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Ghana is of special interest because it has become one of the major African countries of migration to Western Europe and North America over the last 40 years. Stimulated by economic and social crises between the late 1960s and the 1980s, many Ghanaians have left the country to look for better opportunities abroad. Although most Ghanaian migrants still live in African countries, during the 1980s and 1990s significant groups of Ghanaians have emerged in Great Britain, Canada, the USA, Germany, the Netherlands, Italy, Japan and Israel (Peil 1995). Ghanaians are, in fact, the biggest sub-Saharan African group from Africa south of the Sahara in Western Europe (ter Haar 1998: 130). In the 1990s, it was estimated that between 10 and 20 percent of the Ghanaian citizens were living abroad (Peil 1995: 365), which would correspond to between 2 and 4 million people based on the current size of the Ghanaian population. In particular it was qualified people such as teachers, engineers, nurses and doctors who left the country, which had an impact on its economic and social system. Rado suggested (1986: 562) that from the mid-1970s to the early 1980s between one half and two third of Ghana’s ‘experienced, top-level professional manpower’ left the country. As in other emigration countries, the remittances from and the trade relations with the migrants have become more and more important for the economic development of Ghana and the well-being of many families. One sign of the importance of Ghanaian migrants for their homeland is the volume of remittances. In 2000 it was estimated that the remittances were between $300 million and $400 million.
 After cocoa, gold and tourism, the remittances are the fourth largest source of foreign exchange.
 The economy of Ghana is dependent on this financial input.
According to official numbers, more than 23,000 people with a Ghanaian passport live in Germany, which means that they form the largest group of migrants originating from Africa south of the Sahara. The Ghanaians in Germany became significant as a group after the late 1960s. The number of legally registered Ghanaians grew from 1075 Ghanaians in 1967 to 23,179 in 2001– with a peak of 25,952 in 1992.
 The great majority of Ghanaians came in the context of so-called “Asylmigration” (“asylum migration”), which increased significantly after the late 1970s and reached its peak at the beginning of the 1990s. This growth was stopped by a restrictive policy carried out by the German government after 1993 against migrants in general and Ghanaians in particular.
 Until the mid-1970s migration was dominated by students coming to Germany for higher education. From the late 1970s to the early 1990s the large majority of migrants were in fact working migrants, who wanted to escape from the severe economic and political conditions in Ghana. Germany became known among Ghanaians for its relatively liberal asylum procedure and for the possibility of entering the country on a three-month-tourist visa to find work. Hamburg in particular, became famous among Ghanaians for offering job opportunities to those without work permits (ter Haar 1998: 135).

According to official figures, there are about 15,000 Africans living in Berlin, where I did a large part of my fieldwork, out of which about 2000 have a Ghanaian passport.
 This means that they are the largest African group in Berlin. In Germany Berlin is second to Hamburg in the number of Ghanaians. This is partly due to the fact that Berlin is the gateway to Western Europe for those migrants who came through Eastern Europe, which has been an important migration route since the 1980s. In the last twenty years the increase in the number of Ghanaian women and children in Berlin is most noteworthy. In 1982 791 Ghanaian men but only 239 women and 40 boys and girls under 15 lived in Berlin. In 2000 1089 men and 847 women were living in Berlin. This means that the male population increased by 35%, while the female population increased by over 250%. The total proportion of women rose from 23% in 1982 to 44% in 2000.
 The proportion of children under 15 more than tripled, from 4% or 40 persons in 1982 to 14% or 263 persons in 2000.
 After securing their legal position in Germany the majority of young Ghanaian men began to found families. This indicates that people settle in Berlin and prepare to stay in Germany for a longer period of time. This is also demonstrated by two other indicators of the ‘localisation’ of Ghanaian migrants in Berlin, which are parallel to the increase of women and children: the emergence of afro shops and the foundation of churches both of which started in the late 1980s and still continue. These localisation processes parallel a processing or enfolding of paradoxes of identity implied in the experience of transcontinental migration. This paper focuses on the significance of Charismatic Christianity in this respect.

