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ABSTRACT

This dissertatiomnvestigats the influence of religious cultural consonance onwell
being. In particular] askif religious conceptions of ideal acolyte identity and behavior buffer
daily stressors experienced by socially and economically marginalized Brazilian Pei$éecost
Between 1960 and 1985, the Protestant population of Brazil quadrupled. This expansion
however, is disproportionately among Brazil ds
This research posits that Pentecostal communities offer an altercaitiveatlandscape to
create identity, power, and stadus/hich may contradict, compensate, and even challenge the
dominant norms. Thus, religious cultural consonance may be a specific mechanism that
marginalized Brazilian Pentecostals utilize to mitighee physiological and psychological stress
of their daily lives.

This mixedmethods researdh conducted in Ribeirdo Preto, Sdo Paulo, Brazil. The
project utilizes two specific communities: TAgsembléia de De#D) andIgreja Universal
do Reino de Des(IURD). The AD is theologically more sectarian than the IURD, advocating a
greater separation between their faith and the secular worldcrbisiscultural comparisots
valuable for examiningotentialdiffererces in thanteraction of religiosity andectarianism in
the appraisal and embodiment of psychosocial stResearch therefofecuseson: (1) the
construction and distribution of religious cultural models of ideal personhood and lifestyle; and

(2) evaluating wetbeingthroughpsychologicahealth measurem relation to religious models



This research offers an understanding of how religion influences psychological well
being. More specifidy, this researclempirically shovg how religionis a cultural institution
that can offemnalternaive and attainable set of life goals and identit®sconceiving religion
as composed of a series of cultural models, differential adherence or cultural consonance with
religious and secular ideals can be evaluated by their influence on mentaéwmgllUltimately,
this research will contribute to understandihg ways culture and religion shape psychological

health.
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CHAPTER 1: Introduction

ltisa warm and humid Monday night in Ribeir «:t
and rapidly growing cities. Standing outside the cast iron gdtziarge, domed building, |
witness a steady streamaé&ntes(Pentecostal acolytes doeliever®) arrive by foot and by bus,
alone or with friend®n motorcycles, and in every make and model of auton@lhitem the
popular VW beetl¢o shiny new MercedeslB/s. A three hour drive north of the state capital of
S&o Paulo, Ribeirdo Preto is often referred to as the California of Brazil for its sunny and warm
climate and its wealth compared to the rest of the couitrgontrast, howeverhe material
landscap of highrise condominiumsvhich cast longshadows onto the numeroiaselas
(shanty towns) belies t he pWihiothicontentafrweadtht i ve o
disparities steady streams of Pentecostal Brazilians filter into the locatbhWhat draws a
diverse crowd to this church and otlantecostal institutionsthe answelies somewher@n
the glossolalic utterances and the upbeat hymns that spill out of the church and fill Ple® plie.
go for the reliefthatthe religion offerdhem from their daily struggles. Theyp for the promise
of salvation and the hope of future security. Tgeyo persondy interact with the Holy Ghost
that carhelp them achieve these imagined futures.

Ribeirdo Preto represents a microcosm @fadly changing Brazilian religious
landscapeOver the pasBO years, Pentecostalsvho areknown for their emphasis on the Holy
Ghost aspect of thehristianTrinityd have grown from a small dispersed population of 3.2
million to over 25 million. New mendrs range from impoverished farmers to the urban upper

classes (IBGE 2010).houghPentecostalare considerednique in Brazid a country which has



long been described as the most Catholic place in the world (Marizdl @&tholic catechisms
and sacramentr@slowly being replaced with the glossolalic utterances of the Holy Spirit and
healing blessingLrentesseek an active and direct relationship with God, mediated through the
gifts of the Holy Spirit. In doing so, they aim to redefine themselves in @mpo® a world and
Brazilian society that they view as corrupt and sinful. By eschewing popular dress, drink, and
cultural institutions such as Carnaval, samba,fatebol crenteschallenge what it means to be
ABraziliand throusght a hteriirng oGadkd s eki nregfdfcom tt o t
This research asks what it means to be a faiiteritewithin a modern urban Brazilian
setting.More gecifically, what constitutes a successful Pentecostal life? How do these
Christians conceive of the idedestyleand what knowledge, behaviors, and rewards does it
entail? As mangrenteswill readily explain, it is not easy to be a member of a minority religion
that demandsubstantial commitmerfitom members even as they atewed with skepticisnby
otherBrazilians. For example, maéxanglicos(Protestants) who eschew certain Brazilian
institutions (e.g.machismo, futebdgkoccer), anderveja (beer)) because of their faith often
experiencesanctioningrom the larger community. Some aecludedfrom social networks
(and the associated political and economic capital) because of their asceticism, whereas other
crentesare chastised for being part of a datd by charlatan€onversionto and participation
in anevangélicdaith isthusnot free from broader social, political, and econoro@nsequence
Yet, the numbers of Braziliansho arefilling the pews and convertingp Pentecostalisrare ou-
pacing every other religion.
What is the appeal of a faith that demands so m\Mfehni®dus researchs have addressed
this question by highlighting the positive health and social impacts of religious community life

(Brusco 1995; Chesnut 1997; Mariz 1994; Smilde 20B&ligious studies schol&. Andrew



Chesnut (1997) describd®e appeal of Pentecostat through its ability to mitigate the

discomforsand streessof -Bdss&. 0 That is, through a pneuma
Christianity, Pentecostalism instills a greatgernallocus of controin its members. By

encouraging an individual relatiship with the divinegrentescan invoke power and agenby

wielding the Holy Spirithroughglossolalia and other gifts of the Spirit, athdoughdivine

blessings of health and financial prosperitiie radical transformations that occur due to these

crente Spirit relationshipgannot be understatefestimonieghat highlight howlives changed

from pre- to post conversion occupy a central place within Pentecostal discobusé

discourse serves to reifgec h u r arthodox narrativevh i | e it transmits the
logic to potential neophytes.

Thoughethnographic insights are valuahlesearchasnot empirically testedvhether
adherence to the ideals of t hea®isstudycost al f a
addes®sthis lacunaby examining whetheteligion buffes daily stressors experienced by
socially and economically marginalizedentesPentecostal believers or acolytes)

Fundamentally, this project is based in cognitive anthropology, which views cudtsraeed

structures of knowledge that shape thoughts, values, and behaviors. | aim to identify particular
crentecul t ur al model s that shape conceptions of &
distributedo i n t he aseoubueal conmarity, ithypethesize that theys o | a
alter the influences of more widely distributed models in dominant society.

This dissertatioiinvestigatesvhetherlimitedly distributedPentecostainodels moderate
or replace more widely distributdtazilian cultural models of a succesditdstyle. | consider
how the ideal Pentecostal lifest§levhat crentesrefer to asA Vida Completd shapes mental

health in relation to two broader societal models of success (ideal family life and ideal material



lifestyle). | focus on two congregations of Brazil@entesthat occupy opposite ends of the
Pentecostal spectrum (Freston 1999). On one end\s$embléia de DedD) is knownfor
sectarianism, ideological sedistancing from worldly and secular inflobees, and an emphasis
upon the Pentecostal gift of tonguyes., glossolalia) On the other endhelgreja Universal do
Reino de DeudURD) is a neePentecostal congregation that usésealth and Wealth gosptd
emphasizeéhe acceptance of worldly ldsings (e.g., material prosperity and health) in exchange
for obedience and faitfl.he IURD also appliethe Spiritual gift of exorcism over demonic
forces that cause illness and sufferilggeneral, scholars view the discourse and cultural
practices othe AD as more traditional and conservative thaeo-Pentecostalenominations
such as the IURPwhodo notenforce behavioral taboos monitormembers (Birman and
Lehmann 2005; Chesnut 1997; Freston 1995; Oro 2004). In this study, | fothes toaditonal
AD and the ned?entecostal IURD churches to better understand shared and divergent
understandings of the ideadentereligious lifestyle. Comparison between the religious
communities will show how limitedly distributed models interact with dominahtie models
in shaping psychological health and weding.

This research hypothesizes: (1) Regardless of denomination, Brazilian Pentecostals share
a model of an ideal religious lifestyle; (2) Consonance with Pentecostal cultural models
correlats with increased welbeing; (3) Religious models will exert a greater effect on-well
being than secular cultural models; (4) Limitedly distributed religious cultural models will
interact with dominant cultural models in shaping patterns of psychologiiahhe

In order b test these arguments, this research is separated into two phases. The first phase
establishes a limitedly distributed modelfoWVida CompletaAn additionalgoal of cultural

domain analysis is to understand variation efltmited modé& both how the model differs



conceptually among Pentecostals and how it is differentially distribAtedmbinationof
qualitativeand quantitativenethodswill be used In the second phase, | examihe relationship
between secular and religious consw®and measures of psychological distress. firtas
hypothesis testing stageconducted through structured interviews and psychometric scales.

The validity ofmy argumentand findings will be assessed by situating my research
project within thelarger Brazilian Pentecostalltural landscapeDiscussion ofelevant theories
for conceiving religiorwithin a cognitiveanthropologicaframeworkwill facilitate a nuanced
understandin@f how religionasculture connects to physiological and psychololgieslth
This study is presented in the following chapters:

Chapter 2 provides an essential background of Brazilian aelihistory The unique
historical conditions that gave rise Boazilianscontinue to reverberate througiodern
perceptbns of ra@e, class, and gend&ome of the cultural institutions that are cornerstones of
thefimagined Brazilian community are targets for Pentecostal critiiiech conscious
distancing from dominant society resultdle creati'cr of a uni gque @A Ot her 0 i

Chapter 3 reviews the major traditiotgt comprise therowded and compleRrazilian
religious marketplace. Brazil is home to Christian and sgiliit faiths which compete with one
another for participants ametw members. Braziliansave a broadlpluralistic approach to
religious belief. They opportunisticalparticipaten various faithbased ritualswhich often
occur as aesponse to diverse daily stressddgjor Brazilian religions, including neo
Pentecostals and Charismatic Catholicisambkine aspects of other faiths to attract and retain
convertsWithin this milieu of exchange and competition, | examine the rolés@Pentecostal
denominations, the AD and IURDhesetwo congregations are more fully descrilitbtbugh

historical and contemporary accounts



In Chapter 4 focus onthe connections between culture, stress, and illness. This section
reviews stress researttratinvolvespotential stressoyshe physiological and psychological
manifestations of séiss, as well as coping resources which buffer the sfiéstressord.
specifically highlightthe rolethatsociety and culture play in exposing individuals to défar
degrees of stresUsing a mixture of primaind human studieg,is clearthat ®cial status,
resource inequality, cultural incongruence, antlural dissonance result stressandassociated
psychological and physiological manifestatiobareover, | show how this view gisychosocial
stress is the underlying mechanism of cultemalsonance theory aadcruciallink between
religious adherence and measures of psychologicalbseiy.

Chapter 5 provides an overview of resedtdtinvestigaesthe correlations between
religion and health. This section begins with a discussi@ady theories and approachestie
study ofreligiond including its origins, functions, and hypothesized selective advantdgesi
review studieshatinvestigae religion and health linkages. This body of work is derived largely
from psychologywhich isthe most prolificsocial science field tmvestigae the topic.

Throughout this reviey address common findings as well as defiditg hinder the

advancement dhe study of the religioiealth interactionl next highlight important

anthropologtal research on the religidrealth connectigrincludingethnographic studieshich

help toidentify the rolesof knowledge transmission, identity, and meaning response (also known
as placebaesponsein incidences of religious healing. | conclude byeoitig several waym

which a cognitive anthropological approach to religion can yield new insights and research
agendas.

In Chapter 6, | provide an ethnographic description of Ribeirdo Preto, its paagieo

important AD and IURD religious ritualfatoccurredon aSatuday in September. Importdnt



| describe some of the discourse, doctrine, and ritualetizddlecomparison and contrast
between the tweeligious communitied.nterviews with church members provide a glimpse into
their daily lives, their trials, and their succes$efen crentesdiscuss their religion idoefored
andd@ftedterms ortheir livespre and postconversion. By doing so, they weave their
biographesinto narrative that reflect the major promises of their faith: to heal and radically
change the emotional and financial lives of its members. It is a reification of what they view as
the good Pentecostal life, ArVida Completa.

