberation with political activism for the restoration of a "Christian government" that would give precedence to the "salvation of the nation" at the expense of individual freedom.

Christian Tradition and Pentecostal Globalization in Polynesia

Most of the constitutions of independent Polynesian island states today proclaim Christianity as a cornerstone of their national identity, alongside cultural tradition. Thus Samoa presents itself as an "Independent State based on Christian principles and Samoan custom and tradition." Only the French Pacific territories officially differentiate themselves from this political culture that encompasses Christianity and often associates churches to the governance of public affairs. But in French Polynesia too, biblical references still imbue political discourses and, at least since the end of the 1990s, the historical Protestant church 2 has backed the movement for political independence [START_REF] Malogne-Fer | Les femmes dans l'Église protestante ma'ohi: Religion, genre et pouvoir en Polynésie française[END_REF].

The history of these churches-which are still dominant in all Polynesian island nations-has often merged with the history of local states, many churches achieving independence from Western missions during the time of political independence, between 1962 [230] (independence of Samoa) and 1980. Throughout the nineteenth century, as they translated the Bible into vernacular languages and became a central part of social life, Protestant churches acquired the role of custodian of Polynesian languages and cultures. Moreover, the early involvement of Polynesian "teachers" in the Christianization of Pacific Islands alongside Western missionaries from the LMS or Methodist missions [START_REF] Forman | The Missionary Force of the Pacific Islands Churches[END_REF]) has contributed to shaping a common Pacific Christian culture, a "Pacific Christian way" transcending local particularities.

Therefore, when Pentecostal churches were established in Polynesia during the second half of the twentieth century, they were planted in Christian lands and had to find their place within a deep-rooted biblical culture. These churches, coming mostly from a North American background, belong to a classical Pentecostalism stemming from a revivalist tradition oriented toward personal "sanctification" and the restoration of the old-time religion [START_REF] Blumhofer | Restoring the Faith: The Assemblies of God, Pentecostalism and American Culture[END_REF]. 
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They resulted from the missionary ambitions of the first Pentecostal denominations that emerged in the southern United States at the beginning of the century, particularly the Assemblies of God-officially founded in 1914 in Arkansas and present in Fiji since the 1920s [START_REF] Larson | The Spirit in Paradise: The History of the Assemblies of God in Fiji and Its Outreaches to Other Island Countries throughout the South Pacific[END_REF].

These Pentecostal churches have often been indifferent and even hostile to any expressions of local culture in the religious space. Sosene Le'au, a former Samoan leader of YWAM who converted to the Assemblies of God in 1971, in Pago Pago, after having grown up in the main historical Protestant church, 3 describes a church "patterned very much after Western civilization": "We sat on hard wooden pews singing Western-style hymns. In so many ways the church made me feel that my Samoan culture was evil and that I had to give it up" (Le'au 1997, 47-48). On other islands, the Assemblies of God include local songs and musical instruments in their liturgy, but always strongly oppose the Protestant discourse on tradition, in the name of a personal salvation that implies a deliberate break with traditional structures of authority.

