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Abstract

This is a study about how charismatic belief affects incenfimeslevelopment, which aims to
identify what mechanics that could be working in this relationshipedBam the theoretical
framework of the capabilities approach and the role of religion ssedeby Martha Nussbaum, a
qualitative research using semi-structured interviews and obsertatough participation has been
applied to the case study of a charismatic missionary orgamzati South Africa called Iris
Ministries. Respondents belonging to the organization, aid recipaaadtghird party-actors have
been interviewed in order to see how charismatic belief in geaehlbelief in miracles in
particular encourages or discourages incentives for development.

Several mechanics were identified. Firstly, the religioustsetf the Iris respondents shaped their
moral convictions so that they for example were against abortiopoittve to religious freedom.
Secondly, the belief in miracles seemed to produce hope among aientsiwhich could be an
inspiration and motivation in improving their situation. Thirdly, beliefnmacles could be harmful
when it made people despise practical help. The impact of chaddnedief is thus mixed, and

includes more mechanics than Nussbaum discuss in her theory, which only is focused oy morali
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1. Introduction

Pentecostal and charismatic Christianity attract about 58omiheople worldwide, which is 27 %
of all Christians and 8.5 % of the world's population (Pew Forum 2011, p. &/a Viery broad and
heterogeneous movement, with adherents across all different salémahinations, nations and
theological perspectives, but the most distinctive charactessictrong emphasis on "the gifts of
the Spirit", such as healing, prophecy and other mira@em@u & Schwadel, 2012, pp. 340, 343)

The movement is the fastest growing form of Christianity (Elphick & Daved®8it, p. 227) and
has been very influential not the least on the African continent. &J&0 million Africans are
Pentecostals (Kalu 2008. 3 and the number keeps rising. This is to a large extent a msult
foreign mission; Pentecostal missionaries started to go t@aAfimost immediately after the
movement started, and even today evangelists like Reinhard Bonnke gah@ous crowds on
their gospel and healing crusades (Kalu 2008, p. 240). But the African Pentecostali€ihumany
cases growing on its own, either with the help of famous prophetdligexian T. B. Joshua and
Kenyan Dr. Owour, or simply through grass-root evangelism and local church planting.

The American couple Heidi and Rolland Baker have been called "arhengdst influential
leaders in world Pentecostalism” (Stafford 2012). Their missioneggnization Iris Global is
working in over 20 nations, primarily in southern Africa, with the goakpread the Christian
gospel, as well as promoting development through a broad variation of gamgeammes. The
latter involves well drilling, education, health care, microfinangghanages and more. (Iris Global
Website)

In spite of its influence, Iris Global has received scarcataiteby academics. It has mainly been
studied by Candy Gunther Brown who has focused on putting their charigimediogy in its
historical context (Brown 2011), as well as investigating sonthehealing claims (Brown et al
2010). However, neither she nor anyone else has studied the developmémmaessis Iris, and

what impact their charismatic belief has on development.

2. Purpose and Research Question

The purpose of this study is to identify mechanisms between clagigsbelief and incentives for
development in the example of Iris South Africa, using the thealdtaamework of the capabilities
approach. The term “belief” is preferred rather than “theologgtesthe former is less connected
with theological schooling but rather reflects personal opinion artd #ging the most distinctive

characteristic of charismatic belief, this study will paycsgleattention to belief in miracles, while
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not limiting itself to it. Not being a religious study, it wilbt focus on observing and explaining the
charismatic belief in itself, but only as it relates to theettgpment. Furthermore, the study will
look atincentivesfor development rather than trying to analyze empirical evidendewalopment
progress where Iris is working, which would require a more exhaustive research.

Thus, the research question is formulated as follows:

How does the charismatic belief of Iris South Africa affect incemtior development, defined by

the capabilities approach?

Because of the heterogeneity of charismatic Christianity andntiadl scale of this study, it would
be very hard to generalize the results. However, it will hopehdlya good case study of Martha
Nussbaum'’s theory about the capabilities approach in a charismatic context.

Being one out of several countries where Iris Global is activeh®drita was chosen for being
one of the main bases for the organization and for being a countricalréat the author to travel

to.

3. Theory and Previous Research

3.1 Religion and Development

Deneulin and Rakodi (2011) show how religion should be of high interest toodeesht

researchers. The arguments are many: people in developing courdrigftea religious, politics
and religion are often intervened in complex ways in these countrniasy civil society

organizations working with development are faith based, etc. Accordibgneulin and Rakodi,
“because religion deeply influences people’s construction of meanibgsit ahe world,

development studies need to engage with believers’ interpretatisnsial, economic, and political
reality in the light of their faith.” (Deneulin & Radoki 2011, p. 46).

Formerly primarily discussed by missionlogists and theologians, ammtemore development
researchers have started to look at this connection, and the acacdaei@l has grown over the
last year (Clarke 2007, Haynes 2007, Lunn 2009). In other fields, the connbesobeen
acknowledged as well, for example when German philosopher Jirgen Habsrites about how
religion can be a motivator for political action, and thus be benkfaialemocratic development
(Habermas 2008, pp. 101-113).

The growing interest can to some extent be explained by avihift development studies, from

primarily viewing economic growth of GDP as the main component oflal@vent, scholars now
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tend to have a broader perspective that includes well-being, human eguelity, and more
(Deneulin & Radoki 2011, p. 48). Amartya Sen's "capability approach”, vdemedopment is seen
as increased capabilities to lead lives we have right to y8kre 1999), has been very influential in
forming this broader perspective. According to Sen, capabilitieaetieer measured by material
resources, nor merely happiness, but people’s access and abiliyl ta liée of good quality. It is
basically based on the Aristotelian view of self-fulfilment, daid the ground for example for
UNDP’s Human Development Index (HDI), which aims to measure develapm broader ways
than just through economic terms.