Chapter 7 outlineshe methods used in this dissertation research projit providea
detailed description of the two main phasédata gathering. The methods of each plaask
their benefits and drawbacksediscussed in detaiCognitive anthropological methods of
cultural consensus and cultural consonaregliscussed atheypertain to this studyror
example | consider some dhe unique methodological challenges of studying two religious
communities concurrentlyinally, | discuss mambiguous positioasanagnostic researcher
who wishes to build rappoandparticipate in (as well as observe) religious rituass|maintain
ethical integrity.

Chapters 8 and 9 focus on the cultural domain analygis\dfla Completaln Chapter 8,
| review the findings of the first phase of research. Through pilesorts and rankingtéchksre
analyzed through multidimensional scaling and cultural consensus analysis, | show evidence of a
shared model of the ideal Pentecostal liflesnd evaluate its constitutive componehisinga
novel form of residual agreement analysis, | dig deeper within the cultural consensus data to find
evidence of shared deviation of each church away from the aggregate answler &kegsult)
show thatperceivedifferences within these two congregations are a matter of emphasis rather

than kind.



In Chapters 10 and 11 | show the results of the second hypothesis testingggithkere
In these chapters I lay out the data ahdw how culturatonsonancean be used to measure the
influences of religion opatterns of stress and depression anwegtes Further, linvestigate
whetherthese limitedly distributed Pentecostal models interact with the more widely distributed
models of dominant saatiy. As stated in my hypothesis, | expect that religious models will be
more highly valued than the models of dominant society. Thus, religious tharsecular
models will be more highly correlated with psychological hediltiportantly, lowever, because
thesecrentesstill occupy spaces within dominant society, they are still subject to dominant
modelswhichexert an influence dsabitus Therefore, | suspect that religious models will
moderate the influence of secular models on-eihg.l explain myfindings byoffering a
modelthat isinformed by thevork of MarshallSahlins and.ouis Dumontand that shows how
religion operates as higlvel schemavhich reorganizethe meanings and relationships of
subordinate cultural models.

In the final chapterl reviewmy research findingand evaluate its theoretical and
methodological contributions to anthropology and the study of religion. | also consider some of
the limitations of this research, and how these confines provide rich avienfigsher
ethnographic and scientificguiry into the role of religion owell-being.l emphasize that this
studyis not the final wora@oncerninghe health effects of faitlmather myresearch outlines a
novelway tostudy religion. The use of these citoye methods promises to provide many more
new insights and questioimgo one of the most studied, debated, and misrepresented cultural

institutions.



CHAPTER 2: The Historical and Cultural Context of Brazil

The story of Brazil is one of contradmis. It is a nation of joy and sensuality but also of
saudadea Brazilian term with no English equivalent, but appmates a sense of melancholy,
sadnessandlonging It i s a country that believes in a
differences between classes. Brazilians are a people with a deteoféonily, but amachisa
attitude that threatens to undermine the marriayjéisile others may seecongruencef
opposing cultural institutionBrazilians revel in theicaminho do meigmiddle way), which
allows for a fluid mixing that aptly describes the social body as it does the individual bodies of
Brazilians. Embodied in their national digkijoada Brazilians maintain that the mixture of
black beans, red meat (e.g., beef and pork), and white rice is representative of ttectwee
(races: African, Indigenous, and European) that make up their national identity. It is a recipe,
Brazilians contendhat creates a product greater than their constituent parts.

This caminho do meiextends outward into the religious landscape as well. Brazil, which
has long been described as the most Catholic place in the world, also houses one of the fastest
growing Rentecostal populations in the world (Mariz 1994). Catholic catechisms and sacrament
are being replaced with the glossolalic utterances of the Holy Spirit and healing blessings. These
Christians seek an active and direct relationship with God, mediatedjthtioe gifts of the Holy
Spirit. In doing so, they aim to redefine themselves in opposition to a world and Brazilian society
that they view as corrupt and sinful. By eschewing popular dress, drink, and cultural institutions
such as Carnaval, samba, duigébol(soccer)crente ibel i ever so) chall enge

be ABraziliano through their concerted effort



Thus, thehistéria ( bot h Ahi storyo and fAstoryo) of Br e
Brazil itselfd its history and peopée in order to understand hogventesare both a product of
their nationds past, but relentlessly aimto
backgroundonBraziFocusing on Brazil 6s r iixchaptgrérst compl e
di scusses the countryds oO6discoveryd and sett]l
of Portuguese control, Brazil has exhibited characteristics that came to define the nation. The
chapter then explores the role of race andesiain thecreation of Brazilian identityMany of
the unique characteristics of Brazilian culture are derived from the mixture of European,
|l ndi genous, and African cultural groups. This
hierarchy developed anaWw classism absent of class consciousness prevails in the minds of
many Brazilians. Finally, gender is examined through the pan Latin American ideals of
machismandmarianismo Discourses of gender and sexuality have been key aspects of
Brazilian nation hilding. Thus, these behavioral scripts are the location, more than any other, for
Pentecostals efforts of societal change.
ADi scoveryo

The story of modern Brazilian people begins in 1500, when Portuguese exsdrer
Alvares Cabral made landfall witiis fleet on the uncharted northeastern coast of South America
after beiwpuiisleoawmnofrfout e to I ndia. Whether t
intentional is still a matter of debate; a few years earlier, the Treaty of Tordesillas (1496) granted
all lands west o#12°30'Wlongitude to Spain and those lands east of the meridian to Portugal.
While the treaty conceded most of the known Western Hemisphere to Spain, it left the
undiscovered South American bulge to Portugal. Regardless of whetheréCabral andi ng wa s

intentional or not, he and his fleet ultimately took harbor in what is now the state of Bahia. When
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he wrote to the Portuguese king, the shipo
its inhabitants thusly:

In appearance, theyre dark, a bit reddish, with good, well formed faces and

noses. They go naked, without any cover
innocence as in showing their faceéAnd
dyed, both below and above her waist, and swely so well made up and so

round, and her shameful part (that had no shame) so gracious, that many women

from out land, seeing her countenance, will feel shame in not having theirs like
hersé And as we walked across the river
rejoicingéAnd they did it wel!/l

It seems to me that people of such innocence if we understood their speech and

S

n

S

g

one

ma

t hey ours, would soon be Christiansél bel

has brought us here.

But the land itself has very good aire$h and temperate. There waters are many;
infinite. And if the King approves, we can take advantage and give (the land)
everything. (ny translation, Caminha 2012 [1500]

Although Caminha certainly wrote from a colonial perspective, painting an unrealistic

Garden of Eden, his prose reified themes that colored Brazilian consessuen the next 500

years: a sensuality and exotic beauty that would come to defigt@aracial (mixed-race)

nation (Parker 2009); a land of unrealized
potential; and fertile ground for Christianity to
flouri sh. Il n practice,
topicso both |lived up
initial impressions. Later accounts of the

native inhabitants of Brazil were more

| antagonistic, focusing on their savagery and

Figure 2.1 Depiction of indigenous women ani cannibalism. After indigenous peoples failed
children performing cannibalism. Bry

1592/Art Resource, NY to meet labor the demands of European
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masers, Brazil engaged in a slave trade unmatched in the world. And the mixed race, Christian
nation came about not through fraternity, but through forced penetrations and compulsory
conversions. Furthermore, the boundless productive capacity of the laitd padple has never
been fully realized in the eyes of modern Brazilians. It is not so surprising that Brazilians also
embody great sadness, and londirgpudadelt is a yearning for an idealized past that never
quite existed and that does not quite mabehrealities of the preser@audadeas such, is the
essence of thiistaria da Brasil.
Slavery

Brazil dés history is one of underdevel opmen
dependency on a slamsed agricultural system, patrolient style relationships, as well as the
wealth disparities the country suffers from today (Parker 2009). For iestdnecfirst colony was
not established for 30 years after Portuguese
delivered for another 300 years in the fiB0D0s.The underdevelopment of Brazil was in line
with Portugal 6s me roachto tolorizatione @ompaiediy Eucopedn a p p r
colonial powers of the time, the Portuguese population was a fraction of the size of other naval
powers (i.e., the English, Spanish, and Dutch). Lacking the resources of manpower, Portuguese
colonization focusedrosetting up trading and military posts, minimally manned, in order to
procure and trade resources, and to protect Portuguese interests (de Abreu 1997). To supplement
the limited Portuguese manpower on the continent, colonialists did what manjothpens
in the Americas did they utilized indigenous and African slave labor to extract and produce
resources. Under this Portuguese model, expansive or extensive bureaucratic and cultural
institutions were unnecessary in a colony that was comprised prirofslgves and that existed

solely to generate wealth for the Portuguese crown. In effect, this mercantile colonialism stymied
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economic development and perpetuated an agricultural slave based economy. It had the
additional effect, however, of setting thenddions for a unique melding of disparate peoples
and cultures, a melding not seen elsewhere in the Americas.

The early colony was separated into 13 captaincies that extended from the Atlantic coast
to the unexplored jungle interiodRonatarios(grantes) who received the captaincy land
holdings were largely wealthy merchants and petty nobility. The new Brazilian colony was
viewed by Portuguese elites as backwards and primitive, so few were willing to take the
economic and personal risks associated wathicating to the Americas. As a result, many of
these captaincies were run in absentia, and struggled with limited resources, absentee leadership,
and hostile indigenous groups (Skidmore 2010). Out of 13 original captaincies, only two became
economicallyviable. Despite this early setback, the economy of Brazil improved in the e8rly 17
century when sugar, produced on Vasitundias(plantations), supported $@rcentof the
economy. Soon, Brazil became the principle sugar supplier to Europe. First focusing on sugar
and then coffee, Brazil 6s -basadabrigultiee; anchrequined c e nt e
substantial physical labor to tend fields and orchards. det these labor demands, Brazil
installed human slavery on a scale that surpassed systems anywhere else in the Americas.
Indigenous populations were first to be enslaved by the Portuguese, who often employed
bandeirantegraiders) to sack and pillage nativillages (Monteiro 1994). While Indigenous
populations provided an accessible supply of slaves, their susceptibility to European diseases
and a resistance to forced lalmade them unattractive to many plantation owners. European
masters were forced took elsewhere for their human labor.

Around 1550, Brazil became involved in the trétifantic slave trade (Skidmore 2010).

Though superficially similar to other slat@sed colonial economies in the Caribbean and North
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America, a variety of factors clauterized Brazilian slavery as incredibly brutal and yet oddly
fraternal between master and slave. These characteristics contributed significantly to the future
social structure of the nation (Freyre 1986). Portuguese imperial wealth in Western Africa and
the countryodos relatively short distance from
million Africans between 1550 and 1888. This was more than any otherdamaolony and
accounted for 35 perceat total slave trade in the Americas (Conf&¥2). Within a matter of
decades, the slave population in Brazil ballooned so that those in bondage outnumbered the free
population. New slaves were so easy to acquire that many Brazilian landholders did not concern
themselves with the presence of a siedbmale slave population to produce new slaves. It was
cheaper to obtain new Africans than to rear a dbildborkingage Skidmore 2010). The almost
effortless replacement of slalebor made the working conditions significantly more brutal for
Brazilian slaves than for their North American counterparts. The harsh demands of sugar
cultivation, along with brutal rapes, whippings, mutilations, and amputations made each
individual slave a temporary investment. Whereas the life expectémacyAmerican malslave
was 90 percertf the age of his master, Brazilian slaves dmgd 60 percenas long (Skidmore
2010).

