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Daniel GUINNESS, University of Amsterdam
Many young itaukei (indigenous) Fijian men train daily in the hope of becoming professional rugby athletes, despite the dif-
ficulty of this unpaid work and the uncertainty of the overseas careers to which they aspire. Rugby players and their families
draw on a sense of destiny grounded in three ideologies of success to understand and control their futures. First, many view
rugby in terms of an indigenous warrior ideal imagined as innate to itaukei men. Second, most Fijians link godliness, moral
discipline, and religiosity to professional success. Third, they increasingly draw on ideas of natural talent, genetics, and pedigree
widely held in global rugby. Ethnography among Fijian rugby players both in Fiji and abroad shows that this sense of destiny
includes the future orientation of hope, but adds a moral imperative for action. Reading these emic conceptions of the future in
terms of corporal and spiritual destiny highlights their influence not just on individual aspirations but also on social and political
life, revealing both the power and limits of destiny as an analytical tool.
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But those who hope in the Lord will renew their strength.
They will soar on wings like eagles; they will run and not grow weary,
they will walk and not be faint.

—Isaiah 40:31
Some hopes for the future are so strong that people re-
structure their lives to work toward them, irrespective
of the likelihood of success or failure. For Pio,1 a twenty-
four-year-old Fijian man with whom I trained in Suva
in 2009, a career in rugby2 was his hope and dream.
He began each day with a long road run, alone at dawn;
he trained with the rugby team each evening; and he
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Theory. All rights reserved. 2575-1433/2018/081

yms.

by to refer to the sport of rugby
g both its 7-a-side and 15-a-side
uss rugby league football, despite
olved in both sports, principally
ate global and national structures

This content downloaded from 145.018
se subject to University of Chicago Press Terms 
went to the gym whenever he could afford the modest
fee.

After one gym session, while we lunched on tinned
tuna and biscuits that I had to buy, I asked Pio why he
kept on training for rugby, despite the difficulties and
dedication that were demanded of him. “I have to trust
in God’s plan for me,” he explained, “I know that any-
thing is possible through him.” Then, paraphrasing Ga-
latians 6:9, he told me that he was “preparing the field”
in order to be ready for God to produce “a harvest of
blessings” in his life.

In some ways, this possibility seemed proximate—
one of his close friends, Seva, with whomwewould walk
to and from training each evening, had recently been re-
cruited to the Fijian national team, was recognized by
i.org/10.1086/698267
2-0032$10.00
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315 CORPORAL DESTINIES: FAITH, ETHNO-NATIONALISM, AND TALENT IN FIJIAN RUGBY ASPIRATIONS
strangers in the streets, and played in international
tournaments (fromwhere, it later turned out, he was re-
cruited to a major professional French club).

However, for Pio, recruitment was a very distant
possibility, as he was not part of any regional represen-
tative teams, nor did he have the dominant physicality
of Seva (Pio was 170 cm and 85 kg compared with Seva’s
184 cm and 105 kg) that might catch the eyes of scouts.
Instead he had spent several years playing for a club
along with 80 other young men, the large majority of
whom would not end up overseas. He was unemployed,
living with an aunt in a crowded housing block in a poor
suburb of the capital city. He remained financially de-
pendent on his extended family, who gave him some of
their limited income to pay for food and gym, in the hope
that he was destined for a lucrative professional career.

When I returned seven years later, he had given up
hope of a rugby career and moved back to start a family
in his rural village. However, there was a new group of
young men eagerly training, ready to pursue a destiny
they believed would be like that of Seva, and not Pio.

Rugby is the national sport in Fiji. It spread from its
British colonial origins after it became popular among
indigenous elites educated at prestigious all-boys’ schools,
run by churches and the colonial administration. From
these elite origins the sport gradually became entwined
with the chiefly system, established churches, military,
and police (Presterudstuen 2010). Today groups of men
and boys (and in rare cases, groups of women) enjoy
the strenuous exercise and laughter of the informal rugby
games that they play each evening in village fields, beaches,
city streets, and sports fields. However, increasingly, Fi-
jians regard rugby as a potential career asmuch as an en-
joyable pastime.

Many young itaukei (indigenous) Fijian men today
engage in frequent, difficult, unpaid rugby training de-
spite the uncertainty of the overseas careers to which
they aspire. Small villages assemble teams to train daily,
and in the cities some young men leave regular em-
ployment to play for purely amateur clubs, many with
a plan to launch rugby careers. Rugby careers require
international migration, whether to the top tier clubs
located in Britain, France, New Zealand, Australia, and
Japan, or to teams in lower tiers of competition in coun-
tries such as Romania, Sri Lanka, and the United States.
The desirability of Fijian rugby athletes and their im-
pulse to migrate has resulted in several hundred Fijians
currently playing overseas since the beginning of the
millennium (Schieder 2014). Top professional contracts
This content downloaded from 145.018
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can support large extended families, with athletes in the
elite competitions earning between 4,000 and 20,000 eu-
ros a month, while a position in a development acad-
emy or lower tier club pays 500 to 1,000 euros a month
(for comparison, the minimum wage in Fiji is FJ$2.00/
hour or roughly 150 euros a month). However, like other
sports migrations, employment through rugby is unpre-
dictable, dependent on recruitment by often unknown,
unseen agents, contingent on seemingly chance encoun-
ters and luck (Besnier 2014; Besnier and Brownell 2012).
Players and their families know that the vast majority of
aspirants will not achieve the professional success of
which they dream. Yet, many still prefer the uncertainty
of rugby to the promises of education and even those of
stable employment. How are anthropologists to account
for such certainty of action in such uncertain situations?

I focus on three different ideologies of success through
which aspirational rugby players and families under-
stand and control their futures. First, many Fijians view
the masculinized labor of rugby in terms of an emic war-
rior ideal of masculinity, imagined as innate to itaukei
men. People commonly speak about a naturalness of
rugby to itaukei bodies, and an inevitability of their suc-
cess in this sport. Second, young men draw on an almost
universally held belief in the power of a ChristianGod for
a sense of higher purpose in their lives. Third, increas-
ingly players, scouts, and coaches draw on the discourses
of “professionalism” that dominate the rugby industry,
including a widely held conception of individual poten-
tial built around ideas of natural talent, genetics, and
pedigree. While these ideologies are based on different
versions of what, precisely, success is and the forces that
lead to its accomplishment, they overlap in the promise
of a rugby career, which allowsmen to fulfill indigenous
masculine roles, bring glory to God, and realize their
potential as professional athletes.