Ghanaian initiated churches in Berlin

During the last 30 years African initiated churches have been emerging all over Western Europe, especially in Great Britain, Germany (Adogame 1997) and the Netherlands (Van Dyk: 1997; Ter Haar 1998). At least in Germany and the Netherlands, churches founded by Ghanaians are of great significance in this movement. The churches are, in fact, the quantitatively most important and best organised migrants’ organisations among Ghanaians in Berlin. Far more than other institutions they create a public space of everyday relevance for the migrants in Berlin, which is a scarce resource for a marginalised group of migrants. During my Research I found 12 African initiated parishes, which were relevant for Ghanaians. It is interesting to note that although in 1982 about 1000 Ghanaians already lived in Berlin no Ghanaian-initiated church existed at that time. The founding process started after the first wave of migration – which lasted from 1978 to 1984 – and at the beginning of the second wave starting in 1988. The establishment of the churches is connected to three developments: first, a continuous growth of the Ghanaian population in Berlin since 1988; second, the increasing influence of the Pentecostal Charismatic movement in Ghana since the 1980s, and third, the process of family foundation. It is a common pattern that women go to church more often than men. Therefore, the increased number of women means an increase in churchgoers. Moreover, the presence of women encourages also more men to attend the church services, mainly, because going to church is usually a family activity.

Although the denominational background is heterogeneous, Charismatic and Pentecostal churches are dominant in this movement.

Excursus: The Pentecostal and Charismatic Movement

Historically, Pentecostal churches are older than the Charismatic ones. The Pentecostal movement started at the beginning of the 20th century in the USA, but became a global movement very quickly. In the early years it spread over Western Europe and the USA. The Pentecostal movement sees itself as part of an ongoing struggle to revitalise the church. In this understanding of Christian history, the church began with the full experience of the ‘living God’ but by building up organisational structures the human factor in the church led to a ‘watering down’ of ‘pure Christianity’. When the teachings of the church alienate themselves too much from these origins individual Christians try to re-establish this original state. The Pentecostal movement first emerged within the Holiness churches and was institutionalised around an ecstatic experience called the ‘baptism of the Holy Spirit’ (ter Haar 1998: 17), which became most visible and manifest by its ‘first evidence’, that is ‘speaking in tongues’. The Biblical incident they used to legitimate their practice was, above all, the events on the name-giving Day of Pentecost described in Acts when the Holy Spirit was poured out “on all flesh”, the disciples of Jesus “began to speak with other tongues” and “wonders in heaven above, and signs in the earth beneath” were promised (Acts, 2: 2-4). The radical twist of Pentecostalism is that God, in particular the Holy Spirit, is still active in the world, that He can be directly experienced by every believer and that the signs and wonders, like exorcisms and healings, described in the Bible are still possible in the ‘modern world’. Pentecostalism shifted the theological emphasis to the direct experience of the Holy Spirit and the use of the ‘gifts of the spirit’ (charismata) that are above all glossolalia, exorcism, prophecy, and healing power (Omenyo 2002: 77). In Ghana, Pentecostal churches were first established in the 1920s (Ntumy 2000: 22-29; Omenyo 2002: 94-95). Within the Ghanaian religious field they distinguished themselves from the old mission churches, on the one hand, and from the so-called ‘Spiritual’ or ‘Independent’ churches, on the other. From the stance of the Pentecostal churches the Mainline churches were spiritually dead. The ‘Spiritual’ churches on the other hand were accused of not being biblical and using evil spiritual powers. The Pentecostal churches are explicitly anti-traditional in terms of non-Christian beliefs and practices within or without the church. In Pentecostal churches in Ghana are perceived as morally strict.