Brazil also practiced slavery longer than any other country in the Americas. The abolition
of slavery was conducted slowly over time, startiith a series of unenforced laws that banned
the importation of new slaves in the 1830s and 1840s. The Law of the Free Womb declared all
children born after 1871 free. In 1885, slaves over the age of 60 were granted freedom. It was not
until 1888 that alklaves were given freedom, though without indemnities to either the former
slaves or their masters (de Azevedo 1995). Th

transAtlantic slave trade was a population that includes the greatest number of gfesfoiean
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descent in the world outside of Nigeria (Skidmore 2010). Additionally, the doasvand
intermittent emancipation of slaves left many with no skills or opportunities for social and
economic advancement. As such, they remained tied to theadjanffedfazendas
(plantations) essentially living and working as serfs, resulting in a disproportionate number of
Brazilians of African descent living in poverty today (Holston 2008).
Race and Miscegenation

The combination of mercantile colonialismdaa massive slavieased economy lead to
Brazilds current ethnic and racial compositio
dearth of white European women. Portugal made no efforts to engage in widespread or extended
colonization of Brazil. Irine with mercantile doctrine, the colony was treated as a place to
extract resources in order to enrich the Portuguese crown. As such, individual Portuguese men
made the journey across the Atlantic to seek their fortunes in the service of the Empire.
Unsuprisingly, European colonists and landholders, indigenous laborers, and explorers engaged
in sexual relations (both consensual and nonconsensual) first with indigenous women and later
with African slaves. Unlike elsewhere in the Americas, these mixegrofiswere not
necessarily relegated to the same status as their slave mothers (Parker 2009). At times, the mixed
of fspring became | i minal m eriadfousereared) maluiiges p | an't
(fosterbrothers), omulequesle estimacagfavorite houseboys), or even born free (Parker 2009;
Skidmore 2010). As such, these individuals became new (though liminal) additions to an
emerging colonial society, whose biography of mixed heritage would become the national
identity (and discourse) of thgeople.

The undefined and variable social position of these new Brazilians left many in penury

but allowed some to rise in the ranks of colonial society. Because manufacturing was outlawed in
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the colonyearlymulatos(black + white) anadnamelucos/cabdas (Indian + white) were

required to sell their own labor in the few nslaved dominated sectors of the economy. For

many males, this entailed working as maraudiagdeiranteswho sacked Indian villages and
enslaved their denizens. These acts repratitiee slavebased economy and cycles of violence,

in addition to producing more children with liminal identities (Skidmore 2010). Overtime, as the
African slave trade increased, and production became possible in Brazil, many took jobs in semi
skilled professions in urban sectors. For a lucky d&who were the legitimate (or recognized)
offspring of white landholders and their African or Indian slaves, mistresses, obviltveg

were capable of inheriting land and property, thus opening access to soctdsstatavailable

to mixedrace individuals elsewhere in the Americas.

Ethnicmixing has caused a fluidity of possilii@ciab classifications, which has led
some scholars and commentators to describe Brazifrasial paradiseor fracial democraay
(Freyre 1986). I n fact, this ndthreecatesiodkeyt he r a
component of thaistoria da Brasilthat composes national discourse. In short, the narrative of
racial democracy states all Brazilians are the produitteofiscegenation of Indians, Africans,
and Europeans. From this mix, a new, Brazilian body emerged, that is greater than its constituent
parts. Thigperceivedblurring of racial boundaries ensures that all Brazilians, regardletbro€
backgroundarefull and equal citizens under the law (Bailey 2009).

Today, Brazilian racial classifications oftenrefects, or t he col or of on
are extremely complex and mall eable. Onebds ra
c ol or skih, but aise Bysther physical characteristics (e.g., nose and lip shape, hair
texture) and by social traits such as wealth and the appearance and status of a spouse. The

Brazilian racial classification scheme thus lacks any real consensus for whigteraciss most
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properly ascribed to a large suite of individual traiarfis 1964 Perlman 2010). For example,
it is not at all uncommon for two children in the same family to identify as diffexcaas, or for
an individual to describe him/herself difently throughout life.

That is not to say however, that Brazilian notions of race are not hierarchically arranged.
Those who are most characteristically European enjoy greater symbolic capital than those with
darker skinAnd those with mor@egrofeaur es ar e fAabstractly regar de
intelligence, honesty and dependabilityo and
beautiful o (Harris 19 gheref@rdjtisna enasuahforexpecthd me i d a
mothers to verbét express their desire for lightekinned babies (Burdick 1998), or for people
to physically alter their appearance through hair treatments and plastic surgery, in order to appear
more Caucdan (Edmonds 2010). As a so@atather than as a biologicéaledity, racial
classifications can also be modified through other social markers of class, including profession,
the neighborhood one inhabits, and of course economic wealth. The intersection of social capital
and Araceo i s very maaf Brazéiam societys Roi ekample, themesexisisz e d
t he populodainhei® ambramggece f i mo n e y(sewHarris 6 EGdEence of
this embrancament@whitening) appears as early as th& t8ntury in Brazil. Census records
from the late 1700s indicate thabrenosnherited land, married European (j&hite) spouses,
and then subsequentl y i de mhugcbnveesdtothesruldioivhi t e o (
hypodescent that governs Amenaaotions of raceBrazilian classifications afor is built upon
the prejudiced marks of race, more than the actual heritage of indiv{iiadgdey 1%5).

The notion obranqueament@ not simply a Brazilian cultural policy; it was once a
political plen that the government hoped would civilize Indians and blacks by diluting their

genetic stock through interbreeding. In 1823, the Brazilian Minister of the Empire (Prime

17



Minister), Jos® Bonifa8cio de Andr athemal Si |l va
one sole body of the nation, stronger, better
2008:68). It is thus unsurising that only 56 percenbf modern Brazilians seltlentify asnegro
despitethe African heritage of over 50 percaftthe ppulation (Skidmore 2010). The legacy of
branqueamentbas led manprancoandmorenoBrazilians to downplay or ignore their African
heritage and identity, opting instead to identify as white or brown, utilizing whatever
Awhiteningo t htaresotsbcalistatusgdnyrsvide.al f e a
A Racial Democracy

Such racial fluidity has given rise to a national discourse that Brazil is a racial democracy
whose inequalities are class distinctions rather than racial discrimination. Such discourse
depoliticizesracial discrimination, affirms institutionalized inequalities, and ignores the
historical conditions that disproportionately elevate the whitest Brazilians to a high social status
and that condemns darker skinned Brazilians to wallow in abject povedy. Ther m fAr aci all
democracyo and the implied harmonious existen
attributed to Brazilian anthropologist Gilberto FreyreThe Masters and the Slaves
(1933[1986]), Freyre argued that Brazilian slavery was more humargeatid than slavery
practiced elsewhere in the Americas. He described a fraternal or familial relationship between
the casa granddplantation house) and tisenzala(slave quarters), suggesting that the intimacy
between master and slave reduced soc&hdce and encouraged cultural sharing. Writing of his
own chil dhood, Freyre (1986:278) maintained,
who suckled us. Who fed usé(Or) the mulatto g
creakingofact , gave us our first complete sensati o

intimacy, Freyre (1986:181 82) <c¢l ai med t hat the two races ne
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antipathy or hatredo that charact ebeiweeed ot her
whites and blacks and I ndians, any raci al Afr
deepseat ed mi scegenation. o0 Freyrebs influential
embedded at the core of a 6édhumanistic slavery

Thesocial history of the plantation manor house is the intimate history of

practically everything Brazilian: of its domestic, conjugal life, under a

polygamous and slaMeolding regime; of the life of the child; of its Christianity

reduced to a family religimand influenced by the superstitions of the slave

guarters. The study of the intimate history of a people contains something of a

Proustian introspection. It is as if one were meeting oneself (1986:xliii).
The idea that fraternity and intimacy betweersmtae r and sl ave created a
people and culture came at a time when Brazil was desperately searching for a national identity.
Freyreds thesis was quickly incorporated into

racial democrag a national charter that denies racial discrimination and strife. Burdick (1998:5)

aptly describes the power of this discourse:

éthe myth of o6racial democracy, 6 which tea
mainly in class, not color, terms, remam® wer f ul é[ it removes t he]
scheme to interpret and analyze their expe

black does not necessarily perceive the connection between his racial condition
and his poverty.

Although Brazil did not experience the saaegree of explicit institutionalized racism that
marked segregation in the United States (for example, there were never laws banning
miscegenation or the creation of separate public spaces), the myth of racial democracy covered
up and depoliticized radidiscrimination, ultimately removing any room for contestation and
stymieing race consciousness.

Alt hough Freyredéds portrayals of Brazil és r
for depoliticizing racial inequities and ignoring the brutality lafvery (e.g., Schepédiughes

1992), his thesis that Brazilian slavery was different than elsewhere in the Americas is true
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(Skidmore 2010; Wagley 1979). Inteacial reproduction and the easy replacement of slaves
resulted in more Brazilian blacks freedthir masters than their North American nterparts.
By the mid1800s, 40 percermtf the population in some parts of Brazil was counted as
emancipated slavethough many merely traded enslavement for serfdom (Skidmore 2010).
Brazilian slavery also didrpserve more African heritage than elsewhere in the Americas
because Brazilians sorted slaves accordingatmeq nations), cultures and languages (Mariz
1994).As long as they converted to Christianity, slaves were largely allowed to keep and
practice agects of their language and culture. Thus, as Freyre notes above, the proximity of
slave and master did allow for the transmission of African (and Indigenous) folk beliefs to a
white master and his (their) children. This cultural syncretism extended Watki@atholicism
and enabled a piecemeal preservation of African and Indigenous beliefs. This resulting synergy
has allowed all segments of Brazilian society to become (minimally) familiar with African and
Indigenous belief systems, as they currently feghiin folk Catholicism and in various Afro
Brazilian faiths. These themes will be more fully explored in Chapter 3.
Patrimonialismo, Class, and Poverty

Patrimonialismois based on the patrasient relationships that form the basis of the
hierarchal ecial organization in Brazil and throughout much of Latin America (Campante 2003;
Theobald 1982)In Brazil, the deference of the mas$o the elite is a legacy of a weak
centralized government, slavery, and continued economic inequality. The neadyistent
development of central social institutions in Brazil for 300 years ensured that local landowner
consolidated | arge amounts of political and s
continued economic reliance on agricultural products limifgabaunities for emancipated and

free Brazilians, thus keeping the populace tied to land that they did not own for survival. The
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patronclient relationship that developed betweenfdmendeirogwealthy landowners) and the
masgsensured the continued jgatal consolidation of power for the elite, and the barest of
necessities for the poor. In return for cheap manual labopatnées(bosses or patrons)
supplied employment opportunities, meager living arrangements, and an occasional monetary
advance ogift to buy food, medicine, a hospital visit, or funeral expenses (see SdHegkes
1993). In other words, in return for abiding by tides of the patrdand for legitimizing his
power, the laborer received (a semblance of) protection and security. This relationship of
unequal partners was a strategy of power consolidation for one side and a tactic of survival for
the other.

The cycle of patrimonialisnwhich led lower status people to defer to and rely upon
elites and their political apparatus, created a population that was passive to a hegemonic system
(Linger 1993. Patronclient systems institutionalize vertical social relationships, naturalize class
differences, and promote nepotism and an uncontrollable bureaucracy; vertical relationships
further stymie (though they do not completely eliminate) the formation of horizontal
relationships of solidarity and legal challenges to the system (Gay 1998%y$tes is one of
several reasons that Brazil, unlike its counterparts elsewhere in Latin America, did not
experience popular revolutionary attempts that seriously threatened the power or authority of the
reigning elites. EvenrBugal ) 6ehiodemaddenhe
Pedro I, the emperor of Brazil, was a calm affair that did little to challenge the existing socio
economic order. Similarly, the military coups of 1889 and 1964 served to prop up the status quo
and to consolidate mopower in the hands of privileged Brazilians (Perlman 2010; Skidmore

2010) . The history of Brazilds revolutions,
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institutions (e.g., legal systems, naturalization and reproduction of social systeicts)mturn
diminished the empowerment of the lower classes and any sense of horizontal solidarity.