But classical Pentecostalism finally stepped into local culture through its reference to the "oldtime Christianity," which in Polynesia includes both the missionary era and the mythical time when Polynesian ministers "used to have mana" and could heal the sick. So the rise of these new churches didn't simply rely on the opportunity they offer for individuals to escape from familial and community obligations, or on the attraction [231] of a religious modernity that combined globalization, deterritorialization, and a "holy ignorance" of local cultures [START_REF] Roy | La sainte ignorance: Le temps de la religion sans culture[END_REF]. The "revival" they advocate also addresses itself to a Polynesian Protestant memory that intertwines the legacy of British revivalism with indigenous representations of spiritual power: "I've learnt that in the old days, the Protestant church here lived according to the Holy Spirit, like this church the AoG does nowadays," says Nicole, a member of the French Polynesian Assemblies of God. 4 Thus, in a context of growing religious diversity and the relative decline of historical Protestant churches [START_REF] Ernst | Globalization and the Reshaping of Christianity in the Pacific Islands[END_REF], classical Pentecostalism enables converts to claim a return to the Polynesian Bible (the orthodoxy and the early times of Polynesian Protestantism) as well as a return to oneself (one's own salvation and one's spiritual and practical needs). Pentecostal conversion is also ambivalent in its relationship with the Polynesian norms of self-control inherited from the missionary morality. The experiences of the Holy Spirit, which the converts regard as necessary emotions, indeed put them at odds with a dominant social gaze quick to condemn such emotional outbursts. And yet, the effectiveness of the "changed life" they hope for depends strongly on these emotional experiences, seen as a medium of "transparent and direct" communication with God: becoming able to speak to God and listen to "His voice" is part of an effort of self-reformation that seeks social respectability and finally makes them abide, more than others, with the dominant social norms. So these converts differ from mainstream society less through nonconformity than by a kind of hyperconformity, implying a scrupulous respect for the ethical rules of conduct governing the life of "honest citizens." Belonging to a minority church reinforces this quest for respectability, as it constitutes a risk of social disqualification: a double bind expressed by a Pentecostal convert from Huahine (Windward 

Charismatic Protestantism, Informality, and Subversion

For the nineteenth-century missionaries in the Pacific, "the reworking of the consciousness of the colonized was bound up with a process of changing the body as a means of changing that consciousness" (Eves 1996, 87). The conviction that "the visible body is emblematic of morality," borrowed from British revivalism and Victorian morality, has given shape in Polynesia to a discipline of the body encompassing self-presentation, interpersonal interactions, and the relationship to cultural memory. On many islands, specifically in Tonga or Samoa (Tcherkézoff 1997, 338ff), this new Christian order features tightly interwoven church hierarchies and social traditional hierarchies, thus subjecting individuals' bodies to the authority of elders-both deacons and heads of families-and to a strong duty of respectability. Jonas remembers the circumstances that led his parents to leave the Marquesas Islands for Tahiti at the beginning of the 1970s, after a ball at which they were seen dancing "too closely":

My parents had a Protestant youth in the Marquesas. They made a fault over there: there was a ball, and dancers were not allowed to dance too close. That's how it was, in these times. And my parents, they were too close. The ball was organized by the local church, and they were already married. My parents, as well as my uncle who was laughing, were told that they were no more members of the church, excommunicated. That's how they came here, where I was raised. 6 Besnier notes that in Tonga, during services in mainstream denominations, and in most public contexts, "the fear of ridicule and shame [233] (mâ) ensures a dignified and controlled comportment, particularly for adults" (Besnier 2011, 218). This fear, an embodied expression of social control that produces self-discipline, applies in particular to the rules governing crosssibling avoidance that Besnier describes as the foundation of the Tongan social order (faka'apa'apa). By contrast, the two charismatic churches he visited dramatically distanced themselves from this traditional social order, through an emotional effervescence and an informality of manners that even opens "the possibility that one's classificatory cross-siblings witness behavior that foregrounds bodily or sexual matters, or that someone witnesses it in the presence of his or her classificatory cross-sibling" (Besnier 2011, 219). "Feel happy," the leaders of these churches said simply.

The recent growth of these charismatic movements in the Polynesian islands comes with a redefinition of the licit/illicit boundaries, fostered by three main socio-religious evolutions, both local and global. The most evident is a generational break, linked with rapid social change and transnational circulations between the small island states and the strong diasporic communities living in New Zealand, Australia, and the United States since the 1950s [START_REF] Fer | Protestantism among the Pacific Peoples in New Zealand: Mobility, Cultural Identifications, and Generational Shifts[END_REF]. The belief in an individual salvation echoes the effects of higher levels of education, increasing salaried employment, and migration, which prompt young Polynesians to shift from the simple reproduction of their parents' activity (usually self-subsistence based on agriculture and fishing) and strive to "make their own life." Moreover, as Coleman notes, "the globalizing charismatic habitus incorporates the imagery and practices of youth-physical movement, deployment of contemporary musical forms, technology-and locates them within a context of protest against an established religio-political order" (Coleman 2000, 229). So the charismatic experience can be lived by young Polynesians as a nonconformist liberation that gives them 6. Jonas, interview by author. access to a "higher" level of spirituality (according to a logic borrowed from their school experience) and to a cosmopolitan Christian culture.