The Charismatic movement, which started in the 1960s in the USA, can best be described as a Pentecostal movement outside the Pentecostal churches. This movement has attracted younger and more formally educated people than the Pentecostal churches, which mainly, at least in the US and Western Europe, recruits members from the lower strata of society (Omenyo 2002: 91). Charismatic Prayer groups have emerged within all kinds of churches, from the Baptist Church to the Catholic Church, where the ecstatic experience of the Holy Spirit is celebrated and the Charismata are used during the meetings (above all healing, prophecy, preaching, exorcism, and glossolalia). From this movement some autonomous ministries, often led by charismatic leaders, have emerged. Some of them became famous and influential all over the world as so-called “televangelists” in the 1970s and 1980s. This label relates to their intense use of the media, especially television, to communicate their religious message to a broader public. In Ghana the Charismatic movement spread in the 1970s as a revivalist-movement outside the Pentecostal churches (Omenyo 2002). This movement was especially successful in the cities among the formally educated youth. In particular, university students were strongly affected by the charismatic influences. In the 1980s the first autonomous Charismatic ministries emerged around influential pastors. These ministries, which were built up in the big cities, introduced a new Americanised style of worship and often preached a “Gospel of Prosperity”.
 As Hackett (1998: 263) has mentioned, the famous American Charismatic preacher Oral Roberts was broadcasted on television in Ghana on Sundays from the late 1970s to 1982 and consequently became known to a broad urban public during that time. These Neo-Pentecostal or Charismatic ministries distinguish themselves by the moral code they preach and by the symbolic language they use. They present themselves as more ‘modern’ and more middle-class orientated than the ‘conservative’ Pentecostal churches. This includes using appealing American worships songs, English as the main language of the service, preaching a very this-worldly orientated message emphasising success and prosperity and encouraging a globalised middle-class dress code among the believers, which includes the public display of individual wealth and beauty. They share with the Pentecostal churches the an emphasis on a literal interpretation of the Bible, the belief in the charismata, the emphasis on signs and wonders, and the high significance of glossolalic prayers. But symbolically they use another code, which connects to a “global modernity” and its material symbols. The Mercedes Benz acquired by faith is a common narrative among Charismatic churches (Hackett 1998: 264). This movement grew rapidly in Ghana from the 1980s onwards and it is connected to three social developments that converged at that time: a strong feeling of insecurity and loss connected to the decline of the economy, an ongoing liberalisation of the local markets, which led to an increasing visibility of consumer goods, at least in the large cities, and the experience of mass emigration.

Charismatic churches in Berlin

In Ghana the old Mission or Mainline churches – Catholics, Methodists, Presbyterians and Anglicans – are, together with the Church of Pentecost, the largest churches in terms of numbers (Gifford 1998: 62). In Berlin these Mainline churches form the smallest cluster. Ghanaian Presbyterians and Catholics founded their parishes late, in 2001 and 2000. Other Mainline churches do not exist at all.
 The relative winners in Berlin, compared to Ghana, are the Charismatic churches. Although there has been a well noted and significant increase in Charismatic churches in Ghana they lack the broad social and local basis of the Mainline churches.
The three quantitatively largest parishes in Berlin are Charismatic and they form the largest denominational cluster. This is partly due to the fact that they recruit their members beyond national boundaries, but they also mobilise the largest number of Ghanaians in Berlin. It is especially noteworthy that all members of the Charismatic churches in Berlin have changed their church affiliation in the context of migration, because these particular churches did not exist in Ghana or were irrelevant at the time of out-migration. By contrast, Adventists, the Church of Pentecost, Presbyterians and Catholics recruited their members almost exclusively from people who had already been members in Ghana. The question emerges whether there is something special about Charismatic churches, which contributes to their success in the context of migration. I argue that one reason, which is, in my opinion, vital in explaining the shift from Mainline, Pentecostal and Spiritual churches to Charismatic churches is that within the religious discourses and practices of these churches a dominant paradox in the experience of migration is enfolded (Luhmann 1993: 295).
The Paradox of migration – living in two life-worlds