This strong sense of social hierarchy permeates Brazilian society: it is repradtized
p h r as@ce salie com quem esta falahdoo ( d o y o u aré&tallang too®ftlee y o u
jeitinhos( fi d o dcgreescotting and the invocation of social connectiptizat elites easily
employ to bypass rules, laws, and linge VIP parking and lounges that are in most restaurants
and supermarkets; amlde populartelenovehs (soap operas) that typically utilize class
distinctions as a central plotline. These features of Brazilian society may seem strange to people
living in the United States, where the myth of the American Dream has depoliticized class
hierarchy. Tle myth of racial democracy similarly obfuscates integral features of Brazilian
society, such as racial prejudices and inequalities; however, in contrast to the U.S. where the
wealthy support a O0classl essd solsystentnpost i n Br
vehemently.

Perhaps no scholar has done more to understand the Brazilian character than Roberto
DaMatta. As a Harvard trained anthropologist, DaMatta has shaped many of the popular and
academic understandings of Brazilian society. Throumgityaes of various public performances
including Carnaval the lottery, angeitinhos he identifies a fluid dyadic Brazilian cultural logic
that creates distinctions between the individual (a faceless individual, equal under the law) and
the person (whodgiography and social networks confer preferential value) and the alternative
spaces of theua (a masculine place of strangers and individuals) and the casa (a feminized place
for family and persons) which they occupy (DaMatta 1991). A recent socidlstichy tests

some of the assertions of Brazilian culture put forth by DaMatta. Among his claims are a
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Brazilian preference for a paternalistic style of government, and the acceptance of social
hierarchies as a necessary part of society. As the leaddleseaklberto Alméda finds:

The results confirm many of DaMattads conc

organized principally on a |l ogic of <class
betweerpatrao (boss) an&mpregaddemployee) should ensure the patrathvai
position of superiority, inside or outside

always someone on top of the hierarchy, be it a boss or the government; there is

always a superior and inferior person and the former has more rights than the

latter, precigly because they are socially superior. (my translation, 2088392
This belief is most prominent among Brazilians vaegupylower socieeconomic status
positions Brazilians who are unemployed and who have lower levels of education are more
likely to support patroftlient relationships, as well asrfer greater authority and superiority to
t hose higher up-eeommolgddd8.r azil 6s soci o

Why do lower socieeconomic status Brazilians approve of elite and governmental
power? The socitistorical circumstances discussed above have certainly helped to normalize
and institutionalize vertical rather than horizontal social relations. In fadbjdt@®@iao f Br azi | 6 s
nationmaking (both as history and discourse) has centered on themes of domination,
submission, and hierarchy (Parker 2009). But for thetdaday lives of many Brazilians, this
capitulation tohegemoni@atroniclient style relationsips has been forged out of necessity to
combat poverty (Schepétughes 1992). Th&INI coefficient, a measure employed by
international organizations such as the World Bank and the United Nations, is a measure of
wealth income distribution. A number ofdenotes absolute inequality, whereas 0 signifies
perfect equality. A country rarely receives a score OVAD; extremely stratified countries such
as South Africa and Haiti haveINI coefficients 0f0.65 and0.59, respectively (CIA 2012).

Brazil, despiterecent improvementss one of the most economically stratified nations in the

world with aGINI coefficient 0f0.54: people with the upper 10 percehincomes control
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nearly43 percentf thewealth; the bottom 20 percent controls less than 3 peot¢ine wealth
(World Bank 2009).

Despite this context of extreme social stratification, an uppddle class has rapidly
emerged, complete with the conspicuous consumption that accompanies such status.
Advertisements for European fashions, American consefeetronics, and luxury automobiles
contend for store fronts and billboard space in Brazilian cities. For many of the respondents in
this study, these images are reminders of their marginalized position within Brazilian society
while they also give hopler achieving a better lifestyle. On the peripheries of these cities are
the homes of Brazildés poor, including those o
largely from the IURD membership, locate themselves widnrelasand government housing
projects, known asonjuntos Favelasare slum communities that are constructed on land that is
co-opted rather than purchased. Houses are constructetimgebuilt piecemeal from
purchased andastoff materials such as wood, cinderblocks, and corrugated setal.
Conjuntosare usually government housing communities comprised of humble one or two room

concrete dwellings on small lots, built far away from the eyes of the city elites (Figure 2.3).
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Figure 2.2 Home construction ona conjunto lot

Residents are often formi&veladenizens who have been forcibly removed from their homes
and placed into government housing. Whether livingfewvalaor aconjuntq the general
experiences of life are the same. Within these neighbod)dloel violence of poverty takes over,
and residents must wage daily battles for income, while coping with the presence of drugs,
alcohol, prostitution, disease, and physical and psychological violence.
Despite these hardships, poor Brazilians remagelgroptimistic about life
opportunities. In a 3@ear longitudinal study davelaresidents in Rio de Janeiro, Janice
Perlman (2010) finds that a majority of research participants felt that their child had the same
opportunity to succeed in life and tedome agente( a fAper sono) as does t he
businessman. Perlman (2010:335) explains,
ét he respondents had so thoroughly interna
that to say their children had less than a fair chance would be to admit toeg fai
as parents rather than the result of a closed and unjust system. That helps explain

the absence of anger or rebellion among mo
themselves [and the community] for any failure in upward mobility.
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Indeed, the myths of ceéal democracy and thelenovelaghat consistently portray kindly

patrons and rag®-riches stories are contrasted with images of poor Brazilians as thieves,

gangsters, and murderers Brasil Urgenteand other news shows. These factors have all but

naur ali zed Brazil 6s soci al hierarchy while sim
Employment and advancement opportunities in Brazil are changing as the country goes

through a massive modernization process. Driven by new economic treatiesmention the

global spotlight of the Olympics and World Cup (both to be held in Brazil in the next four years),

production and construction in Braallebooming. This modernization project, however, is not

without its consequences. The effects of globalization in Brazil, as elsewhere, have reduced the

personalistic vertical ties that provided an important social connection to the laborer. Within this

newsystem, writes South American economist Ottt

now given by aarteira (registration card) with numbers and symbols, while formerly the patrao

called his name and identified him as a person. If something goes womigy, security is slow

and inefficient; thgpattdioo woul d have known betterdéd. 0 Thus, t

position of Brazil has increased the wealth inequalities within the country while it has similarly

limited the personal ties that the poaitized for survival and advanceme(ifottak 1992)

Indeed, for many Brazilians, the social leveling mechanisms at work within extended kin

networks make familial relations both a strategy for survival and an impediment to economic

advancement (Kottak 19%R7Thus, wvithin a context in which modernity is disrupting traditional

social structures, it makes sense for poor Brazilians to favorably view the patrimonial system.

Whil e many feel discontent with the egmver nmen

defer upwards for leadership and aid.
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Within a vacuum of traditional patreclient relationships, which coincides with periods
of rapid industrialization and modernization, Protestant churches have flourished in Brazil. It is
possible that these chalres, such as the hierarchicadisiented IURD church, reproduce patron
client relations that have been weakened in contemporary Brazil. Doctrine that focuses on health
and wealth is particularly attractive for poorer Brazilians since it offers a meamswhventing
institutions which have occluded them from prosperity. As will be explored Chapter 3, the
personal relationship with God that Pentecostalism offers, and the promise of earthly rewards in
return for faith and worship fills a psychological eswtial gap in the worldview of many

Brazilians.

Figure 2.3: IURD youth leader, Maria, evangelizing in herconjunto neighborhood

Gender in Brazil
The historical conditions that brought about Brazilian racial miscegenation also shaped
their gender and sexual identities. These characteristics, behaviors, and roles are tied to the

socic-historical circumstance from which they were developed: a-slawveng society whose
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political and economic power \wasagramdeWithiant r at ed
this historical setting, the Brazilian prototype of the family emerged. As Richard Parker
(2009:33) describes:

(The family) consisted of a nucleus composed of the patriarch and his wife as well

as their legitimate children, all living together under the single roof of the

pl ant easagrandedOn the periphery of this core, however, there

exi stedé(tbse pmpatMrciudi ales or mistress, his i

slaves and tenant farmers, his friends, and clients.
As such, the ideals of Brazilian gender and gendered relations are constructed out the notions of
power and authority. This may make Brazilgander norms seem banal, especially when
compared to other countries in the global south. But in reality, what makes a Brazilian view of
gender distinct is the manner by which it is integrated within an omnipresent Brazilian notion of
authority and submigsn, celebrated by the entire nation during Carnaval, and embodied among
the entire class spectrum.

Brazil society is rigidly carved out into gendered space. A centrifugal male orientation
marks theuas(streets) pracas(squares)andcidade(city), andthe actions which take place
there (e.g., professional work, drinking), as masculine domains, whereas the centripetal female
orientation feminizes the househotth$g and designates it as a site of reproduction and nurture,
and as a place that proteatsrh an outside world composed of individuals and strangers. The
masculine and feminine gdered organization of Bradiloften referred to asachismaand
marianismorespectively shapes the thoughts, perceptions, expressions, and actions of
Brazilians perbps more than any other cultural force (DaMatta 1991).

Machismoin Latin America is attributed to the confluence of many historical, cultural,

and social factorgvlachismahas been defined variousbnd include$oth positive and negative

traits. Commoly, the termsignifiesthe desire to dominate others through competition,
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aggressiveness, intransigence in rralde relationships, and sexual conquest in femadée
relationships Anders 1993Hardin 2002) On the other hananachismacan also take on pscts

of masculine chivalry (i.egaballerism, such as supporting and defending the family, and
having a strong ethical code (Arciniega et al. 2008; Mirandé 198@)e these characteristics
apply to men in many societies, they are particularly vailnéatin America, and are
institutionalized and reproduced across societal institutions. Male bodies and roles are given
preference over women in bdtie domestic and public realms; andles preside over

production ad the material rewards of labdfowever, the difference between traditional
machismandcaballerismoshapes the outcomes of such behavior. Whereas a man
demonstratingaballerismowill direct his attention to the safety and prosperity of his family, the
machistamale will direct his resoussto theruasandbarzinhos(bars) where males compete for
dominance against each othend to sexually dominatgarotas(young women)in the

following discussion| focus on the more negative sidenschismoThese traits are more
prevalentamonglower socioeconomic classes of Latin America (Almeida 2007; Arciniega et al.
2008) from which the majority of Pentecostals are derived, and proscriptions against these anti
socialmachistabehaviors are recursive themes within religious sermons.

According to Elizabeth Brusco (1995), the roots to such masculine behavior lie in the
legacy of colonialism. Miscegenation was a normal part of society for early Iberian colonists.
Unlike North American colonization in which entire families moved from Europleeo t
Americas, Latin American colonies suffered from a dearth of European women. As discussed
above, these conditions encouraged Iberian colonists to initiate sexualdupibes through
coercion and fora® with indigenous and slave women. More bluntly, laarcolonization

di ffered from North American colonization
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part of the conquesto (Hardin 2002:6). Power
the enslavement and subordination of Indians and Blaokisthe rape of women. Masculinity is
thus tied to a dominant status over men and women, effeminizing the former and sexually
conquering the latter.

In Brazil today,machismaontinues to be based upon irteale subordination and
female sexual conqueskEor poor men in particulamachismaenables status achievement
despite alienation from production and the experience of resource insecurity (Brusco 1995). The
few resources available to economically marginalized male are often invested in public displays
of conspicuous consumption rather than in household needs. By and large, these public displays
serve to communicate status and dominance. For example, dragtrgja(beer) andachaca
(sugarcane rumgt barzinhos(street bars)hat are carved out ofélsides of buildings is a
popular pastime for many Brazilian men. While drinking, men verbally joust with one another
and use innuendos embedded in Portuguese to
thereby gaining status by dominating (ifeminizing) others.