Although Sen himself does not talk so much about religion, other schelagsthe capabilities
approach do. Martha Nussbaum dedicates a whole chapter in herWeonen and Human
Development: The Capabilities Approa(001), to "The Role of Religion" (Nussbaum 2001, pp.
167-240). Writing about women’s rights in India, she discusses howoreligiimpacting this in
various ways.

Firstly, she states that religious liberty in itself is a very importpdalality. She writes:

“When we tell people that they cannot define the ultimate meanilig af their own way —
even if we are sure we are right, and that their way is metyagood way — we do not show
full respect for them as persons. In that sense, the secular humewiss at bottom quite
illiberal.” (Nussbaum 2001 p, 180)

Freedom of religion is something that modern liberal democrae@snize (Nussbaum 2001 p.
168), and is thus not very controversial. However, Nussbaum points to thendilehthis freedom
contradicting other freedoms that these democracies also reco§imize her focus is women'’s
rights, she gives examples of how some religious values do not veamérwto inherit an equal
amount of money as men, allow child marriage for young women and polyfl men, and
support insufficient maintenance for women at divorce (Nussbaum 2001 pp. 16Nug2Baum
refers to how Indian courts have faced dilemmas concerning allse# theidents when one part has
referred to freedom of religion and the other part to some othetylitteat the Indian Republic
value.

Nussbaum criticizes those who “treats the dilemma as, bgsiaation-dilemma” (Nussbaum
2001 p. 174), either because they think that the secular values of huhtararnid feminism easily
outweigh religious claims (a position Nussbaum calls “secular hismafeminism”), or because
they think that religion and tradition outweigh any other claims (#unge Nussbaum calls

“traditionalist feminism”, even though she recognizes thatgeldom that this position agrees with
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feminism) (Nussbaum 2001 p. 176). The problem of satisfying conflictbegties is not easily
overcome, and needs serious reflection based on the will of the people.

However, Nussbaum also emphasizes the internal diversity oflitfien® and discusses how the
same religion that can hinder people’s capabilities can also hpesitave impact on them. Even
within a patriarchic religious tradition, the perspectives of wonvéhin that tradition if often
different from the perspectives of the men, and so a plurality lafioes interpretation of
capabilities exist that cannot be dismissed. Nussbaum gives @saafipkligious traditions that are
positive for women'’s rights and feminism (Nussbaum 2001 p. 197) and alguetdne fails to
take these traditions into account, one gives a false account oélihierr one is discussing
(Nussbaum 2001 p. 182). Meanwhile, a religious tradition that is hindering sapabilities could
promote others, for example when a patriarchal tradition still esigd® justice, peace and
compassion for people in need.

One can thus summarize Nussbaum’s argument into three very broad points:

1. Freedom to belong to and express a religious faith is a main kgpabd has a high
intrinsic value.

2. Religion can on the other hand come in conflict with other capabikines thus hinder
human development.

3. Religion can also promote other capabilities and be a driving force for social change.

This is the theoretical framework that will be used in thislgtBefore moving on to the research,

let us look at what the literature says about the impact of charismatic &titysin Africa.

3.2 Charismatic Christianity in Developing Nations
It is an interesting phenomenon that the Pentecostal and charisn@atement grows rapidly
among the poor, something that has been explained with the charigmatises of healing,
prosperity and answered prayers (Togarasei 2011, Pfeiffer 200&]). But how do charismatic
churches in developing nations tackle the poverty of their members? In200&d Miller and
Tetsunao Yamamori published a book cal@ldbal Pentecostalism: The New Face of Christian
Social EngagemenOriginally the authors wanted to write about churches in getiatalvork with
social justice in developing nations, but when they, to their surprisepvei®d that the vast
majority of churches that did so were Pentecostal, they decided to study this moethent
According to the authors, the stereotype of Pentecostals beinguglat g in eschatological

expectations and evangelistic focus that they are not “wastirgj tn social and political change
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(Miller & Yamamori 2007, p. 21), is not very relevant for Pentecastdl charismatic Christianity
in the global south. Instead, the authors come up with the term “BsogrePentecostals” to
describe what they believe is very common: Pentecostals serimwslived in social action.
Throughout the book, they give examples of how Pentecostals and chassmatcharities as well
as mobilize political campaigning for social justice as a result of faéir.

The authors contrast Progressive Pentecostalism with anotleamstof Pentecostalism:
“prosperity or ‘health and wealth’ churches” (Miller & Yamam@@07, p. 29). Originating in the
mid-1900’s in the United States, it is a theology influenced by indilislnaand materialism that at
least originally claimed that if you have strong faith you élconstantly healthy and rich. Modern
forms of prosperity teaching are often more nuanced, but the basistisat God always wants to
heal and bring financial blessings to a believer’s life. This tugois very popular in Africa. Even
though Miller and Yamamori note that some prosperity churches areséivol social action as
well, they argue that many are too busy with revival meetingstlzatdtheir theology defends
inequality — there are examples of how prosperity pastors livecuryt while their church members
are very poor.

However, Lovemore Togarasei (2011) defends the prosperity gospel ard Hrgt even though
there are examples of abuses, the gospel is generally positipevierty reduction. This is because
the message of the church suddenly is not only about how to get a good life after death, bre also he
and now. This will be a motivation to help oneself while trusting inbilleesings of God as well,
according to Togarasei.

In contrast to these positive views on charismatic Christiamitysct on development, negative
impacts have also been identified in the literature. The prosmgdyel has been criticized for
impoverishing church members in teaching that the way to receiadthw&om God is
paradoxically to give away money to him — i.e. the church (Jenkins 2010).