Drawing on several periods of fieldwork with Fijian
players based abroad, and particularly in three settings
in Fiji—a village, a suburban club, and a national devel-
opment team—I outline the different ideologies of suc-
cess apparent in the rugby careers of young men. Each
ideology of success, in different ways, evokes concep-
tions of outcomes that are predetermined, whether by
God, ethnic identity, or genetics, forces that are (or seem
to be) outside of the control of individual agents and col-
lectives, but which benefit some individuals and not
others. AsMaryDouglas shows us, “beliefs which attrib-
ute spiritual power to individuals are never neutral or
free of the dominant patterns of social structure” (1966:
.109.103 on October 12, 2018 08:39:22 AM
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Daniel GUINNESS 316
113), and should be analyzed in relation to the struc-
tures of society. Success-biased beliefs, such as those
discussed in this article, often vest power in authority
and regard this power as contagious, thereby attracting
increasing numbers of adherents, and beliefs become
self-validating as these new adherents produce new suc-
cesses (Douglas 1966: 112). These powers can lie out-
side of the establishment, but even in these cases this
should be read in relation to the broader social struc-
ture, a sign of the relative weakness of authority, which
allows anyone to access these spiritual powers. In this
instance, each of the three ideologies of success is related
to a different authority.

These emic ideologies operate as forms of destiny:
ideas of unknown futures predetermined by forces out-
side of human agency. Destiny, like hope, can be distin-
guished from desire by its reliance on forces outside of
the agent to shape events (Crapanzano 2003). Destiny
is more certain than hope, and is often associated (in
emic terms as well as in theoretical analysis) with faith
in a divine being that determines events (although I
have moved past the boundaries of purely religious in-
stances of destiny in this piece). This has led Alice Elliot
(2016) to identify two important features of destiny: it
is fixed and unknowable. However, there is little fatal-
ism in many conceptions of destiny, which instead mo-
tivate a huge individual and collective investment of
time and resources in a “labor of hope,” work carried
out to try to bring about hoped-for destinies and avoid
undesired ones (Elliot 2016). These hopes generate en-
acted destinies, fixed, but needing people to realize
them through individual and group action (Elliot and
Menin, this issue; Nieswand 2010). To this end, people
carry out “anticipatory actions” of both spiritual andma-
terial nature (Miyazaki 2004; Nielsen 2011; Reed 2011).
Ideas of predestination are more than a “legitimizing
or comforting device” (Mittermaier 2012: 258); they are
also directly implicated in theways that people act and in-
terpret their actions.

Widely held ideas of destiny give meaning, post-
factum, to events, which explains and justifies the suc-
cess of one person or group—part of a broader moral
framework—with implications for resource allocation,
distribution, and exchange. Hence, they concern what
Max Weber terms “theodicies of fortune and luck,”
“the predicaments arising from producing, obtaining,
or consuming sources of wealth or prosperity” (da
Col 2012: 9; cf. Weber (1922–23) 1991: 271). Energy
is committed to some activities rather than others, en-
This content downloaded from 145.018
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abling investment but also limiting the horizons of in-
dividuals and social groups. Destiny can justify the pres-
ent and motivate actions to bring about the future, in
ways that reflect the values of individuals and the soci-
ety they live in. But this begs the question about the re-
lation between particular destinies and broader socio-
cultural frameworks.

The particular forms that destiny takes in Fiji reflect
and contribute to the contemporary and historical so-
ciocultural dynamics of the island nation, and those of
rugby union globally. The 1995 decision of the interna-
tional governing body (then called International Rugby
Board, now World Rugby) to professionalize the game
has precipitated major shifts in the structure of the
global rugby industry. The resulting rapid development
of overseas-based professional opportunities for the
most talented athletes has coincided with an increased
desire for overseas-based careers more generally in Fiji.
Simultaneously, Fiji has experienced a period of strong
ethno-nationalism. Rugby is deeply intertwined with
contemporary identity politics, an activity through which
itaukei differentiate themselves from the sizeable minor-
ity of Fijians of South Asian descent (Indo-Fijians) (Guin-
ness and Besnier 2016). The contemporary moment is
further complicated by the rise of Pentecostal Churches
in a predominantly Methodist country. The different
destinies emerge from divergent subjectivities prevalent
in contemporary Fiji; the communalism of village life
and Fijian Methodist practices, the more individualized
teaching of Pentecostalism, and the bodily regimens of
professional sport.

For young Fijian men who aspire to be professional
rugby players, their destiny is bound to their bodies—
revealed in them and realized through them. The par-
ticularly bodily nature of professional rugby is reflected
in a focus on the care of and work on athletes’ bodies.
Multiple audiences in Fiji and abroad read destiny and
morality in the sinewy bodies and skillful performances
of players, providing opportunities and support to some
aspiring athletes, while limiting the ability of others to
hope. It is through the bodies of aspiring athletes that
divine and human agency play out in enabling or end-
ing careers. I use the term corporal destiny to refer to
ideologies of success that are defined by resources imag-
ined within the body itself, whether this be constituted
genetically, spiritually, or as ancestral inheritance. Cor-
poral destinies are the embodiment of hope, as processes
of training, effort, and care alter bodies, progressively in-
corporating longed for futures. By examining bodies, we
.109.103 on October 12, 2018 08:39:22 AM
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can see the boundaries of hoped for corporal destinies,
which must be accommodated within the limitations
of flesh and blood. However, sporting destinies are con-
stituted by both the physical and spiritual.

Often scholars see sport and religion as separate top-
ics for analysis, and disregard any incursion of religion
into sports as “an anachronistic holdover because reli-
gious beliefs are assumed to be incongruous with the
technical rationality of modernity” (Carter 2012: 148).
In this understanding, religion and modern sporting
practice are not at odds but rather relate to different do-
mains; scientific sporting practices are used to control
performance, but where there is still uncertainty and
chance people employ magic (cf. Malinowski, Evans-
Pritchard). Despite several excellent pieces on Fijian
and Pacific Islands’ rugby, pointing out its crucial role
in contemporary society (Dewey 2014), masculinity (Pres-
terudstuen and Schieder 2016), and hopes for the future
(Kanemasu and Molnar 2013), the importance of spiri-
tuality in the lives of athletes has been underexplored. I
identify an emerging rugby theology, the collection of
discourses, ideas, and practices that connect godliness,
moral discipline, and religiosity to professional success
in rugby. It is not only the case that religious elements
persist in sport; an alternative professionalism based,
in part, around ideas of divine potency in the world,
spirituality, and worship through corporeal expression
in sport is becoming influential.