In fact, Brazilian Portuguese is rich with such gendedladg. There are dozens of words
to describe the penis, ranging franadeira(wood), faca(knife), pau(stick), arma(weapon)to
cobra(snake). Such terms give the male gerdtal active, aggressive, if not violent quality.
Brasileiros(Brazilian men) who are perceived to fail living up to such aggressive and
domineering sexual behavior are subordinated and feminized. They are verbally minimized (and
thereby penetrated) eing labeled pavrmandaddlit. a controlled stickpussywhipped),
bicha(lit. small animal,queer) or viado (lit. deer; effeminate opassive male)Similarly, terms

for female genitalia, such &®ceta(box), perereca(small frog) or baratinha(smallcockroach)
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serve to subordinate women by giving the vagina a passive, diminutive, and inferior quality
(Parker 2009).

Given this need to demonstrate aggressiveness and avoid accusations of passivity, it is
perhaps unsurprising that violence, substancseland the pursuit of sexual conquests are
endemidBrasileiro behaviors. Hyperaggression sometimes erupts into physical violence
between men, though it is more often displaced in the household through domestic violence,
which is a national issueinBriada . The physical and sexual congqg:
satisfying enough for theachistamale, and many Brazilian men have girlfriends, mistresses,
and/or prostitutes on the siddachismais not relegated to certain classes or races, but isrrath
found throughout the social spectrudachismois however magnified in poorer communities in
which men are excluded from other (e.g., material, professional) signifiers of success, and where
poverty subordinates (i.e., feminizes) their status. A conibimaf poverty, alcoholism, sexual
aggressiveness, and domestic violence provides a means for gender competition and conquest,
with theirassociated status, that many Brazilian men have few means to do so otherwise. Though
in some waysnachismacan help por men temporarily psychologically cope with impoverished
conditions, it ultimately reproduces status insecurity through violence, squanders resources, and
weakens the familial unit.

Identity for Latin American women is framed marianismg an ideal degloped as both
a response and accommodatiomtachismoLatin American women are expected to be like the
Virgin Mary: meek, virtuous, spiritual, se$acrificing, and above all, a mother (Gill 1990).

Women are exclusively associated with domestic rattaar public space. The household is the
ideal location for female bodies and activities, and is best seen as an accommodation to the social

realities promulgated hyachismoMachismabehaviors lead men to seek status on the streets
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through the subordinatof men and women, but it also leaves women as the primary protector
and provider for the familial unit and household. Wihilarianismodoes subordinate women to
a patriarchal regime, in many waysarianismocan provide empowerment as the spiritual and
financial core of the household. For this reason, it is unsurprising that Latin American feminists
do not view motherhood as detrimental to female empowerment, nor do they view employment
outside the house (which many Latin American women do already)exseasary goal. Rather
than trying to fundamentally chang®arianismg feminists focus on changing male roles,
encouraging men to be more congruent with household goals (Brusco 1995)

Latin American women often view their familial and domestic roles asiece of power
and support; however, these roles do contribute to female subordination, particularly when
confronted with the unobtainable expectations sehagianismoideals. The Latin American
gender system affords women respect primarily through muibe. Marriage and reproduction

are driving motivators for women planning their lives. Many of my young female respondents

would explain in some fashion, Al 6m going to
want to get married andraiseafa | y, 6 or AMaybe 1 61l1 work a few
better to stay at home with the children, esp

Brazilian women continue to work out of financial necessity, but many women who are currently
pursuing degrees and careers view motherhood as their primary goal.
An emphasis on motherhood places women in a precarious positiavigismachismo
males. Like the Virgin Mary, mothers are ultimately viewed assexual objects, with the
emphasis othe womb rather than the vagina. The mother is thus not an objaetcbisa
conguest and subordination, but is rather an object, like the Virgin herself, of dependence and

reverence. Similarly, a woman who does not wish to be a mother, who practidesremsons
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other than procreation, or who challenges male authority aném@anismonorm in some other
fashion, is cast as deviant ameha puta(a whore) osapatao( | i t er al ly fAbi g shoe:
Female roles in Latin America rest upon the unimlatiale virgin mothesmwhore dyad: a woman
who lacks sexual experience cannot be a mother whereas a sexually experienced woman cannot
be virginal. By focusing on the womb rather than the vagina, this gender model constrains
women by authorizing female sexumhaviors only within relationships of dependency and for
reproductive purposes (Brown 2009). For men, however, the gender model is used to justify
extramarital affairs and domestic violendeutas those who do not live up to the Virgin Mary
model, aredeviants and threatenachismandmarianismoa | i ke, and t hus Oval.
forced submission through sexual conquest or violence.

It is important to remember however, that Brazilians do not fully conform to either the
machismar marianismogende role ideals. As @aminho meiogendered cultural norms are
both explicitly rigid, but have overlapping and ill defined boundaries allowing far the
contestation, innovation, and multivocality. For instarie,transvestit®oberta Close was once
widely considered to be the most beautiful woman in Brazil, despite being born a man. The
purpose of this discussion is simply to generally consider the dominant discourses which shape
much of Brazilian gender performance. In the following chapters, | showPlemtecostaéEm
breaks with such models of gender identity and Brazilian identity. Simple acts, such as
denouncing husbands who visit prostitutes, are enough for Pentecostals to shake the gendered

status quo of this South American nation.
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Figure 2.4: This photo pokes fun atthe machistaculture of young Brazilian men. The
captionreads:iThere arrives a moment in a mands | ife
pathébut | only have 25k ndiscHoiceg aesfrieids-Iblean, what w
beer-20km, the brothel25km, and a serious girlfriend99km.

Source: http://www.pacoquinha.com/tag/gentenamoro-e-muito-longe.

Multi -Cultural Urbanism in Brazil

Finally, a brief discussion of immigration and urbanism, particularly in théhBastern
region is warranted. Brazil has rapidly undergone (and is still experiencing) an urbanization and
modernization movement. Within the span of just a couple of generations, the country has gone
from a rural country to a modern urban country (Ne@@3 in Periman 2010). Today Brazil,
specifically the southeastern region, i s home
S«o Paulo and Rio de Janeiro. Prior to World
lived in urban centers. Togaover 81 percent of Brazilians live in cities (Perlman 2010). This
rurakurban migration, completed by some 108 million people between 1960 and 2000, has
largely beena movemeotf Br azi | 6s poorofTothaeycouvuetry®spec
margiralized populations live in urban areas (Perlman 2010).

The rapid growth of Brazil és urban areas h

infrastructure and socieconomic neighborhoods. Many Brazilian cities undergo
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peripheralization, where a centrifal pattern of settlement follows the establishment of migrant
communities in the urban periphery; over time this results in increased autoconstruction and
investment; which then leads to forced eviction; with the cycle restarting as a new urban
peripherytakes root in the hinterland (Holston 2008). As a result, rich and poor neighborhoods
may exist side by side. This is true for the megacities as it is for Ribeirdo Preto. Construction and
gentrification proliferateatthe outerbands of the city. Thiavdas previously occupying the area
have been razed; its occupants forcefully relocatedmguntosmiles away from the citgenter
and miles away from their places of employment. It its place, giantrligltondominiums and
new shopping centers are taking form for the upper classes of the city.

But when there is economic growth, people from a wanébackgrounds flock to the
area in attempts to take advantage of the perceived opportunities. As a result, the cities of the
Southeastern Brazil are home to a mix of immigrants that would rival many in the United States.
After the abolition of slaveryBrazil actively sought immigrants to fill labor positions in
agricultural sectors. The early racist ideologeonfbrancamentmade Brazilians particular
eager to accept Europeamsgrants into their country (Page 1995). Early immigrants to
southeastern Bedl included Germans, Italians, and Portuguese who found livelihoods in a
variety of fields, from agricultural to production labor in textile and metallurgic manufacturing
(Skidmore 2010). An aggressive development policy made S&o Paulo one of theyfastes}
cities in Brazil and its economic backbone. People from other nationalities soon followed in the
early 20" century, including those from the Middle East, Eastern Europe, Russia, and Japan. By
1960, this diverse megacity was home to the largeastndl park in the developing world

(Skidmore 2010).
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One of the more interesting immigration movements to soudreaBrazil were the
Japanes&known as NippeBrazilians, the first Japanese immigrants arrive in Sdo Paulo in 1908
to work as agriculturdl abor i n the stateds many coffee pl a
190,000 Japanese moved to Brazil. Immigration policies of the United States and Australia at the
time imposed limits on the number of Japanese immigrants, thereby making Braiaetiva
alternative destinatioNakamura 2008)Nippo-Brazilian numbers and their economic power
grew over time, so that by 1935 35 percent of the produce available in S&o Paulo came from
Japanese farmers (Page 3p9oday, they provide over 70 percenf t he ci tydés frui
vegetables, and are credited for introducing the kiwi to Brazilian plates. Currently numbering
over 1.6 million, these Brazilians also make up the largest Japanese diagperaorld
(Nakamura 2008).
Chapter Summary

Braziliansociety is complicated, comprised of a unique mixture of people from all over
the world. Despite a land mass greater than all of Europe and a lack of infrastructure for mass
transcontinental transit and communication until the-2@f century, Brazil hasleveloped a
unique imagined community. Its history as a colony, the capital of the Portuguese Empire, the
largest slavébased economy in the world, and an alleged racial democracy, Brazil is a country
that moves firmly into the future while it laments s&@d opportunities and the ubiquitous
poverty. The historical context included here provides a framework for Chapter 3, which
considers how the most populous Catholic country in the world is also a fecund religious
marketplace for competition and conversion

This chapter has reviewed some of historical contexts and cultural institutions that shape

and flavor Brazilian thoughts, behaviors, and customs. The early period of colonization was
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stymied in underdevel opment dwda |Itos Rorpthiagd IsO s
and coffee exports required the slave labor of millions of Indians and Africans, bringing the
it hree raceso into violent and intimate cont a
world in the tropis was buil® though oneghat never sought to expand political or economic
power beyond the elites. Still today, clasatrimonialismg and gender separate the world into
distinct spheres of power, authority, and dominance. While this is found elsewhere in the world,
Brazil is unque in celebrating these distinctions as part of their national identity.

The thread linking Brazilian culture and the sekistoric conditions from which it arose
is framed by notions of dominance and hierarchy. From its founding, through coloniatism a
slavery, to the modernizing global power it is today, Brazilian society and its culture have been
organized by the consolidation of power among authority, and the deference of those without.
But, Brazil is also a place of contradictions. Throogtamirho meioandjeitinho Brazilians
tactically subvert and challenge order and hierarchy, imposing a fluidness that blurs boundaries,
confl ates categories, and makes fApersonso out

This chapter provides a general overview of the histoaindlsocial conditions which
make up the contemporary group of people know
to be fully encompassing, nor does it address the myriad of variation and heterogeneity that make
Brazil such an interesting locatioof soci al scientists. For examp
region® from thepastlarge slave plantations of Northeast; to the sparsely populated forested
regions of the Centralest; to the German, Japanese, and U.S. Confederate immigrants in the
Southand Southeadt make Brazil one of the most diverse countries in the world. Rather, this
chapter provides some of the essence of the characteristics that unite these people within an

imagined community (see Anderson 1991). These historic contexts ancluistitutiors are
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necessary for understanding the larger cultural milieu that shapes religion in Brazil. However,
this study seeks to provide local specificity to the study of Brazilian culture. By focusing on
depth rather than breadth, and through egiptpa methodologically sophisticated comparative
study of two religious communities, this research adds both nuance and a grounded behavioral
reality to these broad generalizations.

In the upcoming chapters, this historical and cultural context wilesas the backdrop

for the following points:

1. The history of ethnic and cultural mixing, in addition to a weak national government,
makes Brazil open to foreign ideas and willing to adopt and incorporate them into
existing cultural frames.

2. Limited governnental or clerical oversight in the early colony and Iberian folk
Catholicism enabled traditional religions to remain and/or to become syncretized with
Catholicism.

3. Patrimonialism created a cultural dependence on elites and others in high positions
for favors and survival. Patrimonial structures also exist within religions, such as the
Catholic institution otompadreggodparents), and more recenttyProtestantism
through an individual patrealient relationship with God.