Critics also argue that charismatic belief turns focus away from ranoeste solutions of poverty
and oppression, and that when the blessings and healings are absaht,alreand broken people
may feel even worse (Brown 2011, p. 10, Stolz 2011). In fact, when heajngnounced although
nothing has happened, the situation can turn quite dangerous; for examplé atmes to the
popularity of faith healers among HIV positive African Christians (Mangldsigitapoli 2011).

In 2011, the advertising authority of South Africa stopped a marketingpaign by the
charismatic “health and wealth” church Christ's Embassy, wHaimed that their prayers have
cured AIDS. Interestingly enough, the country's Council of Churchegidimized the same church
one year earlier, calling faith healing from life-threateniliigesses “irresponsible and extremely
dangerous" (IOL News, 2010).



Thus, many interesting, and partly conflicting, dynamics havedgireeen found in studies of
how charismatic theology impacts development in Africa. They aostlyn written from a
theological and sometimes sociological perspective. To my knowledgelitile has been written
about charismatic impact on development by development theorists. Andrahbably safe to say
that the capabilities approach never has been applied to such a 3#iisng what this study wants

to contribute with.

3.3 Developmental Impacts of Hope

Both when Brown as well as Miller and Yamamori describe thesthatic movement’s impact on
development, they argue that it bringgpeto people living in poverty (Brown 2011, p. 8; Miller &
Yamamori 2007, p. 32). This concept has previously been connected to developrhentbdok

Framework for Understanding Povertguby Payne is writing:

As one meets and works with a particular family or individual, tieeseich frustration and,
ultimately, grieving because many situations are so embeddedsasmhopelesslit's like
dealing with the legendary octopus; each time a tentacle isvezin another appears.

(Payne, 2001, p. 48, original emphasis).

In an article about how children living in poverty are doing in school, iK&eehan and Kevin
Rall refer to Payne when they argue that hope is a very impddatdr for the children’s
achievement skills. “The real problem for children of poverty maybeotveak academic skills,
poor teachers, or scant resources, but a lack of hope that theyetahaitlife conditions through
effort.” (Sheehan & Rall, 2011).

Likewise, J.C. Snyder, who was one of the leading psychologists wémnaet to the phenomena
of hope, was convinced that hope leads to better coping while hopelessyelemadnto stalemate
and even depression (Snyder, 2001). He did not agree with the idea thatvpaddi®e happier if
they accepted their current circumstances, but argued that @liernidpe is never actually realized,

it brings more satisfaction to an individual than living without hope (Snyder and Rand, 2003).



4. Methodology

4.1 Operationalization

According to Nussbaum, the capabilities approach is asking "Whapessan actually able to do

and be?" (Nussbaum 2001, p. 71). It thus cannot be restricted to a questmmegf(aithough that

often is important to increase capabilities), nor is it remligatter of what gives satisfaction or not.

According to the capabilities approach, development is freedom (Sen 1999).

Nussbaum list ten central capabilities which, although not beingtensese list, give some

guidelines about what the concept is about:

Nussbaumss list of Capabilities

9.

N o g bk w0 RE

Life.

Bodily Health (including reproductive health).

Bodily Integrity (secure against violent and sexual assault, sexuahstatig).

Senses, Imagination, and Thought (Education, freedom of thought, religious exercise).
Emotions (to love, to grieve, to experience longing, gratitude, and justified anger).
Practical Reason (critical reflection, liberty of conscience and sebgbbservance).
Affiliation (to engage in various forms of social interaction, nasedmination on the basis
of race, sex, sexual orientation, ethnicity, caste, religion, national origin ands3pec
Other Species (being able to live with concern for and in reladi@mimals, plants, and the
world of nature).

Play (being able to laugh, to play, to enjoy recreational activities).

10.Control over one's Environment (political participation and property digiNsissbaum

2001, pp. 78ff.)

These are the capabilities this study will use as a defiroficievelopment. To operationalize them,

issues have been chosen that are relevant for a South Africall as we&hristian context, that are

fairly easy to have an opinion about even on a quite uneducated level, atal ttieatbest extent

possible captures Nussbaum’s list:
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Operationalization of the Capabilities

e Poverty (relates to 1, 2 and 10).

e Health and HIV/AIDS (relates to 1, 2 and 3).
e Gender Equality (relates to 2, 3, 7 and 10).
e Abortion (relates to 1, 2 and 3).

e LGBTrights (relates to 3, 5 and 7).

e Environment (relates to 8).

¢ Religious freedom (relates to 4 and 6).

e Freedom to play (relates to 9).

Based on how charismatic theology affects incentives to work hatbetissues, we will hopefully
be able to draw conclusions about the underlying capabilities that Nussiszs. As stated before,
the reasons why incentives for development have been chosen as the degeratdatrather than
development in itself is because the latter would require arjajgantitative analysis that would
fall outside the scope of this study.

There are of course downsides with this. A study that looks atthal anpacts on these social
issues, measuring for example poverty rates or equality standenas, perhaps get more relevant
results that would be easier to generalize. One could also haveredntipia organization with a
secular and/or a non-charismatic religious organization to spetehffes and try to isolate the
impact of charismatic belief. Again, the limited scope of the stadyeadl as practical reasons had to

exclude such an option.

4.2 The Field Study
This study is based upon a minor field study in Mpumalanga, South Afétagen May %' and

July 30" 2013. Using qualitative research, the data analyzed was:

e 15 interviews, whereby 8 were conducted with respondents belonging to Iris Mirasidi&'s
with other respondents (labeled in the study Iris respondents and neaesipgndents,
respectively). All were South Africans with the exception ofltieerespondents “Paul” and
“Mary”, who were Western missionaries.

e Study booklets from Harvest Bible CollagBreaking Poverty Bondand The Fivefold
Ministry.
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e Observation through participation.