The perception of migration in Ghana has changed significantly in the last 40 years. After Ghanaian independence, migration to Europe was dominated to a great extent by state-sponsored students. The new state was involved in a project of modernity and the future elite, the fortunate few (Clignet/ Foster 1965), were to be educated abroad and to return to take up important positions in society. During the period of economic decline and political crisis in the 1970s and 1980s migration ceased to be a state undertaking and became an individual attempt to get out of the system. The remittances the migrants send home regularly and the cars, money, nice clothes and consumer goods they bring with them on their visits give the clear message: If you want to improve your standard of living and if you want to participate in a symbolic modernity, go abroad. “To look for greener pastures” is a common expression in Ghana to refer to the act of leaving the country for economic reasons.
Migration became more and more important as a means of status production. Still, education remains an important reason for migration. Having studied abroad is essential for a career in all prestigious sectors of Ghanaian society. Furthermore, migration has gained increasing significance in the positioning of individuals and families in the local status system. The more the local status system is integrated into the global system – by family members living abroad sending remittances and by the liberalisation of the Ghanaian market – the more individuals have to get involved in the global system in order to maintain or improve their position in the local status system. The integration into a wider global system is visible at the local level by the consumer goods sold on the local markets and by the cars and houses financed by the migrants.
In Ghana a certain social type emerged, called Burger - a term, which derives from the name of the city of Hamburg. A “Burger” is somebody who has acquired wealth by migration, although he does not have the adequate cultural and social capital (Bourdieu) to “deserve” or to consume it in a legitimate way according to the local status system. This migration-related variation of the social figure of the ‘parvenu’ reflects the hope of social mobility and access to ‘global modernity’, which is connected with migration to the perceived centres of the world economy.

Migration to the capital or, even better, to Europe, Canada or the US proved locally to be a way of getting access to the global. Modernity, prosperity and migration are so much interconnected in public discourse that they have created a reality of their own that is hard to falsify. Here is one illustration of this argument: 

“I went shopping together with a student who was doing a six month course at an Eastern German University. It was during the last week of his stay that he bought all kinds of technical and fashionable consumer goods, like a DVD-player and a set of Dolby-Surround hi-fi boxes, a pair of Levi’s Jeans, a pair of Adidas sneakers and a second-hand Sony television set. Impressed by the extent of his consumption, I wondered how he managed to save this much money during a six month stay financed by a DAAD
 Scholarship. He told me that he saved the money by minimising the costs he spent on living, which meant living in the cheapest room available and eating plain rice most of the time. If he returned without certain status symbols, he explained to me, people would not believe that he had been to Europe.”
Beside the fact that it is not clear whether people in Ghana really would have refused to believe that he had been to Europe, this statement points to a crucial interconnection of travelling to Europe and representing it symbolically. Going to the global centres is equated with a gain of status, which has to be performed at home. To use Goffman’s stage metaphor (1990), Europe is the backstage, where you may stop performing social status in order to accumulate money to perform the social status at home, which was gained by travelling to Europe. Returning home and refusing to perform will discredit you personally. You will either be stigmatised as a wicked person, who wants to hide his wealth in order to avoid sharing, or as a looser, who has failed where everybody else has succeeded. This leads, in fact, to the consequence that many migrants, who are not able fulfil the expectations of their family members, do not go home.
 I have observed many cases in which migrants did not travel to Ghana because they did not have the financial resources to buy gifts and accessories, a sum which, in most cases, far exceeds the transport expenses. The ‘silent collaboration’ between the migrants and their friends and family members ‘at home’ reproduces and maintains a social reality, in which migration is equated with prosperity and access to a global modernity. Both sides keep silent about the backstage, the means of image production.