This article begins by outlining the prevalent bodily
ideas of masculinity in Fiji, and how these articulate with
concepts of indigeneity to provide individual and collec-
tive resources for the future. I then contrast the different
conceptions of future provided by Methodism and Pen-
tecostalism in Fiji, which offer alternative temporalities
and subjectivities. Finally, I showhow these come together
with the ideas of individualized corporal destiny that is
dominant in professional rugby.
Destined to be warriors:
Ethnic corporal destiny

In the political and material context of postcolonial Fiji,
a career in rugby is regarded as the corporal destiny in-
herent in general population of indigenous men. Young
itaukei men regard themselves as the literal embodi-
ment of a warrior ancestry, their strength and resilience
born frommany generations of hard physical work and
warfare. Indigenous Fijians reify histories of warfare, re-
This content downloaded from 145.018
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producing tales of Fijian warriors and cannibals (Pig-
liasco 2015). A bati (warrior) ideology is taught to young
men, and expected of them as adults (Teaiwa 2005). The
ideology partly focuses on the development of bodily
potential for physical size, athleticism, and powerful vi-
olence. It also requires the careful, culturally mediated
control of their bodies, resilience in enduring discom-
fort, and a willingness to accept orders within a hierar-
chical system (Presterudstuen and Schieder 2016). The
bati ideology provides a prevalent and highly valued
identity for young men to aspire toward—an identity
based in a past, embodied by Fijian men in the present,
and expected of boys in the future. This promotes a
cyclical temporality imagined through communal rela-
tions; that is, a future perspective that aims to recreate
the past.

Professions in Fiji are markedly divided along ethnic
and gender lines. Commentators both in Fiji and abroad
commonly describe the nation as being made up of two
ethnic groups, the itaukei (currently 54 percent of the to-
tal population) and Indo-Fijians (38 percent of the pop-
ulation). The simple division between Indo-Fijians and
itaukei is emphasized over a reality that is significantly
more complex (Kelly and Kaplan 2001). It ignores cen-
turies of intermarriage and multiple ethnic minorities,
notably the ethnically distinct population from the Fijian
island of Rotuma (located several hundred kilometers
north of the other islands), generations of migrants from
neighboring Pacific Islands, descendants of early British,
Australian, New Zealand, and European traders, people
of Japanese ancestry, recent Chinese migrants and peo-
ple of Chinese descent, and temporary migrants from
many parts of the world. Moreover, itaukei are a hetero-
geneous group, who lead vastly different lives based on
their rank in traditional structures, the island or village
they reside in, and whether they live in the cities or rural
areas, among many other parameters of social difference.
Similarly, Indo-Fijians range from humble farmers to rel-
atively rich entrepreneurs; they may descend from poor
Southern Indian indentured laborers who arrived in the
late nineteenth and early twentieth centuries or successful
Gujarati businesspersons who migrated freely before the
mid-twentieth century; and theymay practice Hinduism,
Islam, Sikhism, or Christianity of various denominations.
The colonial period established ethnic divisions of labor,
with itaukei confined predominantly to rural lives based
on the exploitation of communal lands, while Indo-
Fijians either cultivated leased land or partook in com-
mercial and industrial ventures in urban areas.
.109.103 on October 12, 2018 08:39:22 AM
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These divisions persist today, with Indo-Fijians en-
joying more success both in the agrarian sectors, and
in commerce and industry in urban centers. Most per-
tinently, indigenous men dominate the military and
police forces, which offer itaukei men a rare path to so-
cial and geographic mobility (S. Ratuva 2013; Tomlinson
2009; Teaiwa 2005, 2008). At a time when Fijians are in-
creasingly aspiring to international migration, military
and police careers now can lead to recruitment into in-
ternational security forces or the British army, where
several thousand Fijians currently serve (Ware 2012).
Meanwhile, young Fijian women tend to work toward
education-based professions in administration, health,
teaching, and law. Many itaukei men regard themselves
as particularly suited to work that requires gendered
dispositions and bodies, specifically professional rugby
and military service. The divisions of labor are self-
reinforcing, with many pointing to uneven distribution
of careers as evidence of natural ethnic and gendered
predispositions.

The politics of decolonization have resulted in ethni-
cized conceptions of nationalism. DuringWorldWar II,
the architect of modern Fiji, Ratu Sir Lala Sukuna, stated:
“Fijians will never be recognized unless our blood is
shed first” (quoted in A. Ravavu 1983). In contrast, dur-
ing World War II the Indo-Fijian population embraced
the pacifism of Gandhi as a political maneuver, and
joined the population of India in refusing to fight for
an empire that did not recognize them as equals (see
Kelly 2011). This led to an ethnic imbalance in the Fijian
army, which is commonly tied to a perception that they
lack the prerequisite physical strength and mental re-
silience (Teaiwa 2005: 206, 210), and used by some to
call into question Indo-Fijian loyalty and masculinity:
if they are Fijian men, why don’t they fight for the Fijian
nation?

Today, many indigenous Fijians regard a soldiering
form of masculinity as being natural and drawn from
their ancestors. For instance, one interlocutor, Siti, re-
flects on his life as a rugby player and soldier:
Since I was a boy I have been told to be brave and to
confront danger. Now, you know, I am working for
the UN. I am doing the job that I am meant to be do-
ing, that my family was always meant to be doing. It is
not strange or difficult for me to do this job, because it
is what I am meant to do. It is the same as being a Bati
Leka [the clan that protects the region’s paramount
chief ]. It’s in me. It is part of me.
This content downloaded from 145.018
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Rugby has become an important activity in the post-
colonial indigenous self-image. Fijians have domesti-
cated rugby to such an extent that it now plays an im-
portant symbolic and social role in the articulation,
performance, and naturalization of a particular “Fijian”
way of being (Dewey 2014; Guinness and Besnier 2016).
However, rugby highlights the exceptionalism of indig-
enous Fijians. The national rugby team is made up of
men regarded as prototypes of indigenous Fiji. Past
teams included indigenous military and political leaders
who established the nation-state along indigenous ide-
als, with the encouragement of colonial officials (Pres-
terudstuen 2010). Before each match the team performs
the bole, an indigenous war cry, part of a broader system
of publicity that links contemporary rugby players to in-
digenous warrior ancestors.