The specific way this charismatic Protestantism does articulate individualization and globalization, through a deconstruction of the sacred/profane distinction inherited from missionaries, is precisely the second feature that contributes to making it attractive to Polynesian youth. As they promote a less social and more individuated understanding [234] of moral consciousness, charismatic currents contribute-indeed, more deeply than does classic Pentecostalism, which remains attached to common criteria of moral respectability-to shifting the locus of moral judgment from practice to personal character, and from social relationships to the "personal relationship" with God. The question is no longer, "Is it right to do this?" but rather, "Is the person doing this a true Christian?" Bodily movements and cultural expressions (such as dance), which traditionally mark the border between sacred and profane, can then participate in this subversion of traditional order, pursuing the "liberation" of the Polynesian individual.

Finally, a third evolution, at the intersection of Western influence and the internal dynamics of Polynesian societies, enables young charismatics to distance themselves (at least during worship time) from the social duty of self-discipline, and to claim the authenticity of free self-expression. This evolution, a long-term historical process described by Wouters (2010, 171) as an "informalization of manners," is here intrinsically linked with the cultural influences and the reshaping of social order that Christianity brought to the Polynesian islands. The Victorian era, whose values have been ingrained into and nurtured by the traditional Christian morality in Polynesia, was in many respects a climax of the "second nature"-a social order resulting from the domestication of the spontaneous drives of "human nature," which based moral reputation on a personal ability to show self-discipline (Wouters 2010, 161). To the contrary, the rise of charismatic Protestantism appears to be symptomatic of the advent of a "third nature," allowing a greater openness to emotions-even "dangerous" ones-which can now be experienced without shame or fear of losing self-control, as these experiences are felt by individuals who "can take the liberty" of allowing such, because they own (and are seen as owning) an inalienable capacity of self-regulation, based on a set of embodied dispositions (Wouters 2010, 172-73). 7 7. The combination of an academic discourse and ecstatic experiences among mainly well-educated upper-class believers at the Vineyard conference described by Bialecki in this volume can be seen as another illustration of this Charismatic ethos. From their outset, Youth With a Mission and the Vineyard movement have indeed had strong affinities (Fer 2010, 27). 
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Religious globalization once again locates this process within the frame of reciprocal influences and borrowings. 8 At first glance, global charismatic culture seems to deviate from mainstream Western habitus, as its styles of faith and bodily deportment involve "the evocation of bodily possession by powerful, externally derived and divine forces" (Coleman 2000, 139). This is (implicitly or explicitly) inspired by a desire to move closer to the forms of bodily experiences commonly associated [235] with non-Western spiritual realms, such as trance. In the Polynesian context, this liberation of emotions and bodies that expresses "an attempt to recover the 'first nature' without losing the control brought by the 'second nature'" (Wouters 2010, 173) could be simply analyzed as an importation of a Western process of individualization and informalization of manners. But it also entails new opportunities to reconnect with a cultural memory banned by missionary morality, in the name of individual freedom and self-expression.

In the case of Urapmin converts to Protestantism, Robbins has described the persistence of a "double consciousness," a consciousness troubled by the irremediable opposition between the moral duties imposed by local culture and the individualistic values of Christianity, instilling the conviction that one is a "sinner" (2004,313). In Polynesia, the tension that charismatic Protestantism strives to solve is rather a double bind inherent in traditional Protestantism, as this Protestantism claims its continuity with indigenous cultural heritage while still implicitly identifying part of this culture (especially dances) with a profane Polynesian "nature." Thus the sense of cultural belonging coexists with the patterns of personal salvation inherited from the early missionaries, who saw the body as the very place of a necessary confrontation between culture and Christianity. Charismatic Protestantism then tends to elude this double bind by symbolically acknowledging cultural expression as a means of individual liberation.