In Ghana I met a migrant who had returned in the late 1980s, to Ghana as a PhD holder after studying for more than 10 years in Germany. Most of the things in the container he sent home from Germany were books he had used for his PhD thesis. Even the customs officer in Ghana who checked the load said that if he were a member of his family, he would slap him for coming back from Germany and bringing all these useless books. Indeed, he could not explain to his family that he was not able to accumulate wealth while struggling to finance his studies by himself. Finally, the family broke with him, because in their eyes he failed so enormously to improve the material life of the family. The symbolic and cultural capital he acquired was not sufficient to meet the expectations. Being overqualified he had great difficulties in finding a job in his profession afterwards. Finally, he found a relatively badly paid teaching position. When I went carefully through the book that resulted from his PhD thesis, he had to fight to hold back his tears. This dissertation written in German symbolised a great tragedy in his life.
Now some remarks on the backstage: the German context of migration. To put it briefly, Ghanaians experience marginalisation in different ways. Coming to Germany means becoming “socially coloured”; “being black” is made a relevant issue in everyday life, because it differentiates Africans from the majority of society. “Being black” is not socially neutral. There is a dominant discourse, which connects being black and being African with backwardness, illness and poverty. Most Ghanaians are able to tell multiple stories that prove this process of racialisation. Moreover, in most cases it is almost impossible to convert educational skills acquired in Ghana to the German labour market. Most of the Ghanaians in Berlin have problems finding a job fitting their qualification and are forced to take on work which they would not take on in Ghana. I have met secondary school teachers doing menial jobs in factories or working as cleaning personnel, engineers working as taxi drivers and mechanics working as dish-washers in restaurants. The large majority of the migrants are working below their educational status, even if they have studied in Germany. Moreover, the asylum procedure through which a large number of the Ghanaians in Germany have gone has produced spoiled identities (Goffman 1986). People had to act according to the standards of the asylum procedure, which sometimes meant doing things that the persons themselves found morally wrong, or at least damaging to their self-esteem. Additionally, the public discourse about asylum seekers is either criminalising or victimising but both variations deny the equality of status.

Finally, the language skills of the Ghanaian migrants are devalued. Many of them never went to language courses, which were not provided for migrants by the German government at that time. As a result, many migrants lack German language skills. To put it briefly, I would like to argue that we can only understand the life-world of migrants if we acknowledge the simultaneous incorporation (Glick-Schiller/ Fouron 1999: 344) of migrants into two societies and two social status reference systems. The migrants are perceived as socially successful, modern and wealthy in the Ghanaian context and at the same time backward, poor and marginalised in the German context. The gaining of status in one context is achieved by a loss of status in the other context. This is what I would like to call the paradox of migration: living in two status systems with contradictory attributions of prestige at the same time, which is deeply rooted in the process of migration itself.
Charismatic Christianity and the Paradox of Migration
This paper suggests that the success of Charismatic Christianity in Berlin is connected to the fact that it enfolds the paradox of migration by promising practical solutions for coping with it. This is done in two ways: first, the churches provide a symbolic background that stabilises the positive self- perceptions of the migrants by emphasising and staging the favourable side of the paradox of migration. Participating in the church services produces evidence for an identity as a successful migrational entrepreneur, which is negated in the German context. The churches provide a social space for performing positive social status 
in Berlin. Therefore, by attending certain types of churches, the migrants are ‘importing’ a specific mode of self-representation, which is transcending temporarily the local implications of the paradox. This makes it important for the construction of self under the condition of migration. Second, the essential embodied experience of Charismatic religious practice is empowerment, with which the migrants hope to overcome all the obstacles hindering them in achieving their individual aims.
 This side of the discourse deals with the marginalisation experience of migration. The churches deliver religious practices and discourses that aim at overcoming marginalisation.

I will start with some explanations about the symbolic background that is created in the church services. This raises the question of what distinguishes the Charismatic churches in Berlin from other churches. In general, the Charismatic churches in Berlin appear cosmopolitan, in contrast to the other Twi-speaking and socially more closed churches. This means English is the main language of communication and the members of the churches are from different mostly African nations. The church songs played in the services, are mostly religious pop songs from the US and a globalised middle-class dress code prevails. Furthermore, the preaching emphasises an empowering moral code. Entering the Sunday service is an impressive experience. People, including the children, are conspicuously dressed up. Loud appealing religious pop music is played. People clap and dance in front of the stage, where a whole band, including singers and background choir performs. Everybody seems to know the emotive and simple songs and singing along is ‘part of the game’. The atmosphere resembles more that of a party or a concert than a German Mainline church service. All participants have dressed up for this reason.
 One example: 