The research was two-phased. The first phase was mainlyd bl@seobservation through
participation where charismatic belief was identified adl &e its impact on the development
assistance of the ministry. Here, key actors among thetafisasd volunteers, aid recipients and
third party-actors were also identified. Based on this informasiemi-structured interviews with
some of these key actors were arranged.

Because of practical issues like communication difficulties &id schedules, some of the
interviews with non-Iris respondents became quite short (around 10 mintkes particularly
refers to interviews done with visitors of the feeding program, evtieare was a lack of people who

could interpret to English.

5. Empirics

5.1 The Theological Context of Iris

In South Africa, around 10 million people are Pentecostals. Thesegarezmd in a great variety of
denominations and church movements. The Apostolic Faith Mission — whichtheasame name
as the church that started Pentecostalism in Los Angeles 19@Be-biggest, and it is followed by
Zion's Christian Church — an African initiated church that has mdewgloped independently from
Western influence, and which to some extent mix Christianity adititnal religion (Elphick &
Davenport 1997, pp. 217ff.). Younger charismatic churches have also rooted ltieemsethe
country, like the traditionally conservative Word of Faith movement dmed dightly more
progressive Vineyard Church. Finally, there is a great amount gbendent and very small “neo-
Pentecostal” church movements that have a strong charismatic emphasis.

Iris South Africa is connected to one of these neo-Pentecostahcmavements, Partners in
Harvest. Founded in the 1990's, it is a young denomination with influences Vesious
charismatic streams. Its major influence is naturally Glsbal, which is based in neighboring
Mozambique. As stated in the introduction of this thesis, this isobrtbe major Pentecostal
influences in the world. Iris also has a strong relationship to aneéngrinfluential charismatic
ministry, Bethel Church in Redding, California. Iris has officeRRedding and its leader, Heidi
Baker, has described their relationship as “being married”. (Baker, 2011)

It seemed like Iris South Africa also had some influences frber,dbouth African, sources. The
teaching about prosperity (5.6) rather reminded of Word of Faithitepthan what Iris Global and

Heidi and Rolland Baker are teaching.
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5.2 Social Ministry
The social ministry of Iris South Africa is baseada township called Backdoor, 10 kilometers from

White River, where the organization has a community center calledé/diiaigope. It includes:

e a bible college to train pastors called Harvest Bible College, with about 60 stpdegésar;

e a preschool for about 20 children;

e a feeding program which hands out free food once every Monday to Fritlagttendance
of between 30 and 100 people, mostly children;

e asowing center for a few women (not very active);

e and a youth center to teach computer skills and job skills, with around five youths attending.

Close to Village of Hope is a church connected to the ministrinétarin Harvest Church. Right
outside Backdoor is Michael's Children's Village (MCV) whiclalso a part of Iris Ministries, and
which has been acknowledged by the South African government as a sa&ddnarhildren who
have been orphaned, abandoned or abused. Around 25 children were staying theceopttates
with the Social Department of Mpumalanga, while Village of Homek® independently of the
government.

Non-Iris respondents were pleased with the social ministrysoBspecially the ministries aimed
for children were much appreciated. As we will see in 5.7, Iris eviéicized for some other things,
but both respondents that received its aid and third party-respondentsvi@ver of this social
work.

This entire social ministry was mainly localized in a csadlciety context, not a political one.
There were no visible traces of specific lobbying or campaignintat\Would be seen through the
observation through participation was that several of the church mesupgrsrted ANC, wearing
t-shirts that proudly stated that they had voted for these. If@mdents generally did not speak

much about politics at all, however.

5.3 Moral Convictions

Both when it came to abortion and LGBT, the Iris respondents were negative:

“When they talk about [homosexuality], I'm really not happy. [...] Thbl8isays that God

created a male and a female.” (Goodness)
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“What are your views on abortion?”
“That is wrong. Abortion is killing. But it is common here.”
“Here in Backdoor?”

“Yes. But not in our church.” (Stephen)

“God loves all people. | do believe God’s word is clear that homoséxuslnot God’s

design and therefore committing homosexual acts is sin... | belhevBible is also clear
that he creates life within the womb and therefore life isit&liy precious at conception...
So abortion is also against God’s plan. | think it is important to ioveribat there is

forgiveness and healing for any repentant person in these areas.” (Mary)

Because of the references to God and the Bible, it is cleathisatvas mainly based in their
religious conviction. Conservatism on these issues is very common irchdrésmatic and
Pentecostal movement in general, why this result is not very siagpfiGernau & Schwadel 2012,
p. 340).

The respondents were positive to religious freedom and freedom to play. &hdithtiot seem to
have any connections at all to the respondents’ religious beliefs, whilertherfwere justified with

some theological reflections:

“We believe that Jesus Christ is the only way to Heaven, to Gadit B a matter of free
choice. That is why we support freedom of religion. Everyone should hawability to

choose. But we hope that they choose Jesus.” (Stephen)

When it comes to the issue of environment, it did not seem to hawveectosuch reflection. Even
though one of the missionary respondents said that they want to be “goualdst’ of the
environment (Mary), other Iris respondents said that they did not have any opinion abotite(For
Goodness). Also, as far as the observation through participation couldlyjdeetorganization did

not work with this issue.

5.4 Charismatic Teaching

The belief among all the Iris respondents was that miracles are very imporiae Christian life.