In the era of professional rugby, the sport also offers
opportunities to exhibit itaukei values on the interna-
tional stage (Kanemasu and Molnar 2013). The success
in global rugby reinforces the supposed naturalness of
itaukei moral and physical strength, with many Fijians
understanding successful migration as a product of in-
digenous bodies, history, values, and communalism.
Many Fijians explained that young indigenous men
were inevitably successful in rugby because “Fijians are
soldiers” and have strong and fast bodies because of
their “warrior background.” In all, “being a man” for
an indigenous Fijian man is bound to a bodily idea. By
this logic, itaukei men have particular potential inherent
in them, which can be expressed in rugby and soldiering.
In fact, there is a prevalent myth in Fiji that most indig-
enous men would excel at rugby if they were just given
the opportunities overseas. It is a myth that contributes
significantly to the confidence with which young men
undertake difficult trainings required to become success-
ful athletes.

Particularly in rural Fiji, athletes regard their bodies
as a product of care and love (loloma) from family, clan,
and vanua (land and community, extended to “tradi-
tion” in general), and view their physicality as being
produced communally rather than individually (Becker
1995). Young men are raised to regard themselves as
part of a larger communal whole (Nabobo-Baba 2006).
Kinship relationships are affirmed through regular visits
between extended kin, and the sharing of resources, par-
ticularly food. Parents often name children after relatives
or close friends whose characteristics they would like the
child to inherit. The young men whose yaca (namesake)
are prominent rugby players both strive to live up to the
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name, and are also regarded bymany as carrying some of
that person’s abilities and potential. The bodies upon
which these young men’s destinies rest are thought to
be partly their ancestral legacy, partly bound up in kin-
ship relations and care, and partly forged through hard
work.

However, most Fijian men find that their ancestral
heritage is not enough to guarantee them professional
rugby careers, and, like Pio, are looking beyond collec-
tive explanations of success and failure, to understand
and perhaps even control their individual fate and chances
of success through Christian practices.
An emerging rugby theology
3. Currently more than 90 percent of the indigenous Fijians
are Christians (Tomlinson 2009), the majority of whom
remain part of the Methodist Church, with its strong
connections to chiefly power and traditional social sys-
tems. While the Catholic, Seventh Day Adventist, and
Anglican churches are well established in Fiji, Pentecos-
talism and Methodism have become the most influential
denominations in Fijian rugby theology.
First of all I thank the Lord, he has been our source of
strength. . . . We reminded each other of how God has
taken us through the last two years, and that same God
is here with us in Rio. . . . I told the boys “God called us
to do this. He chose us, and when he chose us he justified
us and brought us glory today.”

—Osea Kolinisau, captain of the Olympic gold-medal
winning Fijian rugby 7s team (A. Ratuva 2016)

The plethora of prayers, sermons, and spiritual dis-
cussions—so commonplace in contemporary Fijian
rugby—have become prominent only in the last twenty
years. Today, many players motivate themselves with
Bible verses (such as the Isaiah 40:31 verse that begins
the article), and emblazon their boots, clothes, and wrist
strapping with “Philippians 4:13” (“I can do anything
through Christ who strengthens me”), a practice first
popularized byWaisale Serevi, the star of the Fijian team
for the best part of two decades. Serevi was also the first
rugby player to give a prominent public testimony (in
the Pentecostal Power Magazine) attributing his excel-
lence in rugby as a manifestation of God’s power and
love (Ryle 2010), a practice that is now widespread
among elite athletes, exemplified in the above quote from
Osea Kolinisau. While some coaches and former players
remember fondly an era of beer and friendships rather
than Bibles and professionalism, there is an almost ubiq-
uitous use of prayers and hymns at elite and local train-
ing sessions.

The increase in the visibility of Christian practices in
sport has coincided with the advent of professionalism
and the rise of Pentecostalism in Fiji. While the theo-
This content downloaded from 145.018
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logical approaches to rugby, religious rituals, symbols,
and practices of preparation that circulate among Fijian
clubs and Fijians contain influences from multiple de-
nominations, it is principally based upon a combina-
tion of (often diverging) Methodist and Pentecostal
thought.3

Fijian Methodism is closely associated with tradition
and indigenous hierarchy structures. It was first estab-
lished in Fiji in Lakeba in 1835. In the mid- to late nine-
teenth century, missionary work was focused in the is-
land groups in the east of Fiji and eastern side of the
main island of Viti Levu, due to material constraints
of the church and strength of alliances in these regions.
Much of the Evangelical work was done by Fijian min-
isters and teachers. The process required a large degree
of slow adaptation of Methodism to indigenous beliefs
and practices (Thornley 1979; Weir 2014). Missionaries
often recognized that it was not so much their God as
their awesome material wealth that was being coveted,
and that people were converting due to the promises
of eternal life, which had been mistaken for immortality
and invulnerability (Tomlinson 2009; Kaplan 1995; How-
ard 1991).

Conversely, village chiefs who resisted the introduc-
tion of Christianity often did so as part of a larger stand
against the power of eastern chiefs, led by the self-
proclaimed ruler of Fiji, Ratu Cakobau, especially after
an official visit by Cakobau and his sons to Sydney led
to a measles outbreak in 1875 in Fiji, which caused the
deaths of perhaps a third of the population; many saw
these events as being a result of the Fijian conversion
to Methodism and cession of power to Britain in 1874.
Christianity, and above all the Methodist Church, was
nevertheless able to link itself to the traditional social
structures, through a translation of Christian ideas and
texts into existing indigenous spiritual words and cat-
egories. The integration has been so successful that the
missionary arrival is not remembered as a rupture with
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the past but rather a revelation of the inherent Chris-
tianity (Methodism) of the Fijian people (Tomlinson 2009:
10).

Today, the Fijian Methodist theology revolves around
community relations,morality, and salvation. TheMeth-
odist Church is regarded in much of Fiji as being inher-
ently connected to the traditional Fijian way of life.
Methodism and the chiefly system work together in
the villages. For instance, the large contributions of the
turaga (chief) to the church has established lotu (one
Christian God, church, religious rites) within traditional
authority and custom, while the prayer and presence of
elements of worship at group events and ceremonies
similarly sanction the chief ’s authority. Moreover, all
chiefly tasks are said to be divinely appointed (Toren
1990: 17). Yet there is some tension between vanua
and lotu, as chiefs derive their legitimacy from a past,
while the Methodist Church sets itself up as protecting
Fijians from past curses (Tomlinson 2009: 73). Fijians
regard the pre-Christian past, the exclusive domain of
the vanua, as dangerous but powerful, while the present
is experienced with a “Fijian sense of loss” of potency
and effectiveness (Tomlinson 2009: 6). Notably, there
are stories of the warriors of the past being significantly
larger than today’s Fijians, power and size that are be-
lieved to have been lost due to societal weakness, as evi-
denced by a loss of chiefly authority andmorality within
communities (Tomlinson 2009: 74).