“After finishing the first part of the service, which was dominated by music and which produced an atmosphere of great excitement and expectation, Elder Henry, dressed in an elegant suit, takes the stage. He takes the microphone and gives some blessings to the audience, after which he announces: ‘Please welcome with me now the man of God, our dear Pastor’. Applause. The pastor, dressed in a suit and a tie, takes the stage for the first time, after more than an hour of service. His late appearance and the way he goes on to the stage leaves no doubt, he is today’s top-gig. ‘Praise the Lord’ he shouts with a firm voice; ‘Hallelujah’ is the immediate answer. Once again: ‘Praise the Lord’, this time he shouts even louder and more dynamically, ‘Hallelujah’ replies the audience, more excited than before. ‘Amen’ he closes this opening ritual. ‘Please stand up for Jesus’, he says and everybody gets up. The pastor intones a song: ‘God is so good’. All members of the congregation join him, clapping and dancing. Amplified by the hi-fi unit the pastor is dominating the situation. After the song, a cut: ‘Please, be seated’. Now it is getting ‘serious’: the sermon starts.”
The way the pastor presents himself is not that of a humble servant of God who is quietly and faithfully serving his holy mother church, but like being a reliable kind of pop star, who wants to carry his audience away. Boldness is one of the significant applicable concepts of describing a Charismatic Habitus. This attractive and Amercanised style of religious service is perceived by the migrants as “modern” and “entertaining”. “It fits better with more modern life”, one believer explained to justify his change from a conservative Pentecostal church to one of the Charismatic churches in Berlin. This “modernism”, which is connected closely to material success and its symbols, is part of the image presented of the Charismatic churches. One of the pastors explained it like this: 

“There are people who believe that if you are Christian you must not dress well. You must be backward. But you see, in the world we have different classes of people, they would not come if they see you are backward, because you must present something to them that lets them know that the God you are serving is a God of blessing and a God that actually wants to take you from one level to another.”
In this passage the pastor explains why dressing up and, therefore, indirectly enacting differences in wealth is nothing bad. He starts with the criticism of the more “restrictive” churches, which are sceptical about the presentation of individual status and distinguishes his own position by referring to the demands of the believers. They would not come if the church would appear “backward”, a church should look attractive for the believers; not for its own sake, but because an “attractive” or “modern” appearance represents the power of God internalised within the church. There is a remarkable connection between “dressing up” and the relationship to God. The condensed version of the argument may be: We have to use comprehensible signs of status to make the power of God visible to others. The sign system of a symbolic modernity and success is the frame of relevance for signifying the power of God. The message, which is communicated symbolically, is: If you become a born-again Christian individual progress and development will follow. God takes you “from one level to another”. Or like the pastor of another Charismatic parish in Berlin has put it: “In my church I want to be surrounded by successful people”. It is important to note that this message works in two directions: it works as a promise, becoming a part of the church is a means of becoming successful and it states that being a member of the church is a claim to be successful already. This strong emphasis on success connects directly to the individual project of migration. This is also made explicit in the sermons: 

“King David came from the bush, he was a bushman, and he got to be the greatest king who has ever lived on earth. This is only possible with the power of God.”
In this passage King David acts as an individual role model for a desired career. The term “bush” refers to the distinction between “rural” and “urban”. In Ghana a “bushy person” is somebody who comes from a relatively remote place, has a low level of formal education, rude manners, is poor and has a limited, “traditional” world view. Being urban means, by contrast, being “civilised”, “modern”, “cosmopolitan” and “educated”. Therefore, this interpretation of King David is the American Dream told to African Christians. It reflects coming from the margins to the centre and promises that success is possible for everybody with access to the divine blessings. King David becomes the archetype of a victorious migrant. Besides, there is a hidden claim in this story. If God blesses the real believer, it is also true the other way round: being a real believer means being blessed. Consequently, it indicates that you have already left the “bush”, not only symbolically but also materially, because the symbols of success make the divine blessing visible. Understood in this way, the King David story reflects the migrants’ position between the two status systems and reinterprets the marginalisation experience as obstacles on the way to the top that can be overcome by the power of God.