“If you are a true believer, you have to believe in miracles. Aowh fthere, the miracles will

take us to a place of total peace — | mean in peace in society.” (Elijah)
14



Jesus said great things would we do because of the Holy Spiritaclbsrare important
because they point people to Jesus... and they are the fulfilmensus Je&ctory on the

cross. (Mary)

Teaching about miracles and Christianity in general was prevab¢mnly in the church and at the
bible school but also in the social ministries. The preschool includedimy devotions with
worship songs, prayer and a short message from the Bible. Théedallyg program had the same
thing which almost everyone participated in before the food washditgd. Finally, Michael’'s
Children’s Village included prayer meetings, Bible teaching and prophetic workshops

When asked about how they felt about this confessional developmenarassisll non-Iris
feeding program visitors interviewed said that they had no problethstwin fact, one respondent
even stated that if they did not speak about God, he would not come tlemsn(@). However, Iris
respondents did say that some visitors had shown displeasure withetehipg and praying,
although they were a small minority (Joy, Mary). When asked howthieegselves felt concerning

that religious practices at MCV were mandatory, one respondent answered:

“I think what we have to keep in mind is that MCV as a community ggant step-up from
where they come from. For all the children there the food isrpétie house is better, the
love is better, the life experience is better. So it would be weungual for a child to go ‘I
want to leave because | have to do the Jesus thing.” What's moyeidikieat they would go
along with it, because everything else is cool. And we have to beawang of this. But we
also trust that he is real enough so that if we are truly mgliki his presence, even a child

who doesn’t want Jesus, as Jesus is manifest his beauty will create a désme’f(iPaul)

5.5 Ministry of all believers

One of the most distinctive aspects of charismatic theolodpatsmiracles are not only for special
saints but for all believers. The teaching mateffdle’ Fivefold Ministry, which is used at Harvest
Bible Collage, says that the “ministry of all the believerstudes “[t]he fullness of [Jesus’] actions
and deeds. Jesus says, ‘The works that | do you will do also and ea&sr grerks because | go to
My father’, John 14:12.” (Rasmussen 1998, p. 42). Interestingly enough, one resgundents

referred to how all believers can experience miracles when arguing for ggodetye

“According to my personal view, the power of God does not go in genderndog® in
15



education, and what. Because | have seen like for instance a boyatitati@ church when
he was eight years old. [...] | have seen very old people operate in miracles, intecsesmi
So to God there is nothing, that he looks to gender or whatever. |dias/ tawe have quite
a few pastors that are ladies — that operate in miracles thrmemen. They know how to

curse the demons more than men.” (Elijah)

Similarly, other respondents said that the “body of Christ” includes equality:

“True equality can only be found in Christ... In Christ — all belieasstruly equal in his

love.” (Mary)

“The Bible says that Jesus is the head of the church. [...] Wé@sti@ns are the body of
Christ, Christ is the head of the body. Thus, we understand that evergotiee @ody of
Christ. There is no gender in Christ. Although you are a female, alth@mugare a man, you

are one body in Christ. Thus, we are all equal to God.” (Goodness)

However, one respondent was critical to the concept of gender equality:

“[...] here in South Africa, the 50/50 between men and women — we arelstgugdjttle bit
about that. At the end of the day, we find out that men and women don’ttreaphomther
because of this 50/50 equality.”

“How do you mean? They don’t respect each other?”

“Because of the equality, yes. They say they have a right to do whatever to a man.”

“So what are you teaching then?”

“We are teaching about respect. That it's good to respect each other. And to hawd.the li
“So in your opinion, what are the place of a man and the place of a woman?”

“A place of a man is to love his wife. Then the place of a woman is to submit to hendhusba

And to treat each other equal.” (Fortune)

5.6 Prosperity

Many of the sermons and teachings concerned how God wants to blessper pinesbelievers.
This prosperity mainly concerned money, but had according to some respoatsent broader
meaning in that it includes getting a better life in various @sp&hus, there was an interesting

parallel to the capability approach.
16



“Prosperity is an abundance of Christ. [...] | believe that if veeveailking with Christ, there
will be an onflow of each and every area of our lives, and that inchgecity for choices,

capacity to eat, and clothing and blessings and financial blessings.” (Paul)

The teaching materialBreaking Poverty Bondsused at the Bible School talks to a large extent

about financial prosperity:

God created wealth and He gives people the ability to gain itcéati verse 17 [of
Deutoronomy 8] that it is not man’s cleverness that gains him wealth. God gives itlye abil
God gives some individuals a greater ability to create wealththéatHe also gives them
a greater responsibility as to how they handle that wealth. Luke 16:1-2
As we apply the principles of God’s Word in our lives, God will cause us to prosper. It does

not matter what culture we come from. (Schuetz et al 1998, p. 4).

The hope of being prospered by God was evident in the interviews with non-Iris respondents.

| am having a really hard time now, yes. But God is good. He can turn thisositasdund. |
trust in God. (Hope)

God is good all the time. When | need money, | pray to him.

Does he answer those prayers?

Yes.

How?

In different ways. The church, Village of Hope, neighbors — even peogtea’t know.
(Wisdom)

Prosperity could thus be labeled as the hope to escape poverty andinathernl or practical
problems supernaturallBreaking Poverty Bondslid not say however that this blessing was
without requirements. It emphasized that the key to prosperity is to givengé¢o the church. And

nobody is too poor to give, it claimed.

The condition [to prosperity] is that we honour God in our giving. In fact §&ays that the

more we give, the more He will bless us. Luke 6:38.
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This condition to God’s promise of abundance is actually the key tkimgehe spiritual
bondage of poverty. We can meditate on God’s promises and we can pragt dge
spiritual strongholds of poverty but, unless we start giving, this bondage will not be broken.

As we give, we release God’s promises to work in our lives. Td®emwe pray, poverty

bonds have to release their grip and God’s abundance is released. (Schuetz et al 1998, p. 8)

[...]