Thus the Island Breeze movement, an official "ministry" of the charismatic network Youth With a Mission, advocates the use of Polynesian cultural forms, especially dances, as an authentic expression of Christian faith and a means for evangelization [START_REF] Fer | Le protestantisme polynésien, de l'Église locale aux réseaux évangéliques[END_REF]. Island Breeze began at a school of evangelism led by the Samoan Sosene Le'au in Kona (Big Island, Hawaii) in 1979, with twelve young students, mostly Samoans and Hawaiians. When he remembers this very outset of the movement, the Hawaiian Coleman Kealoha Kaopua clearly situates the beginnings of the liberation and reappropriation of cultural identity in the body: "Because we are Pacific Islanders, we like to move our hands, you know, express ourselves, and we did. And that's when 8. On globalization and the shaping of new moralities, especially among youth at the intersection of Western and local influences, see also Krause's chapter in this volume. [237] In the ideological context of the Cold War, evangelicals first regarded the Pacific as a stepping-stone to Asia, itself a densely populated continent then dominated by communist atheism and non-Christian religions (Cunningham 2001, 150). As they became established in New Zealand, Australia, and Hawaii, they found there the recruits needed for their missionary project: young charismatic New Zealanders took part in the development of new YWAM national bases in the Philippines, Hong Kong, Singapore, India, Indonesia, and Japan. In 1980 Kalafi Moala, a young Tongan man who had come to New Zealand to study at the university, became the first regional Asia-Pacific director. And the China Focus Team, dedicated to missionary work in China, is today based on the YWAM university campus in Kona (Hawaii), which opened in 1978 and now receives mainly South Korean students.

But these missionary networks also contributed to local religio-political dynamics within Oceania by locating themselves at the crossroads of two distinct and complementary spaces. The first of these is Christianity from a Western cultural background, weakened by secularization and marked by evangelical "revivals," as in New Zealand. The second is a "Christianity of the South," claiming Christian identity as a distinctive feature of Polynesian culture in a context of increasing transnational movement between the countries of immigration and the islands of origin. Thus at the end of the 1960s, the first steps taken by YWAM in New Zealand coincided with a strong charismatic "revival" that first affected the historical Protestant churches and later contributed to the rise of new Pentecostal/charismatic churches throughout the 1970s and 1980s (Davidson 2004, 171-72). These young "born-again" Christians claimed a greater individual freedom in their quest for a "spiritual but not religious" experience, while advocating a conservative counterrevolution for their country based on a "return" to biblical principles (Evans 1992, 76). They were at the forefront of an evangelical offensive that progressively led a significant part of charismatic evangelicals in most Western societies to take a public stance against the liberalization of dominant moral values, in the name of an aggressive Christianity (Fer 2010). This new generation of Christian activists, from among whom YWAM recruited its first missionaries, has contributed in New Zealand to the development of a new Christian Right, small but [238] influential, organized into association networks defending "family values" and evangelical media until its entry into politics at the end of the 1990s.

"The kingdom of God is in each of us and we carry it with us everywhere we go," the YWAM founder Loren Cunningham writes. "I think for a Christian, the secular world should not exist.