Another story, told by the same pastor, confirms this interpretation:
“I grew up in a small city, but with God my life improved. First I went to the regional capital, then to the national capital and finally to Europe. My father had a car, but it was small and old. I got a better one, a nice car with air conditioning. You have to think what you had years ago and what you have now. You wear the best shoes you ever had in your life. When you were in Africa you went to bend-down boutiques
 to buy shoes. Now, whenever you want to buy shoes or clothes you go to Karstadt and buy them. You have to be aware that God has touched your life already and blessed you. You have to thank God for it. He blessed you and your life.”
Although this passage has the instrumental background of motivating the attendees to be generous at the offering at the end of the service, there are two important aspects mentioned in this passage. First, the pastor connects, as in the King David story, a narrative of success with a narrative of migration and a theory of blessing. The more the pastor moves from the periphery to the global centres the more successful he is in terms of access to consumer goods and the more he is consequently blessed by God. Migrating, being successful, having access to consumer goods and divine blessing are equated. Like King David, the pastor came from the “Bush” and is still on his way “to becoming a king.” Secondly, this passage shows that we have to acknowledge that the emphasis on success within the church is not “false consciousness”, a dream that makes life bearable for the ‘marginalised and exploited migrants’, but it relates directly to the experience of the positive side of the paradox of migration.
Ecstatic praying for the Charismatic Christians is the central practice of getting access to divine power. Within the Charismatic and Pentecostal discourse glossolalia or speaking in tongues signifies being “filled up” or “being charged” with the Holy Spirit, a moving, deep experience of empowerment. During a prayer meeting one of the elders made the following introduction to a prayer session:
“As a Christian the miracles chase you and it is not you chasing the miracles. You become a conqueror. Say to yourself: ‘I am a conqueror, I am a successful man, I am a successful woman.’ Don't give up, prosperity will come. Your prosperity, your anointing, your joy in God will come. If you see the enemy, you can overcome him, don't be afraid. And if the prayer was not successful today, say, ‘today is my day, tomorrow is my day, next week is my day.’ Don't give up. Open your mouth and say, "I am a conqueror, I will succeed, it is my victory.”
These auto-suggestions strongly resemble motivation seminars for managers. The message is not about showing humbleness by suffering the divine ordeals in order to get a reward in a distant afterlife, it is about being individually empowered to obtain success, wealth and joy. It also expresses another message: if you need so much empowerment, life does not seem to be too easy. The individual way of life is stony, there is evil in the world that blocks your path but Charismatic Christianity delivers the solution: “if you see the enemy, you can overcome him, don't be afraid”. God is more powerful than the forces of evil. These auto-suggestions combined with a following prayer, which conveys a strong bodily experience of empowerment, promises to solve the paradox of migration. It is a risky world, full of dangers and full of chances, but the dangers and challenges can be overcome. In the face of the economic and social situation of the migrants in Germany, this is a rather optimistic forecast for the future. The Charismatic churches are only one end of the spectrum of Ghanaian initiated migrant churches. There are also more defensive religious discourses, especially inside the Pentecostal and Spiritual churches, which are predominantly engaged with protection against the dangers of migrants’ lives.
 

Conclusion

The charismatic discourse is only comprehensible in its ambivalent movement. On the one hand, practising charismatic Christianity motivates and empowers people practically and discursively to deal with the dangers and chances of their lives in capitalist societies. In this context Charismatic Christianity presents an optimistic definition of the situation and encourages offensive strategies to cope with the situation. On the other hand, being a Charismatic Christian already implies a claim of being successful. The modernistic and appealing context that the Charismatic churches provide makes it personally evident for the believer that he or she is already part of a symbolically constituted modernity. Therefore the Charismatic discourse is directly related to the paradox of migration. It reflects the ambiguous position of the migrants, develops a certain reading of the situation and promises to overcome it practically and symbolically. Therefore the affirmative attitude to symbolic surfaces of modernity and success of Charismatic Christianity fits into the experience of many Ghanaian migrants and offers solutions. Charismatic Christianity is in this sense not a catalyst of individual modernisation processes, but it creates its own global space for imagining ‘modernity’, as being significantly different from the secular imaginations of “modernity” predominant in the Western societies. Instead of becoming “disenchanted” in the Weberian sense, Charismatic Christians are “colonising” (Coleman 2000: 127) modernity religiously. Instead of “taking God out of the game”, as Latour (1998: 47) formulates it, they are re-establishing him at the ‘centre of the game’.