Fijian Methodist theology emphasizes communal-
ism, pointing to the importance of the vanua itself as
the locus of salvation (Bush 2000: 33). This belief sys-
tem encourages commoners to behave respectfully, si-
lent in the presence of chiefly authority, and to be talai
rawarawa (easily sent) (Tomlinson 2006a). The grace
of God is important, but it is manifested in relation-
ships with one another, and is to be developed through
the moral and physical cultivation of individuals by the
group. Methodist sermons and the regular Bible study
groups emphasize the need for contemporary Fiji to re-
establish the communal relationship with God that they
imagine existed at the moment of first conversion of the
Fijian people (Miyazaki 2000, 2004; Tomlinson 2009).
The hope for the future is one of restoring communal
projects, traditional values in line with the past.

Fijian Pentecostalism is orientated differently both
to the future and to itaukei traditions. Pentecostal
Churches—which rapidly gained popularity in Fiji dur-
ing postindependence 1970s and 1980s—were resisted
in many villages, sometimes with violence, because of
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their identity as global and non-Fijian and their empha-
sis on the relationship between God and each person as
an individual (Ryle 2010). Pentecostal preachers empha-
size that lotu should be considered as separate and supe-
rior to chiefly and state hierarchies. A key Pentecostal rit-
ual is adult baptism, which marks a significant Christian
rebirth, a rupture from the past (Newland 2004: 5; see
Robbins 2004a, 2004b and Meyer 1998a, 1998b for dis-
cussions of rupture in Pentecostalism more generally).
Pentecostalism disturbs patterns of subjectivities, en-
couraging what in a West African context has been de-
scribed as the “new biopolitical subject that seeks its
own autonomous salvation,” both in spiritual and mate-
rial ways (Piot 2010: 104). Indeed, Pacific Pentecostal-
isms preach individual salvation (Brison 2007).

This focus on the individualized spiritual relation-
ship is problematic, even subversive, for the connection
between God and the traditions of vanua (Morgain
2014). Church sermons challenge kinship practices such
as yaqona drinking (communal sharing of a narcotic
drink). Pentecostalist teachings emphasize that each in-
dividual is responsible for his or her own future, often
imagined within a global community of interconnected
churches—as opposed to theMethodist interest in tradi-
tional structures (Newland 2004; Ryle 2005).

Fijian Pentecostalism, like Methodism, emphasizes
the importance of morality in shaping worldly events,
but regards this power as residing in the individual and
orientated toward the future (Miyazaki 2000: 36; Tom-
linson 2006b, 2009). Pentecostals interpret much of their
lives through a spiritual warfare framework of good ver-
sus evil that justifies particular moral codes and power
structures (cf. Marshall 2009 on these dynamics in Nige-
ria). Difficult moments (in rugby or otherwise) are tests
of faith or a result of moral failings. Only through faith,
prayer, giving to the church, worship, and morality can
they find the path set by God. In social media, church
groups, and casual conversations many Pentecostals will
attest (daily) to “blessings” in their lives, ranging from ca-
reer advancement through to free taxi rides home from
university on a hot day. However, they regard more sig-
nificant events to be part of God’s larger vision for each
person—in Fijian “na inakinaki ni Kalou” (the will/in-
tensions of God). This destiny is tailored to the partic-
ular “gifts” (talents/aptitudes) of the individual, and
therefore the best possible thing for their lives—their
purpose.

Adherents must carry out spiritual and material la-
bor of hope to fulfill God’s plan for them. Pentecostal
.109.103 on October 12, 2018 08:39:22 AM
and Conditions (http://www.journals.uchicago.edu/t-and-c).



321 CORPORAL DESTINIES: FAITH, ETHNO-NATIONALISM, AND TALENT IN FIJIAN RUGBY ASPIRATIONS
sermons and church groups encourage regular partici-
pation in all facets of the church as well as cultivating
the individual spiritual life of careful moral discipline
(e.g., sexual abstinence outside of marriage, avoiding
intoxicating substances, particularly yaqona and alco-
hol), and the discipline of work. The prosperity gospel,
widespread in global Pentecostalism (Coleman 2000),
explains success as the blessing of God, the rewards
for believers’ faith and morality (Brison 2007). Some
sermons explicitly account for health and prosperity
in terms of individual relationships with an immanent
and powerful God (Newland 2004: 5). Through their
moral and corporal discipline adherents can influence
the future, not by changing na inakinaki ni Kalou
(the will of God) but by finding and fulfilling their pur-
pose.

The Pentecostal destiny differs from the previously
discussed itaukei corporal destiny. Purpose is in God’s
hands. Some speak in tongues, some prophesize, some
preach, but each individual’s purpose is in fulfilling
God’s will, submitting to His direction, and being con-
tent. If God has called someone to play rugby, then they
do it to give glory to God; if they succeed in rugby terms
they are confirmed in the knowledge that God has given
them that opportunity and all praise is given to Him.
For Kolinisau, as we saw in this section’s epigraph, God’s
will brought the individual athletes together, and it was
God’s will that the team was victorious. Their election
byGod justified the players’work and sacrifices, and con-
tinues to justify the rewards that they receive, so long as
they use their unparalleled platform to do His work. It is
a conception of destiny that rests not on history and in-
herited bodily capabilities but on the grace of God to give
(a group of ) individuals sporting talent (on the connec-
tions between grace and authority, power, and status, cf.
Pitt-Rivers and Peristiany [1992]). God has chosen some
people for success, and in doing so has declared that suc-
cess justified. This, then, is not an individualism that
counters serving in a team, but neither is it destiny in
communal terms. In contrast to ideas of corporal destiny,
this purpose does not necessarily rest in the body, or tra-
dition, but is rather part of God’s larger plan for the indi-
vidual Christian.

Fijian rugby today contains visible elements of both
Methodist and Pentecostal practices, because teams
contain men who are part of different denominations,
and because men are learning practices and spiritual
orientations to rugby from each other. However, these
different Fijian conceptions of Christian destiny overlap
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All use subject to University of Chicago Press Terms 
and contrast with the particular corporal conceptions of
potential that are prevalent in professional sports.