Each of us stands in one kingdom or in the other: light or darkness" (Cunningham 1997, 141, 148). The theology of spiritual warfare, elaborated by C. Peter Wagner in the 1980s and actively spread by YWAM, includes the political field and government among the seven main spheres of 10 influence that Christians need to penetrate in order to reform society and ensure the salvation of the nations [START_REF] Gonzalez | De l'évangélisation des cultures à l'hégémonie culturelle: l'Héritage ambigu de la School of World Mission de Fuller Seminary[END_REF]. Through the incorporation of a duty of personal commitmenteach convert has to "take a stance for God" in the battle against "the principalities of darkness" [START_REF] Marshall | Principalities and Powers[END_REF])-and the rejection of the principles of secularization, this charismatic theology establishes a specific articulation between individual experience, national identity, and globalization. It echoes what Liogier describes as an "individuo-globalism" characteristic of contemporary spiritualities, associating individualism with global consciousness [START_REF] Liogier | L'individuo-globalisme: Nouvelle culture croyante des sociétés industrielles avancées[END_REF].

It also throws light on a process of "charismatization" through which the evangelical personalization of religious experience may generate new forms of political engagement. In Polynesia, such an encompassing approach to politics matches the traditional notions of relationships between religion and politics. But the complex articulation between individual autonomy and social structures of authority that this charismatic theology promotes also creates many areas of uncertainty and internal contradictions.

On most of the Polynesian islands, evangelical missionary youth networks have established partnerships with the leaders of the historical Protestant churches concerned about competition from Mormonism and the disaffection of youth from church life. However, rather than contributing to an effective reengagement of youth in historical churches, this kind of partnership has more often built new bridges between Protestant youth movements and local Pentecostal/charismatic churches, to the benefit of the latter [START_REF] Aliimalemanu | The Conversion of Members of the Methodist Church in Samoa to the Assemblies of God: Description and Analysis of Contributing Factors[END_REF]. This points to the intrinsic ambiguity of the attitude these networks adopt toward traditional church institutions, which they regard as both partners and mission fields. Moreover, in their strategy of political influence, the international [239] leaders of YWAM similarly seek to build alliances with Polynesian heads of state who are close to the same traditional church hierarchies that their missionary activities contribute to undermining. This underlines a sticking point between, on one hand, a national approach that aims to consolidate the position of the local chiefs of "Christian nations" and, on the other hand, an effort to spread the values of autonomy at the individual level, reinforcing the democratic claim. Thus in 2005 Cunningham spoke of Tongan King Tupou IV as "a good friend and a good man," 10 while Kalafi Moala-the former Asia-Pacific regional director of YWAM and founder in 1988 of the newspaper Taimi of Tonga, a banned publication in Tonga-campaigned in his country against monarchy by divine right and for the establishment of parliamentary democracy. This political engagement was inspired in him by his former experience in YWAM, he says, and is a continuation of the "mission" he has received from God ("This is His mission for me"), in the name of the freedom and rights that God has granted to all men: "when a force (whatever that may be) robs humans of their right to choose, such a force must be opposed. And all other human rights that are Biblically based, are God-given: the rights to life, health, happiness, education, etc." 11

Conclusion

The growth and diversification of Pentecostal/charismatic movements in Polynesia have progressively given shape to a distinct religious field that offers Polynesian "born-again" Christians both a set of common references and a diversity of options fostering the development of personal itineraries. In this field, individual identities are reformulated under the crossinfluences of individualization, reappropriation/reshaping of the Polynesian "Christian tradition," and globalization. The transnational circulations between the Polynesian migrant communities and their islands of origin play a major role here, as they introduce an intermediary level where connections are made between religious dynamics specific to secularized societies The attempts by the New Zealand Christian Right stemming from the 1970s charismatic revival to convert the moral convictions of Polynesian migrant communities (the "Pacific Peoples," who make up 6.9 percent of the population) into political engagement have been so far unsuccessful, due to the lasting fidelity that these socially disadvantaged groups show to the Labour Party. But in the mainstream Protestantism of New Zealand, ethical issues-especially same-sex unions and the ordination of gays and lesbians-have contributed throughout the 2000s to materialize a "cultural" frontier between liberal Pakehas 12 and Polynesians (Malogne-Fer 2010): the essentialization of theological differences as "cultural differences" nurtures new forms of engagement, inseparably religious and cultural, in affinity with the credo of conservative evangelicalism.