Let us pull down the stronghold of poverty and crush it under our feet.

1. Repent for believing the lie that you were too poor to give.
2. If you have taught people that they were too poor to give, then repent now.
3. Repent of the times that you have not given generously in obedience ®Waod:.

(Schuetz et al 1998, p. 10).

In other words, even an extremely poor person should give money to tha,dmecause that will
only help him or her to escape poverty through supernatural prosperitye Asudents at Harvest
Bible College received this teaching fr@reaking Poverty Bondshe teacher emphasized that they
as pastors never should be afraid of demanding offerings even in very poor chedese of this.

However, he also emphasized that offerings should be voluntarily and not forced or coerced.

5.7 Healing
When asked about their view on HIV/AIDS, some Iris respondents emptiabie importance of
education to reduce the epidemic, while others emphasized supernadlirey had even said that

they had seen healings from HIV:

“HIV is something that God can heal. God can heal anything.” (Stephen)

“Last year we had four people that went to the test and got catypléily negative. They
all testified at our church that they got healed from HIV. Andlielbe they were not lying.”
(Elijah)

It should be noted that another Iris respondent recognized that tabheasilV healing they had

experienced could be the result of a false positive report wherdawas born, which later was
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corrected to a negative one (Mary).

The main point of criticism towards the ministry concerned pifaydrealing. Several of the non-
Iris respondents said that people in the area dislike Villagdopke becaus¢hey had neglected
helping someone practically in order to pray for miradéey shared how a girl in the community

had experienced an accident two years earlier:

Justice: “A car came and hit her, and passed that side, it psitk @ver there. They took

her and put her to the car to take her to the hospital because shierwdamaged, it was

bad, bad. And these pastors, they said ‘No, no, no, stop, stop, stop! Let us pray, let us pray!”
Nhlanhla: “And she was bleeding.”

Justice: “You see? They said stop, stop, stop and they stamgaddiwn fire. | don’t know
where they thought the fire would come from. And she just died thereth®nambulance

came [...] and then they took her to the hospital. But she died.”

Nhlanhla: “And the pastors said ‘No, this person should come back.”

Justice: “Yes, the pastors prayed that she would wake up.”

This event was well-known in the area and one non-Iris respondentdldivat it had resulted in

decreased popularity of the ministry.

“This place used to be packed with people, with youths, but now many peopleaogn't
there anymore. [...] The feeding program is good, the pre-school igyatgh they are

helping the children. | don't know what to say, | both like and dislike the place.” (Vincent)

The non-Iris respondents did believe that healing miracles could daduthe ones that had

experienced this incident emphasized the importance of combining prayer with action:

Do you believe that God can heal the sick?
Nhlanhla: “Yes | believe that.”
Justice: “Yeah, we pray, we pray, we take medicine, and webwilline. Pray and take
medicine.”
Nhlanhla: “And you know what the Bible says: God helps the one who is\gdipnself. If
you will get sick, and not taking medicine, and keep on saying that ‘@bldelp me’; God
never helps you without you helping yourself. You have to take the medidiile;you are
taking the medicine, you pray ‘God please help me’.”
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When asked, Iris respondents said that they do not want to neglett ¢eg@ltor other forms of

practical help in order to pray for miracles, but combine the two:

“I believe both [prayer for miracles and practical help] agzygrimportant and biblically

mandated... and both point people to Jesus.” (Mary)

“They are both important. Because some people, when they see cdenmsravhen they
believe. And some people, when you help them physically then they sleedhe because
when you help them physically you are demonstrating the love of Jesusre not just

speaking about love, but you are acting the love of Jesus.” (Peter)

However, one respondent was open to the possibility that hospitals could be “idols™

“I don't have a problem with taking someone to the hospital. But | heaa aroblem if we
take a person to the hospital before we come into the presence of @oohgGdnto the
presence of God might not necessarily even mean laying hands ongbe aed pray for
them, but we're continually in prayer. And so hospitals can be an abmmitat God

because of idolatry, or it can be worship to God because it's a fruit of intimaayl)’ (Pa

5.8 Prophecy

The gift of prophecy, to receive messages from God, appeared sawszal when the Iris
respondents described their ministry. One of the respondents saicbthbt&told him to move to
White River in a dream (Elijah). He also claimed that he had #® archangel Michael standing
on the field where the children’s village later was built, thusas named Michael's Children’s
Village. Another respondent said how they eagerly seek to hear Godéswhen taking decisions

in the ministry.

“It's an audible voice, it's not an outside-in voice, it's an insidexmite, but it's audible.
He says things that are way beyond my intelligence or my tgpasolve a situation. Then
| know it's him and not me. Or he says something so random that yea'tveven thinking
about. Or he’ll say ‘give away all your money!” Then you know forlwht it's not you,

because the flesh desires to hoard and store and create storehouses for @sblf.” (P
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In other words, the Iris respondents believed that their ministrypasmlly led by God himself,
and they wanted their decisions to be impacted by prophetic medsagésrd to know how well
this was working in practice and how it looked like, but at least this was the ambition.

When asked, non-Iris respondents also said they believed that God cakidspenone of them
had experienced it themselves, nor did they have any example of wigethdhght that this had

impacted their capabilities.

5.9 Deliverance

When asked about what creates development, one Iris respondent answirechfide", which

refers to the practice of commanding demons to leave people's bodies:

“Some of the other things, like poverty, is based on generational clgsese do
deliverance.”

“So you use deliverance to free people from poverty?”

“Yes.”

“And how does that look like?”

“It's working because... - since those years when we pray for thadhthey are getting
delivered mentally, then some of them start to enjoy life and having that freedom.”