Talent as a professional corporal destiny

The coaches of elite rugby clubs have developed their
own models to predict which athletes will be successful
and explain why. My experience playing professionally
in several top tier rugby clubs and while conducting
fieldwork in Argentina, Fiji, New Zealand, Australia,
and France has shown me a remarkable level of sim-
ilarity among professional coaching in different loca-
tions, as practices, knowledge, and people circulate be-
tween the clubs of global rugby. Almost all coaches,
scouts, and professional managers are looking for play-
ers with what they commonly describe as “talent,” an
ability to play rugby at the highest level. Professional
rugby academies (institutions for the development of
young players) run a barrage of biomechanical tests
on young recruits. These tests are repeated routinely,
some daily, with the aim of carefully mapping the phys-
ical development of each individual’s body. Clubs aim
to determine quickly not only what each person can do
but also what they will become. Success as a rugby ath-
lete in many ways is understood as being predeter-
mined by genetics and family pedigree—a professional
corporal destiny. Individuals either do or don’t have
physical potential, and clubs invest a lot in those who
they believe could be destined for success.

Coaches commonly imagine Pacific Islander athletes
to have bodies that are naturally strong and fast, suited
to playing rugby (Clément 2014; Besnier 2012; Mc-
Donald, Belanji, and Derham 2012; McDonald 2016).
There is a belief that Fijians have “flair,” “natural talent,”
the “x-factor,” have rugby in their “blood,” are “unbeliev-
able athletes” and that, given the right opportunities and
structures, can almost singlehandedly win professional
matches. These conceptions reinforce the Fijian sense
of their own corporal destiny. Fijians located at all levels
of rugby, whether in France, Australia, New Zealand, or
Fiji, draw on these ideas of their own “natural talent,” of-
ten to form an optimistic interpretation of their position
within the global market. Most notably, many aspiring
athletes cite their innate talent when accepting opportu-
nities to move to overseas amateur clubs, particularly
those in New Zealand, with offers of manual labor jobs
and accommodation rather than salaried employment.
The discourse that “Fijians are naturally good at rugby”
is so prevalent that many players are willing to move
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overseas for no money in the belief that their natural tal-
ent will guarantee their future success.

The enthusiasm that coaches have for Fijian talent is
tempered by their belief that Fijians are also “raw,” ill-
disciplined on and off the field, incapable of integrating
into the strict training requirements of professional
rugby clubs. Stories of young Fijian players drinking
to excess, fighting, andmissing training circulate among
professional coaches and overseas-based Fijian players
alike. Many of the ideas about predetermined talent eas-
ily slip into a view of Fijians as being destined for prob-
lems and unfulfilled potential (Besnier 2015), a partial
inversion of the Fijian understanding of their innate
corporal destinies. Indeed, while many Fijians view
the active participation of itaukei men in their family,
community, and church lives as not only an important
aspect of success but also crucial to the production of Fi-
jian athletes, many professional coaches prefer men
who have long been out of Fiji and in the systems that
they trust to develop young players with potential into
valuable rugby athletes.

Most clubs now require of all players “professional-
ism” in their approach to training, preparation, and play-
ing. Each individual develops their athletic potential
technically, tactically, and physically throughmeticulous
preparation and years of training in selected schools, am-
ateur clubs, and national rugby programs. The system
promotes a player’s sense of responsibility for their ca-
reer, and teaches players that they must alter many as-
pects of their lives in order to maximize their potential.
Ultimately, each individual is in control of their own per-
formance, a style of neoliberal governmentality prevalent
in contemporary sports industries (Besnier et al. 2018),
and a characteristic of neoliberal industries more gener-
ally (Gershon 2011). Many athletes internalize the ideol-
ogy of professionalism. They channel their desires for
success into hardwork, and carefullymanage their whole
lives to enhance their rugby careers. Failure often gener-
ates a sense of guilt, which in turn motivates future ac-
tion.

There are obvious parallels between the individual
responsibility promoted by professionalism and Pente-
costalism. Both rely on an idea that hard work, disci-
pline, and dedication are required to bring to fruition
talent latent in an individual. Both encourage young
men to dedicate their time and resources to pursuing
their talents or gifts. Both carefully examine evidence,
whether blessings or physical tests, for signs of a rugby
destiny in a young man’s body. As opposed to the sub-
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jectivity promoted by Fijian Methodism, which encour-
ages individuals to seek value, meaning, and direction
from within family and village hierarchies, both Pente-
costalism and professionalism encourage individuals
to be entrepreneurs and to strive for worldly success
through hard work and dedication. However, clear ten-
sions emerge as religious practices, and particularly
Pentecostal self-discipline, are incorporated into team
cultures.

“But Samoans are praying too”: Tensions
between corporal and spiritual preparation
The reason they [Fijians] don’t succeed in most things is
that they will take the soft option every time and then
they will hide behind God. They don’t put the work in
and they don’t get the result, but they would just keep
turning back to religion to explain this failing. I used to
say to them, “boys, what’s going to happen today, we’re
feeling good, Samoa is feeling good, we’re both praying
to the same guy . . . so who do you think is going to win?

—Non-Fijian Head Coach, Fijian Rugby Team 2006

Once we get our players to turn up, physically, mentally
and spiritually, then we have a chance against the other
sides. Physically we don’t match NZ or Australia. Men-
tally we are way behind, but the only place we canmatch
these teams is spiritually.

—(Pentecostal Fijian) Head Coach, Fijian Rugby
Team 2011

Christian conceptions of divine power have the poten-
tial to undermine some tenets of professional rugby.
In the Fijian national development team, the focus of
this section, the most promising amateur Fijian players,
in Fiji and overseas, were brought together for a two-
month tour of Australia and New Zealand. The mix-
ture of practices that they were taught reflects the dy-
namic coming together of professional, Methodist, and
Pentecostal perspectives. The 2006 coach, a NewZealand
man, regarded the belief in divine determination as lead-
ing his players to cede responsibility for winning and los-
ing games to God, by explaining away losses as divine
will. For him, players “hide behind God” rather than car-
rying out the difficult physical training required to im-
prove. He pointed out that Samoan players are “praying
to the same guy.” Here, the logic was that even if God
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were omnipotent, He would not be able to determine
which team to help, and for that reason players should
instead rely on professionalism and physical training to
improve. (Of course, he remains oblivious to the fact that
the same logic could be used to argue for an emphasis on
spiritual preparation, given that the Samoa team uses
very similar professional training methods as the Fijian
team.) For the coach, the players’ sense of divine deter-
minism is instead fatalism. However, he did not recog-
nize that the players were engaged in extensive religious
preparations, rather than waiting for their fate.

“Samoans pray too,” in different variations, is now
widely referenced during theologically inflected discus-
sions with rugby players in Fiji and abroad. Players use
it to explain that being Christian and praying are nec-
essary but not sufficient to secure victory. Indeed many
players are equally quick to point out that many of the
most successful teams in contemporary rugby are made
up of predominantly non-Christian players. While pro-
fessional approaches to failure (and success) focus on
appropriate physical and mental preparation, or fail-
ings of skills and tactics, rugby theology advances three
propositions: first, but least commonly, God has another
plan to be revealed through prayer and Bible study (al-
ternative destiny); second, failure is a result of insuffi-
cient commitment by athletes to spiritual or physical
preparation (unfulfilled destiny); and third, failure is
punishment by God for immorality.4 The second and
third propositions are the most common, particularly
in the short term.