Outlook

As a student of sociology of development I learnt that the concept of modernity and its theoretical reflection, modernisation theory, is discredited: modernity is traditional and tradition is modern, and, what is even more important, it is a hegemonic ethnocentric discourse of ‘Othering’. During my fieldwork in Ghana and in Germany I experienced something, which has confused this knowledge. I encountered a very strong modernity discourse, which was not imposed by me on the locals, but which was produced by ‘the locals’ themselves - in particular, by people who defined themselves as members of an urban middle class. People reflect on the impact of economic and social changes on their lives in the language of modernity. Many Ghanaians want to participate in it and they are starting their own local projects of modernity. Because of the experience of mass migration over the last 30 years, “migration” became one of the important parts of this discourse in Ghana. People pay a lot of money and sometimes even risk their lives to reach the global centres, in order to participate in the American dream “of making it”, achieving wealth and education and, with it, symbolic access to modernity. “Being modern” is marked as an identity, with which people distinguish themselves from relevant others. The ways, symbols and contents in which this is communicated may differ and the relevant others from which people distinguish themselves as modern may vary locally to a great extent. The different modernity discourses are more connected by “family resemblance” (Wittgenstein), fragmented in different types of “vernacular modernisms”, as Donham (1999) puts it. They do not constitute the universal system that “modernity” claims to be. The case of the Ghanaian Charismatic churches in Berlin is a good example of how this “modernism from below” works out practically. Such religious and social movements should invite social and religious scientists to rethink the classic relationship of modernity and religion, beyond epistemological and moral hyper-sensitivity of postmodernism and beyond simplicistic and monolithic explanations of modernisation theory.
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� Corporate Ghana. The pulse of the Nation (2001), July/August, 9, p.18.


� In fact, the relevance of the migrants is probably even bigger, because not all of the remittances are included in the official figures and a large part of what is declared as tourism are migrants returning home for visits.


� Bundesamt für Statistik (2002).


� Ghana is one out of eight countries, which are explicitly mentioned in the attachment II to the “Asylverfahrensgesetz” (asylum procedure law) of 1993 as so-called “sichere Herkunftsländer” (safe countries of origin), which means in effect that it is practically impossible for a person claiming to be a Ghanaian to get asylum in Germany.


� Berliner Landesamt für Statistik (2002).


� Berliner Landesamt für Statistik (2002).


� Berliner Landesamt für Statistik (2002).


� Empirically the cases are much more complex than this rough analytical differentiation of denominations suggests. These excursive explanations shall only provide some historic and theological background information that may contribute to a better understanding of the argument.


� For further explanations on the concept Gospel of Prosperity see Gifford (1990: 375; 1998: 39).


� This is the outcome of my fieldwork in Berlin. The quantitative results will be published in my forthcoming dissertation.


� The social figure of the Burger reflects also the difficulties of converting migration into success at home, because formally highly educated Ghanaians, in particular, are devaluating the economic capital of the migrants and rejecting their claim of being members of the Ghanaian middle class. Nevertheless, the discourse about “Burgers” accepts the general assumption that migration is a project of material success.


� German Academic Exchange Service.


� It explains also why deportation is such a large social catastrophe. It is not only because people get humiliated or hurt by the violent procedure, but also because they are not able save face at home.


� The bodily experience of the Holy Spirit during the prayer session is here of special importance.


� As Günther Schlee has mentioned in a discussion on my material, the entertaining features of the services contribute significantly to the attractiveness of the Charismatic churches. This becomes even more relevant because born again Christians are supposed to abstain from drinking and smoking. In fact this leads to the tendency that Charismatic Christians stop going to parties within the Ghanaian community in Berlin, where alcohol is served.


� Ghanaian expression for second-hand shops.


� Churches which are more engaged in reducing the dangers of modernity are described by Birgit Meyer (1995) for the case of Pentecostal churches in Peki in Southeast Ghana and Nina Glick Schiller (2002) for Halle/Saale in Germany.
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