[...] “And then you see a change in their lives?”

“Yes. Most of the time we... - sometimes we visit where tlaye from, and it changed the
development.”

“And what has happened then?”

“There’s a lot of impact. Yes. Because the same people whoettreggdeliverance here,
they take that deliverance to where they come from and we sekahge. Other people are
getting delivered in that place.”

“And then they are also free from poverty?”

“Yes.” (Fortune)

While such a claim is not possible to verify, this was one of tharest examples of how a
respondent connects development to a supernatural phenomenon. It did not keeanytg@eneral
teaching concerning a deliverance-development connection though; when askeélikevance
affects development, other respondents were surprised for such a gaestisaid that they have
not thought about it. The one exception is when the respondent Elijah mdndeteerance

(“curs[ing] the demons”) as an argument for gender equality, as described in 5.5.
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6. Analysis and Discussion

Let us now bring together the theory and empirics and interpret thetalary to draw some
conclusions on how to answer the research question.

When Nussbaum talks about the role of religion in the context of wemghts in India, the
discussion is focused on moral tradition and moral teaching. Both wikemés to how religion
hinders women'’s capabilities, for example when forbidding them to tnaerequal amount of
money as men, or when it promotes them, like when protesting agaiggamgl on religious
grounds, moral teaching and tradition is the key mechanism in expldimngelation between
religion and development.

In this study, religious moral teaching was identified primarilyb.3. Here, we saw that the
religious moral of Iris seemed to have made them negative toiabamnd homosexuality but
positive toreligious freedom. Nussbaum’s theory is thus confirmed on this poiigiored moral
can both in- and decrease incentives to improve capabilities, which is not very sgrprisi

We should take this opportunity to discuss the subjectivity of the ¢iéipabapproach though.
While it shouldn't be much debate whether increased religious freeelpmals increased
capabilities and thus development, an issue like abortion is more debatd.though the
dominant view, to which Nussbaum would agree, is that free abortionts #actor for women to
have the capability to lead a good life (especially when it camtse capability of bodily integrity,
Nussbaum’s no. 3), a pro-life view like the one of Iris would alsalsedetus as a human being —
which according to them should have some rights as well. For themjoabddcreases the
capability to life, which Nussbaum sees as the most fundamentghoné). Without going into
further detail on this topic, let us just conclude that one of the caitipe of the capability
approach is this subjectivity of what “capabilities” and “a life we have rightlteVaeally are.

When it comes to the environmental capability, “being able to litrea@ncern for and in relation
to animals, plants, and the world of nature” as Nussbaum puts itjshemre agreement upon that
this is something positive. Here, Iris South Africa did not seerhatee reflected very much,
theologically at least. While no one argued against caring fareyahere was not much action nor
reflection about the issue.

This is quite an interesting finding, and a bit hard to interpray /it so that the religion of Iris
seems to produce quite strong opinions concerning poverty, gender equality,ekoatios
abortion and other social issues, but not so much on the environment?dids with the South
African society, opinions in the charismatic movement in geneict, dé Biblical mention? It is

impossible to try to answer that question with the scope of this, dtutlgomething that could be
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developed in future research would definitely be views on environmestesisn the charismatic
movement in developing nations.

Likewise, there were no signs of political lobbying or campaignueg ¢or the issues Iris work
with, and politics were not even discussed very much at the organizadr in church. This
contrasts with the literature which argued that religion in ggreerd charismatic Christianity in
particular can easily mobilize political action. Of course, théig of this study cannot claim to be
anything more than an exception from the rule, and it is very hargettulsite about why the
charismatic belief in this case did not produce many incentives for politicahacti

While recognizing the importance of religious freedom, most saaiaiktries of Iris were very
confessional with charismatic Christian teaching and practieeverted in the aid. Adult non-Iris
respondents did not have any problem with this, but it becomes problerhaticorne realizes that
many of these ministries included and/or were aimed for childramely Michael's Children’s
Village, the feeding program and the preschool. Of course, fantiiegsgive their children a
Christian upbringing, which MCV could be viewed as, have to existétigiously free country; as
well as Christian children’s ministries like the feeding progr&8ut a preschool which includes
worship and preaching may sound problematic to Western ears. On thénanierthe preschool
was voluntarily and it should not be surprising if the parents werist@hnror at least would have
no problem with allowing their children to participate in Christian activities.

Another impact that the charismatic belief had on the sociaktmyirdas a whole was through the
belief in prophecy. What happens when a development organization is befieleskt by its own
employees and volunteers, to be partly led by God himself? One itigalichat appeared in the
respondent’s own discussion was that drastic changes could come abouy quitidut
forewarning. This may result in creativity and “thinking outsidelibe”, but is also a risk for not
very thought-through decisions, especially since the discernment tahyidéet voice of God is
quite subjective.

The Iris respondents did have clear views on gender equality, buhbespinions were mixed.
As we saw, one respondent argued that whie and women are equal, they are not “50/50” equal,
which means that a woman should submit to her husband. In other words, thennfay have
equal value they could still have different functionings and sociatipasi Although it was not
explicitly stated, it would not be strange if this conviction wasedan the respondent’s religious
views (or a combination of religion and culture). The respondents tpagchin favor of gender
equality clearly based their arguments on their belief, and ottewf even referred to that he knew
that women were equal to men because they had an equal portion of timatswpkepower of God,

and could “curse the demons”.
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It was also interesting to see that this power to cast out demasnargued by one respondent to
produce development and free people from poverty. Since nobody else sawcendecion even
when asked this should definitely not be viewed as a main finding, Wwasiain unexpected aspect
of how charismatic belief could pop up in different forms when tallibgut development with
some of the people from lIris.