11. Kalafi Moala, interview by author, e-mail correspondence, December 6, 2006.

12. New Zealanders of European descent. 12 This return of sexual morality to the forefront of the agenda of Protestant churches, even as the informalization instilled by charismatic movements fosters in its own way a liberation of individual bodies, throws light on the contemporary reshaping of Polynesian Christian morality.

Discipline of the body remains the focal point for the ongoing elaboration of this morality, which should not be understood merely as the result of a one-way historical incorporation of norms inherited from Western missionaries, but also as a domain of agency and conscious actions "in which actors are culturally constructed as being aware both of the directive force of values and of the choices left open to them in responding to that force" (Robbins 2004, 315).
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  Islands): "You change for the better, and they get upset. I don't know what we have done wrong." 5 Classical Pentecostalism's discouragement of the expressions-and especially bodily expressions-of Polynesian cultures does not just manifest a deliberate ignorance of local culture inspired by a universalistic and individualist credo (the "new creature in Christ"). Taking up the missionary conviction that a "pagan memory" is fatally smoldering in Polynesian bodies, classical Pentecostalism above all emphasizes how [232] strongly the relationship between body and culture is still a symbolic locus of political authority in contemporary Polynesia. And this is precisely the domain in which the spread of global charismatic Protestantism in Polynesia has its most subversive effects: by fostering a liberation of self that redeems the individual body as a "natural" means of expressing cultural identity, charismatic networks like YWAM contest both the Christian tradition of historical Protestantism and the moral "aculturalism" of classical Pentecostalism.
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  the seeds for Island Breeze started because it was observed that, you know, these expressions were meant for worship." 9 The liberation of individual bodies fostered by charismatic movements has a very clear political dimension, as it opposes the [236] self-discipline ingrained by the Polynesian Christian tradition and tends to reshape the existing relationships between Polynesian culture and Western domination on one hand, and Polynesian individuals and local traditional structures of authority on the other. But the translation of this charismatic "liberating" credo into the political field, inspired by the global theology of spiritual warfare, has finally much more ambivalent effects, combining the subversion of traditional order through individual liberation with a claim for the restoration of a "Christian government," potentially constraining individual autonomy for the "salvation of the nation." Charismatic Politics and Christian Order In many Pacific Islands, the struggle for national independence included the idea of a future government that based its actions on Christian values. So charismatic activists in politics today can legitimately refer to this local history as they endorse the old hope of a "Christian governance" that the postcolonial states seem to have betrayed, notably by letting corruption prosper. This gives to the charismatic engagement in politics the appearance of cultural continuity. But the entry of these new Christian actors into the political field also illustrates a generational break, which needs to be understood within the perspective of global evolutions of charismatic Protestantism on one hand, and transnational circulations between the countries of Polynesian immigration and the islands of origin on the other. The evangelical missionary youth networks that burgeoned in North America between the end of World War II and the 1960s, and more specifically the charismatic organization Youth With a Mission (YWAM), have strongly contributed to this reshaping of Christian politics in Oceania by facilitating interactions between local Christian cultures and a wider evangelical offensive inspired by firm opposition to Western secularization. These evangelical networks came from a generational shift, against the constraints imposed by classic religious institutions and toward the conquest of a "new world" that seemed now within their reach, thanks to the development of new means of transportation and communication. 9. Coleman Kealoha Kaopua, interview by author, Kona, Big Island, Hawaii, May 3, 2005. Publié dans : S. Coleman et R. Hackett (eds.), 2015, The Anthropology of Global Pentecostalism and Evangelicalism, New York, New York University Press, p. 228-242.
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  in particular the aggressive reaffirmation of a Christian morality) and Polynesian cultural memory and values. Thus the individual agency claimed by young Polynesian Protestants can merge with new forms of religious commitment against secularization, in the frame of a "spiritual warfare" that [240] is both global (Western "dechristianization" versus Christianity of the South) and local (New Zealand dominant culture versus Polynesian Christian culture).
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