By these logics, bad occurrences—whether losses,
poor individual play, or injuries—are the result of in-
sufficient religiosity within the team, or their actions
against God. (Im)morality is also imagined as having
an impact at a societal level—some of the players blamed
the devastating earthquakes in Christchurch, which killed
many people and leveled large portions of the city during
the time of the tour, on a lack of religion in New Zealand
and a widespread societal acquiescence to supposedly
immoral practices, such as the legalization of same-
sex marriage. Short-term problems, even catastrophes,
are at least partly due to human failings. However, in
general, athletesmaintain their faith that a purpose exists
for them through rugby.
4. There are parallels between the rationales rugby players
offer for lack of efficacy of their spiritual practices and
those proposed by other success-focused cosmologies
for failed rituals (Douglas 1966: 175–77).
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In rugby theology on the role of God in the outcome
of rugbymatches, the dominant perspective that emerges
draws on ideas of enacted destiny (Nieswand 2010).
God has a plan that Fijians cannot control, but they
must do everything they can to fulfill their purpose.
Yes, God has the power to determine the outcome of
matches and yes, all success should be attributed to
his blessings, but players should focus on the physical
preparation of their bodies. Young men often cite a var-
iant of the (nonbiblical) phrase “God does not help
those who don’t help themselves” to explain their heavy
program of physical preparation. They use it to justify
the time they put into physical preparation, and the in-
corporation of a broader regime of (Pentecostal) moral
and physical disciplinary practices into their lives. Play-
ers regularly comment along these lines: “We believe
that our strength comes from God. That is why it is im-
portant to pray every afternoon.” Players, when discuss-
ing their own individual or group efforts, frequently uti-
lize the rhetoric that it is only due to God’s will that they
performed well.

During the 2011 tour, when the head coach was a
born-again Pentecostal itaukei man, spirituality became
a core part of the team’s preparation. He commented
on the importance of maintaining their relationship with
God, of “preparing spiritually for the game,” and of being
able to make up for deficiencies in material conditions
and even skill through spirituality. The spiritual empha-
sis was sometimes in tension with that of two Australian
assistant coaches who had been hired to develop players’
professionalism, skills, and tactical awareness. While the
Australian assistant coaches would prescribe training to
focus on skills or tactical weaknesses, the coachwould in-
stead promote increased prayer, Bible reading, and com-
munal worship sessions to improve the spiritual side of
the game. At times, trainings were cut short for prayers,
and the head coach encouraged players to get up before
dawn to carry out their own Bible studies, which caused
some to be tired for trainings. One player even noted that
the coach said: “If you don’t believe in God then you
won’t be on this team. That is one of the morals that
we have. Other teams have other morals, but this is
one for us.” In this understanding, spirituality and God
are active potent components of elite sporting practice.

The power of destiny

In Fiji, ideas of destiny intertwine with economic and
social imperatives to shape each individual’s day-to-
.109.103 on October 12, 2018 08:39:22 AM
and Conditions (http://www.journals.uchicago.edu/t-and-c).



Daniel GUINNESS 324
day choices about which future to work toward. The
Baravilevu rugby club in Suva, Fiji’s capital, provides
an intermediary point for some aspiring athletes. Lo-
cated in one of the city’s poorest suburbs, many of
club’s players are living in households with little dis-
posable income, often including relatives from villages
and outer islands who have moved to Suva in search of
opportunities. Baravilevu has a reputation for physical
toughness and for producing athletes who played for
Fiji and professionally overseas, built on success in
the late 1990s and early 2000s. Today, there are an es-
timated twenty former members currently playing over-
seas, in schools, amateur teams, and professional clubs.
Also, there are almost a dozen more who have gained
employment in one of the state institutions that preferen-
tially recruit rugby players (fire, navy, army, corrections,
police), both for their presumed physiques and disposi-
tions, and with the hope that they help these institutions
win prestigious local rugby competitions. Like soldier-
ing, these institutions offer long-term dependable sala-
ries and value the itaukei bodies and masculinity, but
do not fully capture the possibilities of the rugby dream,
particularly the globalmobility, high salaries, joy ofmas-
tery of the sport, and a prominent platform from which
to testify.

Corporal and spiritual ideas influenced Pio’s belief
in his future rugby career. He had chosen Baravilevu be-
cause of the ongoing presence of professionalism at the
club, in the form of former professional athletes, and the
training practices they had introduced, which he fol-
lowed as much as his limited resources allowed. His
strength came from a belief in himself as a Fijian with
natural talent, as a member of a supportive family
who nurtured his rugby playing, and his faith in God.
Although he was raised as a Methodist and attended
the Methodist Church that neighbored the clubs—to-
gether with the majority of the team—since moving
to Suva, he had obviously adopted the practices of phys-
ical and spiritual discipline prevalent among Pentecos-
tal players, stating that in Suva he could not rely solely
on family and he needed to “work hard and trust in
God.” He enjoyed the Methodist hymns and sharing
yaqona (in small amounts) with teammates, a practice
that the club’s Pentecostal president preached against
regularly, and regarded as compromising players rugby
and spiritual futures. He took confidence when the
coaches told him that he had the potential to have an
overseas career. For Pio the Methodist, itaukei, Pente-
costal, and even professional ideologies of success over-
This content downloaded from 145.018
All use subject to University of Chicago Press Terms 
lapped and aided one another in promoting his dedica-
tion to becoming a professional rugby player. However,
as he grew older without progressing in a rugby career,
coaches no longer described his body as having the same
potential. His dedication no longer seemed like the best
way to fulfill his masculine potential or his duties to his
family and community, and eventually he moved back
to the village where pathways to professional rugby were
perceived as being almost nonexistent.