The belief in miracles also seemed to produce a lot of hope, espetiatlyittcomes to prosperity
and healing. Both Iris and non-Iris respondents believed that God could adesithat would
increase people’s capabilities and help the poor and the sick. Thisomatantly repeated in
interviews, teaching materials, sermons and the like. Whethasienpressed through promises of
prosperity, prayer for healing or testimonies of miracles, tlais lringing hope for an increase of
people’s capabilities. Unlike the hope a secular organization can linisghope was unlimited,
since it centered around the power of an almighty God. Even if pespilestions looked really
tough, Iris could beside the practical help offer a hope about that God chahge their
circumstances dramatically.

Unlike morality, which Nussbaum focuses on, hope is more charactéoisttharismatic belief
and a different type of mechanism when it relates to capabilithere is a significant difference
between moral teaching about poverty reduction, where one is instrpetpteto give generously
to the poor, and belief in poverty reducing miracles, when one hopes asdiatyod will give
generously to the poor. The former is primarily only bringing about eéh#imgugh human action
(the giver), while the latter plants hope in the mind of the one id. Ade former is more adapted
to those who already have capabilities to change, while the igtaelapted to the one who lacks
capabilities and simply need a miracle. As Snyder, Payne and bthersargued, hope seems to be
an effective contributor to development, and that the charismati¢ belies produces this goes in
line with the findings of Brown as well as Miller and Yamamori.

But hope was not the only thing belief in miracles resulted in. Asslbaum states, the same
religion that can promote capabilities can also hinder them. Wehsswm two ways: how the hope
of healing could be a stumbling block in helping sick people through taking tihénospital, and
how the hope of prosperity could cause preachers to demand offerings from people living in poverty

This brings us to the issue of false hope. As we discussed inevieu3r Research section (3.2),
critics of charismatic theology point out that already sick pewoyag feel more hurt when healing
does not manifest. Likewise, one could argue that already poor peopleravéhen they give away
money to get richer through prosperity but only gets poorer instead.oBtitese phenomena are
examples of when miracles are not merely seen as a pogsibilit something that can be

guaranteed. Even though the respondents never explicitly stated thedshHew they believed, the
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examples mentioned in the empirical review showed that in pratttisecould be the attitude.
Miracles are then viewed as not merely a hope, but as a law or a right.

In other words, belief in miracles can bring hope to people living uraddrcircumstances, but a
belief that miracles will always happen automatically irpoese to faith or some sort of action, is
very dangerous. Besides this double-edged extrinsic value of the lieha$ in itself an intrinsic
value since the freedom to be able to express such a belieinpartant capability as well, as the
case is with all religious beliefs.

One final question to ask is if Iris South Africa should be se&eiag a part of what Miller and
Yamamori calls “Progressive Pentecostalism”. While the rnsx¢e social ministry and their
theological reflections on justice and equality clearly backsupijsthere is also some prosperity
preaching and a few controversies that would place them in the “ptgsgeirch” box instead.
Perhaps this study shows that it is hard to create a distinctied®e“Progressive Pentecostalism”
and “prosperity churches” in the first place. As Togarasei notedpgmits preaching may have
positive impacts on development as well, which we especially harevgleen it comes through
creating hope of receiving “health and wealth” from the Lord. Peraay@sv term could be used for

this stream, “Progressive Prosperity Pentecostalism”.
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7. Conclusion

This study has shown that the charismatic belief at Iris SoutitaAfmpacts incentives for
development, defined by the capabilities approach, in various waysofFalsthaving the freedom
to believe and express this belief is in itself an important kibya Furthermore, the moral
convictions it brings can both promote and decrease other capabilliese Tindings are in line
with Martha Nussbaum's discussion on religion and development. Howeveydpealso looked at
how the specific belief imiraclesaffect incentives for development, something which is outside
Nussbaum's reasoning, and found different mechanics there comparedvatitymThrough belief
in miracles, charismatic theology promotes a hope for capabildiescrease, which should be
positive for motivation and incentives to an actual increase, based awothe by Snyder and
Payne. However, hope for miracles can also lead individuals to dgspisecal help, and thus
hinder incentives for development.

Can these findings be generalized? Since we have only looked agangation in one country,
this should be viewed as nothing more than a case study. The charismoament is very
heterogeneous, so it is very hard to draw any conclusions on how charibeigdf affects
incentives for development in general based on these findings. Howaseagasonable to assume
that the mechanics identified in this study - morality, hope, and ategflgoractical help - affect
development in many other charismatic settings, to various degrees.

Previous research have, as we have seen, also identified how theaneietions of charismatic
churches affect development, as well as how its belief in ragazdn cause a neglect of practical
help. However, charismatic belief as a producer of development-bahéfge is something that
rarely has been discussed at all previously. Thus, here are petdatidurther research: how
substantial is this hope? How common is it? Can empirical evidehas impact on actual

development be found? Hopefully, these questions may be explored in the future.
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Appendix: Interview Guide

Iris Respondents

¢ What motivated you to work with this organization?

e What are your views on the supernatural?

e What creates development?

e What is poverty?

e What are your views on HIV/AIDS?

e What are your views on gender equality?

e What are your views on abortion?

e What are your views on homosexuality?

e What are your views on the environment and sustainability?
e What are your views on racial equality?

e What are your views on religious freedom?

Non-Iris Respondents
e What is your experience from this organization?
e Do you believe in God?
e Do you believe in miracles? Have you experienced any?
e What do you want to be capable of? Can this organization help you fulfill this?
e Are these issues, in your experience, something this organization works witttypove

HIV/AIDS, gender, abortion, LGBT, environment, religious freedom, (freedom to play)?

30



	Holy Spirit Development