4. Gender roles exemplified byachismofor men andnarianismofor women have led
to domestic and social strife. Pentecostalism reformulates Brazilian notions of gender
performance, particularly for men, making it an attractive venue for women wishing

to change their domestic lives and that of their male family mesvéel partners.
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CHAPTER 3: The Brazilian Religious Marketplace

A basic understanding of the major compet:i
marketplace is necessary to appredhbeegrowth ofPentecostaChristianity (see Finke and
Stark 198). Unlike most of North America and Europe, where nearly all of the major religious
competitorderive fromAbrahamictraditions Brazil exhibitsa heterogeneous religious
landscapepowerful movementmcludeCatholic and Protestant Christians, and gaiist faiths
of Afro-BrazilianCandombléUmbandaandBatuque and Kardeciai®piritism (Brown 1994;
Greenfield 2008)Despite its diverse compositiomaditions inthis religious marketplacghare
common traitsBrazilian religions tend to eneumatic, emphasizing a personal experience in
the divine. And the religious discourse is dominated not by promises of salvation, but rather by
guarantees of healing and prosperity (e.g., Brusco 1995; Chesnut 1997; Cohen 2007; Greenfield
2008; Oro 2004Seligman 2005). Since the primary religious goods of many of these faiths are
services and rituals that address health concerns, employment, and conflict resolution, Brazilians
opportunistically engage in religious rituals depending on their problem$iametceived
efficacy of a f ai tmbekésBraal aniquetisinghatnonChristaa faiths wh a't
flourish, but thatreligious pluralism is the standard rather than the exception (Greenfield 2008).
The reason foreligious divergy amidst dongstandingCatholic monopohhighlightsthe
compl ex and camonhddomeidi ootf o rBy afz i |IDéesto asvariety od | body.
historical conditionghat wereexplored in the previous chapter ahdt will bemore fully
fleshed out below, religiom Brazil, like other aspects of societg,pluralisticand syncretic

denying rigid classificateenso As$aretotngEexe awbel §
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and never fully realized (in the sense that conversion, as a complete worldview tratisforis
difficult amid the hybridization of beliefs)lt is common in Brazil to have members of the same
family identify with different religious styles: one family member might attend mass on Sunday,
attend a Spiritualist healing ritual the next weethva fatherin-law, and then consult a
Candombléai-de-santofor employment advice with a neighbor.

The movement of Brazilian faithful in and out of diverse worship styles and communities
simultaneously shapes the views of its members and links the tagether. As Brazilians
consume the diverse goods offered by religious competitors, they bring the expectations and
cultural models of prior religious experiences to novel worship communities. Religious
communities must acknowledge the diverse religiowdels held by potential converts (and
members) while responding to acolyte and marketplace demands. In other words, Brazilian
religions and their membersisigngagén a dialectical relationshép each builihg uponand
informing the other. Brazilian radions areall syncretic, borrowing fans, themes, and rituals
from one anotherAs a resulof this pluralistic religious landscape, religious competitias
been relatively peacefillthough not necessarily confifteei when compared to the religious
and political violence that gripped many South and Central American nations in the latter half of
the 2d" century (Brusco 1995).

According toPatricia Birman and David Lehmafg2005), this ecumenical religious

landscape is under threat of dissolvifige meteoric rise of Protestantism, particularly

! Conversion careers, as conceived by Henri Gooren (2007), are the cyclical stages an individual enacts as part of

the introduction to a religion, affiliation and membership, and possible disaffiliation. While these stages are fluid

and multidirectional, akey axiom of conversion involves a radical change in cultural models. Conversion is
O2yOSAGSR Fa ayz2i 2yteée I OKIy3aS Ay @ltdzSax oStASFa | yR
RA&O2dzNBS o6& y23§KSNE 06 {BaEnett200y)RAccardiyl,lrelighis plwratisrm Ay DI NNJ
characteristic of the Brazilian religious landscape fosters the syncretism and confluence of discourse, rather than
displacement and replacement.
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Pentecostadnd more recently, neBentecostal denominations characterized by a literal
interpretation of the Biblehas led some researchers to questiomn timpactsmore broadly on
Brazilian society andeligion (e.qg, Ireland 1991; Stoll 1990Pespite remaining the majority
religion between 180 and 2010the number of Brazilian Cathoscropped from 0 to 65
percentwhile evangélicosose from 6.Gercent of the population to over 22 per¢centover42
million (IBGE 2010).And gi ven Protestanto6s commitment,
week the churches and chapels across Brazil are more packexnlesitbsthan Catholic bodies
(Ireland 1998).Within this changing religiousontext this chaper explores how the Brazilian
ficaminhodo mei is embodied through religious pluralism and syrismtand how
Protestantisnmay bechanging the religious marketpladenis discussion presents essential
background information for understanding the religious landscape in which members of the
Assembléia de Dewsnd thelgreja Universal do Reino de Delige while providing a context
for discussion of the cultural modalyida completawhichevangélicosise to organize their
lives (see Chapters 8 and 9). Importantly, this chapter shows that despite claims to the contrary,
evangélicadenominations are just as syncretic and pluralistic as other Brazilian faiths, and that
the[lURDO quite possibly the most vocal instigator of inteligious discord is the most
syncretic of them all.
Catholicism

Though it has lost traction in recent yedh® influenceof Catholicismin Brazil cannot
be overlookedFor much ofts existence, lie Catholic Church was tlie factofaith of Brazil.
The countrnyboasts more selfientified Catholics than any other, and is home to the Christ the
Redeemer statue in Rio, one of the most iconic Catholic symbols outside of Rarme.

Brazilians national lolidays often coincide with Catholic holidaySgrnavalis one of the
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largest), use of Catholic phrases (such as the exprebkissa Senhota A Our Mot her !
ubiquitous among social and religious groups, andettterallaws areregularlyframed by
Catholic politicians and supported by powerful Catholic lobbying groups.

These facts, however, belie the variation manifested both in the parishioners and in the
Church itself. Brazil has never hadhomogenou€atholic culturejronically, themost Catholic
country in the world has been characterized by a weak Roman presence, which has allowed
various fAfol k Cathol i ci s mswsbetweenmoretaditionalland a s
more progressive elements of the priesth@ddriz 1994) The reasons for this lie within the
Iberian folk Catholicism brought over by tHe" centuryPortuguesgandthe historicatpolitical
circumstances f t he ¢ ol obenyand felkCatbolicisrd was ipfluenced by centuries of
Arab, Moorish, and Jewh occupation, despite the best efforts of the Inquisition to root out
heretical and on-canonical beliefs (Mendonca 1998 his type of rural Catholicism emphasze
the veneration of the Virgin Mary and Saints withatronclient stylerelationships (Brarn and
Bick 1987).1berian Jesuits, who wetbke firstpermanentlergyin Brazil, focused on
evangeling the colonized indigenous groupsther than ministering to Portuguese colonizers.

The Jesuits practiceassimilation conversion, accommodating Céithates into existing

0)

'

indigenous cultureavh i | e t hi s practice precipitated the

interior, it also resulted iimited Catholic leadership in many partshafth urban and rural

Brazil. As anthropologist Sydne&yreenfield (2008:97) notes, historically, there was often a
shortage of priests in Bradilr ar el y enough fito do more t han
occasional masses, and perform baptisms, weddings, and furtbiedsB(azilians were little

inf uenced b ylnmahyecasedsgeciadyyin rdral areas and plantations, members

themselves had to formmandadeqa type of lay clergyr brotherhooylin order to perform
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basic Catholic rights (Brown and Bick 198As a result Brazilian Cathdatism began as
hybridization of Iberian folk, indigenous American, awdrth African beliefsystemsToday it is
estimated that neRomanized or folk Gholicism is practiced by 885 percenbf Brazilian
Catholics (Antoniazzi989).

Even within thepriesthood, th€atholic Church is ndiomogenousbut is rather
comprised of various factions, traditions, and approaches. Within Baagilrore broadly in
Latin America) theChurchis historically characterized by two distinct movemenitberation
Theology and Charismatic Catholicism. As in other places in Latin AmeaiC&B
(Communidade Eclesial d&as@ style of Catholic worship and organization arose in the 1960s
and spread rapidly during the 1970s, only to diminish in the closing decades of tenfary.
CEBs were a product of their time and place as these Catholic organizations incorporated
Marxistidea i nt o Chri stian doctrine. Utilizing
poorer segments of the Brazilian populafiooften in response to what the clergy saw as
oppressive and subjugating practices of militant and dictatorial regimes that wefiexgrot
throughout Latin American. Through doctrine and group worship, the gb@derfation
Theology and th€EBs was tasocially and politically engage the poorer classeavegkeling a
class consciousness (Mariz 1994). The focus of CEB attentionavésward individual
behaviors that contributed or arose because of poverty (e.g., alcoholism, prostitution), but
rathertowardthe larger structural constrairdad injustice®f the state. The CEBs never enjoyed
much success, as the macro focus ottbeyywas more aligned with the liberal political
agendas of the urban intellectual elite (Burdi®®3. As a result, the message of political
liberationdid not often connect with the masses who were more concerned with day to day

survival thanwith the long and dangerous task of fighting against the sydeagus 2000;
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Mariz 1994).Consequentlyafter the decline of the military regime in the 1980s, participation in
Brazilian CEBs fell off precipitously

More recentlya new variant of CatholicisnGharismatic Catholicisprhas become
popular in Brazil. The movement traces its origins back some 50 years togpaastivities in
Pittsburgh Pennsylvaniand Bogota, ColumbiéCleary 2007; Lane 1976l was not until 1994
that Charismatic Catholicsgeived the tepid blessing of Rome to practice as an official
movement of the Church. Today they account for as many psrténtof practicing Catholics
in Latin America, and are among the fastest growing styles of CatholiCilary 2007)
Inspired by Bntecostal theology and ritual, Charismatic Catholics emphasize an intimate
experience of the Holy Spirit as chronicled in Acts 23l Participants incorporatgossolalia
and spiritual healing, which separates tHezm traditional Catholicism bjocushg attention on
the Holy Spirit aspect of the Trinity afy reframing acolytes as participantather than
spectatorsin worship.Similarities to Pentecostalism have made s@atholic leaderseticent
regardingthis style of service, fearing thatwill provide worshipers with a direct experience of
the Trinity that would diminish clerical authori(¢leary 2007; Steil 2006However, the
popularity of charismatic worship among the various pneumatic religions within Brazil likely
influenced Catholichurch capitulation to popular demands. As a result, the official acceptance
of the Charismatic Catholic movemeaepresert botha strategic response or stgap to
Pentecostal inroadmd an examplpar excellencef a religious institution modifying its
theological tenets in response to acolyte demands.
Afro -Brazilian Faiths

The unique history of Brazil has led to the syncretism of religious faiths and has helped

preserve traditional African beliefs despite the deculturative and acculturative fortageoy.s
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Brazilian researchers estimate that there are more than 30 million followers eBrafziian
faiths, many of whom are black Brazilians of lower socioeconomic status (Steigenga and Cleary
2007). According to the 2010 Brazilian gomarent census,dwever, only 0.3 percemif the
population identifies as a practitioner@indombléor Umbandathe most populaifro-
Brazilian faiths (IBGE 2010 This discrepancy between academic and government numbers lies
in the widespread acceptance of religiousadlam; in other words, while a large population of
people may follow aspects of AfBrazilian traditions, many of these people are nominally
Catholics or Evangelicals. These Brazilians are tactically utilizing the variety of goods offered by
Br a z iidiodssmarkee. |

Several distinct c hdradaenabéed AfrEdan cuttilses andl belfsa z i1 |
to survive the drudgery and acculturation of slavery. First, the extended duration of the slave
trade, which continuously brought large numberseat slaves, created an uninterrupted cultural
link to the continent. Second, Brazilians uniquely separated slavesagbegnations)
according to culture and language, which permitted the preservation of beliefs and rituals (Mariz
1994). Finally, a wedaCatholic presence that favored assimilation resulted in the superficial
conversion of many slaves to Christianity. Slaves were able to continue African traditions, often
through syncretically incorporating their pantheon within the litany of Saints angms(Brown
and Bick 1987). While these processes helped preserve aspects of the cultural traditions and
religious practices that the first Africans brought to Brazil, over time they have also altered many
characteristics. The contact of numerous Africaliures with European and Indigenous
cultures, through forced and tactical syncretism, resulted in new cultural sy8eB8winey
Greenfield (2008:119) explains:

The descriptive details of the history of the interplay between Christianity and the
multiple African traditionhave been mostly | ost. What sur:
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known by many names in different parts of the country, each practice shaped by

the specific cultural background of the African nation from which the forbearers

of the local populaon had come.
These diverseeligious fusiond composed of IndignAfrican, and Catholic belieds are
generally knowrasthe Afro-Brazilian faiths, includingcandomblgthe most Africarcentric),
CatimbéJuerma(which integrates both African and Brazilian Indian belief systems), and
Umbanda(a synergy of African, Indian, Catholic, and Kardecist beliefs and practices).