For other men, the ideologies of success are always
tension, contradiction, and competition. In fact, one
young player at Baravilevu, Waqa, was so concerned
about being led astray by the yaqona-drinking Method-
ists on the team that the moment trainings finished he
immediately ran several kilometers to the Pentecostal
Church where he resided. As he explained it, “I have
to pray and be focused on serving God. . . . I’m not yet
sure about my purpose. You know. If God has a purpose
for me playing rugby or if it is ministry [he had trained
as a churchmusician]. If I get distracted with the boys . . .
drinking . . . grog . . . I will lose my path.” With unwa-
vering discipline, Waqa was willing to train for rugby,
with faith that if this were God’s purpose for him, then
he would be rewarded with a career. If not, he will see
it as a test that strengthens his faith, and allows him to
find his real purpose.
Conclusion

It is worth returning at this point to the coincidence of
the rise in Fiji of both global professional rugby and
Pentecostalism. A similar coincidence has been seen
elsewhere; for instance, among Brazilian (Rial 2012)
and Cameroonian footballers (Kovac 2016). In Brazil,
star players embrace Pentecostalism because it provides
to them a moral framework for the self-discipline and
control required in the modern game, a cosmology that
offers serenity in a highly stressful environment, and an
understanding of success that allows a balance between
asceticism and material consumption (Rial 2012: 153).
Among Fijian rugby players, professionalism and Pen-
tecostalism promote a vision of success dependent on
a predetermined talent/purpose realized through con-
stant work. It is a sense of Christian purpose that turns
difficult training into individual moral imperative to a
God who has elected elite players for success in rugby.
In turn, rugby provides to Pentecostals a prominent
and even global platform for public engagement and
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testimonies about the power of God. These functional
overlaps mean that preachers and coaches are actively
engaged in Pentecostal rugby.

The Pentecostal focus on individual purpose and
persistent work in the face of frustrations lends itself
to the practical requirements of long periods of eco-
nomic precariousness, in ways that parallel the protes-
tant work ethic that Weber describes as an essential
component of the capitalism system (Meyer 2004). In
the Fijian position on the margins of global rugby, pa-
tience seems necessary. The coincidence of sport and
religion then becomes indicative of larger processes
in a time in which the changing realities of a neoliberal
globalized economy undermine established social struc-
tures and economic patterns, a linkage between cosmol-
ogy and social systems. Both global sports and Pentecos-
talism offer individuals and families new systems, hopes,
and realities, ones particularly suited to contemporary
societies. Indeed, part of the success of Pentecostalism
globally comes from its provocation of a rupture—in time
and morality—and subsequent provision of a ready-
made solution (Robbins 2004b). However, Methodism
and the belief in indigenous men’s innate warrior nature
add to the spirit that supports the economic and social
structures of the global rugby industry. All ideas combine
to enhance a man’s sense that they are destined for pro-
fessional rugby, but they each invite different responses,
dependent on the types of subjectivities they hinge on,
and the type of linkage between morality, divine power,
and earthly consequences. As Weber (2010) observes,
this spirit creates a drive for people to work, and justifies
the exploitation of a willingness of others to work.

Furthermore, destiny offers a rationale behind the
wild success of some people, while the majority of others
struggle—election by God, ethnic heritage, or genetic
pedigree can be powerful moral statements. Like Pente-
costalism, rugby offers a vision for the future in which
Fijians are engaged in the new global world they encoun-
ter, hopefully andwith purpose. This is where destiny be-
comes important, by adding a sense of purpose to the fu-
turity of hope. Both hope and destiny have a “prospective
momentum,” by which individuals temporarily allow
others or other forces to have agency in order to act in
expected ways (Miyazaki 2004). People draw on a sense
of destiny to build upon the past and present in ways that
give their actions a sense of certainty that they otherwise
might not have. Destiny is a powerful influence because
itmotivates not only through hope, but also by providing
moral imperative for action and justification for individ-
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ual or communal success, in this case through the dis-
courses of God’s grace, indigenous inheritance, and ge-
netic talent. Destiny is an expression of a position of
the world inflected with values—a moral position as well
as a desire. Regardless of the particular value system,
worldview, subjectivity, or temporality associated with
a specific concept of destiny, it is this dual characteristic
that gives destiny its power in practice. This same char-
acteristic distinguishes destiny from hope, giving it an
analytical power.

There are interesting depoliticizing effects to destiny.
People reconsider the present and future in terms of
their own morality, bodies, and heritage rather than
see them as products of politics andmaterial conditions,
and because they see salvation in individual terms rather
than as a reconfiguration of society. This has significant
consequences for domestic economies, justifying and
motivating the expenditure of wealth and resources to-
ward certain projects, such as rugby, at the expense of
others and their hopes. In Fiji, young men train for a
rugby career at the expense of not only other opportu-
nities in their lives but also those of their spouses and
siblings. Many of the players in Baravilevu have no im-
mediate employment prospects and rely on extended
families for daily subsistence. Widely held ideas of des-
tiny justify the pursuit of rugby to extended family, who
materially supports players despite their limited re-
sources. The general acceptance of these ideologies of
success, which are embedded within broader cultural
and religious frameworks, magnifies their influence on
people’s everyday lives and moments of profound deci-
sions. Concepts of destiny are so powerful because they
position certain pursuits and values as outside of debate,
making them fixed, indisputable, and indeed timeless.

Corporal destinies are fixed within limits that don’t
apply to spiritual destinies. These limits are more visible,
read into the flesh and actions of individuals—potential
fades with age, dims when not acted on, and may vanish
completely with serious injury. Corporal destinies en-
courage an engagement with the tangible and practical,
requiring the constant care and attention of individuals
and families. This has a temporal component, as bod-
ies are experienced through time, produced through
care and work, and in relation to histories and kinship
(whether imagined as cyclical traditions or linear genet-
ics). A person’s spiritual destiny, at least in this instance,
is less apparent.

Young Fijian men grow up in a world that provides
to them multiple resources with which to imagine the
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future. These include ways of life based upon ideas of
traditional roles as well those that engage with the global
economy in new and creative ways. These also include
three prominent ideologies of success, which combine
in the dreams of professional rugby: the secular and sa-
cred come together, as apparently corporeal ideas such
as genetic destiny reinforce the messages of sermons;
this is an indigenous and a global dream, a place for
itaukei masculinity and masculine roles. That is, until
the moments of tension when they contradict. In Fijian
rugby, religious and not-so-religious coaches and play-
ers alike find ways of negotiating between the spiritual
and corporal methods of preparation, minimizing overt
challenges to the authority of God, the confidence in
itaukei warriorhood, or the efficacy of professionalism.
The sometimes awkward balance shifts between differ-
ent teams or as coaches and leading players change, but
generally persists so long as rugby remains the primary
mode of achieving success. However, at some moments
tensions between different ideologies can seem like ir-
reconcilable contradictions—Pio resigns himself to pur-
suing his spiritual and corporal destinies in the village,
away from the possibilities of a professional career, while
Waqa literally runs away from what he fears could place
him along an itaukei path at the expense of his Pentecos-
tal future.
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