Despite being multivocal and protean, AfBoazilian faiths share several general,
unifying characteristics (Cohen 2007). Traditionally appealing to poorer segments of the
population, these faiths are rapidly making inroads among the more affluent-clakiieas they
seek aid and solace (Brown 199Acolytes practice their services in church tinps, yards,
and living rooms, whererixas and exugdeities and spirits) are communed with through ritual
sacrifices and possessi#tnance. These supernatural entities may be culturally combined with
Catholicism, and many carry a Christian persona®diat, apostle, or even Christittrls of
CandombléandUmbandaprimarily center onndividual illness and psychological distress.
Those seeking aid will visit an AfrBrazilian center, where @ai- or mdede santoserves as a
vessel for possessiday elderly Indian or Africanspirits (such asaboclos or pretos velhps
sains, or lower deities, who act as intermediaries to higher foRrestitioners can appeal to
these supernatural characté&rshelp in a variety of ways, but are commonly requirethédke a
material sacrifice (e.galcohol, tobacco, or animads a form of paymenOccasionallythese
spiritsidentify the source of affliction as a latent spiritual ability gnescribethat the appealing
partylearn tobecome mediums themselM&eligman 2005). fer the appeal has been made
and if a resolution is offeredutureinvolvement in the faith is limitedat least until the next

crisis Brown and Bick (1987:77) provide the following description of an Umbanda service:
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Leadersandinéit es, dressed in white nurseso unifc

homage to the Uminda deities and spirits in the form of hymns...

handcl appingé and drums. Gradually they be

greetings, and dance, each adopting the persona spitit received. The second

part of the ceremony is devoteddonsultasspiritual consultations in which the

spirits still act and speak through mediums and give assistance to members of the

congregations, most of whom have attended for this reasemt£tonsult about

illness, unemployment, family conflicts, and other practical concerns. The spirits

give spiritual cleansingpéssey, prescri beéremedies. .. and o

advice. Spiritual aidé (is) anniomportant a

more active participation in Umbanda and to initiation as a medium.

The religious good of health and healing provided by the-Bfazilian faiths, its
syncretism with aspects of Catholicism, and b
these faiths to flourish throughout Brazilian society. Although few Brazilians exclusively
identify as practitioners of Afr@®razilian faiths (Cohen 2007), the features that these religions
share with Catholic beliefs enable clients to consult the spiiitsminimal cognitive
dissonance. The Catholic Church has not, however, developed an ecumenical relationship with
Afro-Brazilian faiths. AfreBrazilian faiths are regularly labeled as cults, dexakship, and
have at times faced government persecutiarh@d 2007; Oliveira 2003). Tensions between
Afro-Brazilian faiths and the Catholic Church have lessened in recent decades as local Catholic
leaders recognize the importance of African cultures in the lives of members. Catholics have
slowly begun to begrudiggly accept a degree of pluralism in exchange for continued
membership within the competitive religious market (Mariz 1994).

Spiritism

The contradictions and ruptures in Brazilian society that allow for various Christianities

and Afro-Brazilian faiths lave similarly enabled the introdiion and growth of Spiritism

Spiritualism is a generalized term for a besgétem which emphasizes the communion of

believers with the souls of deceased, who in turn act as guides and intermediaries with more
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divine forces. Therefore, Afrdrazilian faiths can generically be subsumed under this category.
For most Brazilians, Spirgm (as compared to the umbreie&am of Spiritualismyefers more
specifically to Kardecian Spirgm, a faith that superficially shares muahcommon with
CandombléandUmbanda but whose origin and discourse appeals to a distinct level of Brazilian
social hierarchy.

Kardecian Spirism began in 1857 under the guidance of French schoolteeéber
Dénizarth Hppolyte Rivail, better known a&llan Kardec (Greenfield 2008). Kardec was
influenced by a rationalist movement that was sweeping Europe during the nineteenth century,
and thus sought to understand psychic phenomena through scienéfited studies of spirits,
mediums, and the aftéd. At the time, the scientific study of psychic and supernatural
phenomena was extremely popular in Europe and the United States. Kardec was not content to
present empirical evidence for the existence of such phenomena (this was aaqepeyl but
was rather motivated by the mor al mens sages of
maintainsthat the universesicomprised of a physical realm and a spiritual realm (Greenfield
2008). These realms continuously interact with one another, as botheairgod incorporeal
bodies seek to evolve into a state of perfection and terminate the cycle of birth and death. Similar
to Afro-Brazilianpracticesa Kardecian Spiritistmnaybecome possessed the souls of the
deceasedwho then intervene and assistlhie trouble lives ofpeople.Frequentlythe aim of
such assistance refers to physical and psychological hetllexgossessing spirit is often a
deceased physician found in the annals of histasya result, Kardecian Spiritisemiquely
combines scieific concepts, derived from evolution, biomedicine, and psychology, with
religious messages of enlightenment and charity. This combination of concepts and messages

appeals to both educated and lay people.t&priwas particularly attractive to ninetebnt
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century Brazilians because the ditenany of whom were schooled in Fraéicdooked towards
that country, and especially to Paris, for cultural, political, and scientific inspiration. The most
recent national census igdtes that Kardecian Spists havehighersocic-economic status than
any of the other major Brazilian religions, with neaote thirdholding cdlege degrees (IBGE
2010.

Similar to Afro-Brazilian religions, Kardecian Spirgm enjoys a small, dedicated
membership (less than 4 millipar 2% of the population) comprised of believers, regular
clients, and pastime medium practitioners. The majority of the clientele identify nominally with
another religious tradition such as Catholicism, which results in clients who bring religious
modeds derived from other faiths. During healing ceremonies, these various cultural mogels ma
be integrated within Spiigt cognitive frameworks. KardeciéSpiriism utilizes two main types
of rituals during curing: disobsession, which psychologically adésesrrant spirits that cause
mental illness by indoctrinating Kardecian morality, and spiritual surgery, which involves the
literal incisions and removalf bodily tissue by a Spitt possessed by an enlightened spirit
(oftenadeceased physician) (baththese rituals are more fully explored in chapter 4, which
discusses how religion heals). Through disobsession rituals, it is possible to see the syncretism
that is characteristic of Brazilian culture. First, the errant spirit causing misery is asxrihie
wayward soul is often identified as fAa victim
priest or an arrogant intellectual é(or) a Pro
Afflicted individuals thus bring with them previoudiggous cultural models, which are then
recast by th&piritist as misguided and confused spiritual entities. Through the enculturation of
these erranspirits with Kardecian Spiigt models, the spirits (and the client) are enlightened

and everyone is healed. As David Hess (1989:186) further explains,
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Catholics discover that there is no hell, materialists are surprised to find that there

Is an afterlife, recalcitrant earthboundrgg learn Christian forgiveness and agree

to study in celestial schools, and victims of black magic (often attributed te Afro

Brazilian rituals) respond to spiritual shock treatments or offer to let the spirits of

light ferry them away to spiritual hosals. The disobsession session therefore

gives voice to rival points of view in the religious system, but it does so in a way

that lets Spiritism encompass these other discourses in an evolutionary scheme

which posesSpiritist doctrine as the apex of humtmought.

Disobsession requires the acknowledgement and engagement of other religious models,
which are then subsumed under Siritliscourse. Competing religions are not so much
demonized (as in neBentecostal rhetoric), but are rather viewed as ipdete truths, which are
made comple by the wholeness of Spisin. Kardecians believe in the existence of Christ
(often portrayed as the most enlightened spirit), and they openly integrate Christianymaitalit
Spiritist moral teachings. Thus, many IByazilians view Spirism specifically, and Spiritualism
generally,as a complimentary addition rather than a complete replacement for prior held
religious beliefs and affiliations.

Evangelicals

While traditional Protestant faiths such as Lutherans, Baptists, and Methodists have been
in Brazil sincecolorization, thearrival, growth, and influence of Pentecostals in tH& @tury
hasexerted a significant effect ahe nationWithin the span fathirty years,selfidentified
Protestants grew from 8 million (including 3.2 milli®entecostajsn 1980 to42.3million in
20100 the majority (25.4 million) of whom belongs to Pentecostal denominatimasner 2005;
IBGE 2010). As such, the terravangélicas usedsynonymouslyvithin Brazil to refer to anyone
adhering to a Protestant faith, but most commonly to Pentecostals. Pentecostals refer to
t hemselcrertes oas ifbel i evers. o While Baptists (3.

Lutherans (1 million), and Presbyterians (1 million) do have a sizable presence in the religious

marketplace, they are dwarfed by #hesembléia de Deydssembly of God) (12.3 million),
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Congregacao Crist§Christian Congregation) (2.3 million), thgreja Universal do Reino de
Deus(Universal Church of the Kingdom of God) (1.9 million), &angelho Quadrangular
(Church of the Foursquare Gosp@l)8 million). The section of this chapter below will focus
exclusively on the historical background and beliefeayst of Pentecostalism, with special
attention given to the IURD and AD, the denominations whose members served as the focus for
this research.

Pentecostalism iell-knownfor its literal reading of scripture, strict prohibitions
against alcohol and tobeo use, anthe incorporatiorf Apostolic spiritual giftsduringworship
(Robbins 2004. Thesespiritual gifts of the Holy Spirit, described in Chapter 2Aafts, take the
form of glossolalia (speaking in tongues), prophecy, interpretation (of tongues or prophecies),
spiritual healing, and exorcisms. The public signaling or expressithesdgifts marks an
acolytebs pl ace wit hieshisthenceenteidentity in relgtiantta others. a n d
As a result, these behaviqesg., glossolalia, literal interpretation of the bible), badges (i.e.,
adornments, such as dress codes), and leagsdietary and behavioral taboosynstitutecostly
signalingthat identify devoted, conforming, and contributing members of the group (Bulbulia
and Sosis 2011; Sosis 2006). Being that many Pentecostal denominations rely on individual

members to produce the religious goods (e.qg., lay leadership positions, volwitte&rand

S

orchestra members) consumed by the congregat.

discourage freeiders as well as increase the perceived value of their faith by making

participation more costly and membership more exclusivenfC2005; Festinger 1957; Mauss

2 Apostolic Christianity focuses on the practices and teaching ofiustles. In particular, it gives emphasis to the
charismatic gifts of the Spirit, particularly glossolalia, that have their origin in the Apostolic acts described in the
Bible.
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1994. The idealcharacteristiceind frequenes of these signalsptvever, vary by denomination

and the faithds integrl@®i on with | arger soci e
Conversion to the Pentecostal faith usually involves three &@&epsChesnut 1997)he

first step iIs to publically accept Christ int

services, when neophytes and backsliders (those who have fallen away from the church) are

called up to the front to publically declare their intens. Following this and special Sunday

school classes, one is baptized by immersion in water. The final step of conversion, and one that

is continuously sought by converts and ldilge members alike, isaptism in the Spirit. In this

type of laptismava |l abl e only to the faithful, the Holy

results in glossolalia, prophecy, miraculous healing, or other manifestations of thelispiit.

own field work, both AD and IURD members followed the same pathway to becbegeated

within the community, as well as to be fAsaved
Besides their doctrinal emphasis, Brazilian Pentecostals differentiate themselves from

other religious believers througheir behaviorsCrentesemphasizen essentialized religious

identity (com@r ed to Braziliands tendency for religic¢

from important secular cultural institutions suchCasnaval samba(and dancing in general),

futebol and [ womenédés] fashion. The mefasrmtheirand mot i

evangelical identity in relation to secular models will be more fully exploréaten chapters

The present discussion will instead focus on the diverse ways by which Pentecostalism both

reproduces the Brazilian religious tendencies for fikma syncretism, and an emphasis on

healing, while simultaneously enforcing an essential identity that is positioned at odds with key

modes oBrasileiridadeo r fi B rnaezsisl.ioda n
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The growth of Pentecostsinin Brazil is chronicled through three genkstageor
waves(Freston 199p Between 1910 and 195Meinitial wave of expansionccurredwvhen
Brazil becamene of the firstocations for Pentecostaharismatic Christianity aftehe
movementwvas founded oAzusa Streein Los Angeles, CaliforniaFirst wave congregations,
including theAssembléia de De§AD) andCongregacéo Cristdare noted for their
sectarianismideological seldistancingfrom worldly and secular influences, and an emphasis
uponthe Pentecostl gift of tonguesThe £cond wae of Pentecostalismoincided with
Brazilian urban development betweE®60and197Q Second wave churches, suclilas
Evangelho Quadrangulamare notedor introducing tent revivals to Brazil that focused on divine
healing crusades, as well as pionegtime use of mass media for evangelism (Chesnut 1997).
Finally, thirdwave Pentecostalism, also called +iRentecost&m, was developed ithe 1980s
andwasshapedy concurrentmodernizatiorand economic processiesBrazil. Third wave
churches, such dkelgreja Universal do Reino de De(i®JRD), are known for their Health and
Wealth gospel that emphasizes the acceptance of worldly blessings (e.g., material prosperity and
health) in exchange for obedience and faith. These Pentecostals also emph&paé@ubegift
of exorcism over the demonic forces that are viewed as the cause of all illness and suffering.
Generally, the first and second wave congregations are considered more traditional and
conservative than third wave denominations, who enforeebéhavioral taboos or the
institutional monitoring of member8{man and Lehmann 200&hesnut 1997; Freston 1995;
Oro 2004).
History of the Assembléia de Deus Brazil

In 1984, when David Stoll (1990) was compiling his research for his seminal vdkime,

Latin America Turning Protestanthe Assemblies of God, based in Springfield, Missouri,
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claimed nearly 13 million members worldwide in its network of affiliated Pentecostal churches.
Today, there are that many members in Brazil, which makes it the most Catholic country in the
world and the country with the mo&ssembléianembers (Assembliexf God 2012; IBGE
200 Sites 2012). The ADO6s success i0om Brazil i
prominent feature in nearly every Brazilian neighborhood. And this past yedsshembléia de
Deuscelebrated its centennial in Brazil, markingrthas a national institution. Remarkably, this
brand of Pentecostalism, which dominates Braz
simple beginnings with two Swedish missionaries.
In the opening years of the 2@entury Daniel Berg and Gurar Vingrenwere serving
at a Pentecostal revival church in South Bend, Indiana and received a revelation during-a prayer
meeting. This revelation instructed them to spread a new form of worship, the Pentecostal
awakening, to a pl o wherePadwaslatated Berg a®idVingréhrvisitadr e
a local library and discovered that it was a city located in the Northeastern Brazilian state of
Belém. Over the next several years, the duo saved money feclmsitickets on a steam
freighter from New York to Brazil. The Swedes arrived in Para, Belém on November 19, 1910,
with no Portuguese language training and few material possessions. Fortuitously, they
encountered a Methodist minister who directed them to an Erggliséiking Baptist preacher,
who agreed to temporarily house the two Swedes. Over the next several months, the two
participated in Baptist worship and intensive language training. At some point, they began to
lead unofficial prayer meetings that were temporarily tolerated by the Bajister-at least
until the Swedes Pentecostal charismatic leanings were revealed (Chesnut 1997; Stoll 1990).
Writing in his journal, Gunnar Vingren (1991:36) describes the impetus for the creation

of theAssembléia de Deus Brazil:
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During thatweekve had pr ayer meetings every night
an incurable illness on her lips. We felt sad. We were saddened because she could

not attend services at church. The first thing | did was to ask her if she believed

that Jesus could cure h&he said yes. So we told her to get rid of all the

medicine she was taking. We prayed for her, and the Lord Jesus healed her

completely. At the ensuing prayer meetings she began to pray for baptism in the

Holy Spirit. On Thursday, after the service, sha¢oi nued praying at hom
at one oo6clock in the morning, sister Cel.]

spoke for two hourgin Chesnut 1997: 27)

After several prayer meetings, many more Baptists began to speak in tongues, despite the Baptist

theologyto the contrary. The Swedish missionaries were soon excommunicated along with 18
followers. Undaunted, Vigren and Berg immediately founded a new church in 1911 which they
calledMissao de Fé Apostolic&even years later the name was changédgsembléiale Deus
Despite the title, thdssembléia de Deus Brazil has been largely independent of the
North American organization of the same name. Asdembliéianembers are quick to remind
that the Brazilian church developed largely independently fdomh American oversight.
According to acolytes, while the Brazilians looked toward the North Americans for doctrinal and
teaching advice, they remained a separate entity. As Pentecostal higtatierHollenweger
(1972:82) states, "In the mission stdits of the North American Assemblies of God, the
Assembléia de Dedigure as their mission church. In contrast, the Brazilian Pentecostals regard
themselves as an independent churtftathything, the AD was under the auspices of Swedish
pastor, Lewi Pdtrus, and the Scandinavian Pentecostal movement, both of whom provided early
monetary and missionary supptotVigren and BergOutside assistance was crucial to the early
survival of the BraziliarAssembléiahurch. During these nascent years, the young church

struggled, gaining only 13 new members its first year (Chesnut 1997). In its second year, the

church managed 190 new converts; however, the majority of these new members came from the

bott om osbciabierarzhy and &lack of funds became a perennial issue for the AD. As
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such, the congregation was often reliant on doatoor bible sales for the rent on their church
building.

Despite these early difficulties, the church grew quickly and stedaBivid Stoll (1990)
identifies several characteristics of the AD that allow it to survive and to flourish. First, the
church was incredibly successful among rural Brazilians in the Northeast. The appeal of
Pentecostalism to these Brazilians varies, hatégion has a long history of messianic
movements and charismatic religious leadership that has captured the hearts and minds of the
poor and underprivileged. Additionally, the northeast of Brazil has historically beer under
industrializedi immigrants fom rural areas flooded urban centers as the consolidation of land
holdings, fluctuating casbrop prices, and environmental conditions led people in search of
stable and secure livelihoods. TAssembléia de Deuspitalized on these processes by setting
up chapels along migration routes, preaching a gospel that provided cures from common
Apat hogens of poverty, 0o and by promoting an a
(Chesnut 199y On this point, Stoll (1990:108) writes:

(T)he Assemblietearned to fish in the streams of rutgban migration across

Brazil. After starting churches in the towns, it extended them into the surrounding

region and harvested bountifully from the migratory flow. Poor people felt at

home in the informal, rhythmiservices. When they went to strange cities, sister

churches provided fictive kin and served as a referral agency. Assisted by a strict

moral code and fervent exhortations to improve oneself, many poor members and

their children were able to move upwardlie social structure.

In addition to these socioeconomic factors, the church became particularly popular because it
was composed largely of a lay clergy that expected the participation and evangelization of all of
its membersThe participatory aspect &entecostalisrfas compared to Catholiciswgas an

effective recruiment tool Lay leadership positions, from Sunday school teacher and band/choir

leader, taobreiros(volunteer support staff) and pastors, provided status in an alternative social
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structue (compared to the low status that many members held in society), and the basic skills
t hat were necessary for wurban e mpAsseyhémda . Fi n
Deusenabled the church to develop on its own terms. Due to weak sugporS&andinavia
(who granted the church full autonomy in 1932) and limited oversight from North American
churches, the BraziliaAssembléidnad to develop its own strategies and characteristics to
survive, flourish, and be applicable to the Brazilians whioay wished to serve. According to
Stoll (1990:1009), Awithout much in the way of
were forced to find enough believers to support themselves. That made them alert to responsive
areas and led to considerablenp hasi s on t he duty of believers
Apostolic faithodéds fAstrict moral code and fer ve
member s6 status and redirect i nguahladkéniothe e c o n o mi
casg andat ensuring that 1percentof crente®incomes were correctly distributed into the
Lorddés coffers.

Though successful, thessembléia de Deus Brazil has suffered from internal discord
and conflict. While the ¢ huwesalwfersubstamtale epi sco
congressional variation (e.g., manifestations of the Holy Spirit, leadership positions for women,
etc.), it also permits these differences to become institutionalized to a degree that at times results
in schisms and fracturing. €liseneral Convention of the Assemblies of God of
Brazil (CGADB) is the largest group of churches who identify as AD; they were formed in 1930
as part of the official transfer of power from Swedish to autonomous Brazilian leadership.
Between 1930 and the late 1980s, this group remainedkttfactoAD organizationin 1989,a
ministério(i.e., diocesejocated in Rio de Janeimted a leadership schism of pastors brake

with the conventionforming theAssembléia de DeudMinistério Madureira Later, another
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ministérioin Rio de Janeirtbecame unhappy with churténds (prohibitions on drinking,
dancing) that they believed had no doctrinal basis and formesstg@mbléia de DelBetesda
Depending on local circumstances, these brands of the AD may be antagonistic towards one
another and fight for converts from ayging street corners (e.g., Stoll 1990:110), or they may
cooperate in ecumenical brotherhood. In his explanation about this complex relationship, the
head pastor of the Ribeirdo Preto congregation explainedtdine: have peopl e ask |
time, what $ the difference between the type#Astembléia Medureirg Missédq Betesd&
They are all the same. ltdéds just names for di
traditions, customs. But so do different congregations withgsda We are all brothers and
sister s, united by Christ. o
AD Field Site

The mainAssembléia de Dedmiilding in Ribeirdo Preto, known to membersTasplo
Sedd a play on words that means both fAheadquart
Spirito), is located not far from -tlds® mai n bu
neighborhood oYila Tibério, the church stands out among the cotsttme streets, corner stores
selling snacks and soft drinks, and modest, single family houses that line thékeamtworks
of streets. Théssembléiahurch building is the largest in the area, and its stucco golden chalice
that decorates all three starief the building can be seen from blocks around, especially when it
l ights up the ni gphur polye tlhieg lkecthiumg.h 6Be dd iutie ht he
to the bus station, and the discount shopping district immediately surroundiiig Tjbério
remains a safe place to live and raise families, and church members will drive, ride, and walk

from around the city to attend the thrice weekly evening meetings.
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Figure 3.1: Assembléia de DeyRibeirdo Preto. Source Fernando Braga2010

While each neighborhood in Ribeirdo Preto has sAsdembléiahurches that are capable of

holding roughly 100 parishioner§emplo Sedis the main ihissaatradition) building and has a

capacity that comfortably exceeds 500. The church is often filled to capacity during important

holidays (e.g., Easter and Christmas), mon8Bdnta Ceiag Lor dés supper, si mil
communion or sacrament), or quarterly baptis Typically, a dozen or so male pastors sit on a

stage at the front of the sanctuary and they face the congregation. Many of these pastors are in
unpaid positions, finding service as a calling rather than a profession (some of the pastors do find

employrent in business, medicine, teaching, and psychiatry).-pes8on orchestra, comprised
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of a complete brass section, woodwinds such as flutes and saxophones, and a plethora of string

instruments that include several guitarists, cellists, and a dozen stslifianks the pews to the

left. The orchestra provides nearly all of the music despite the numerous and complex hymns and

the youth of many of the musicians (the average age is about 21). To the right of the pews sit

members of the choirs. The main choansists of men and women of all ages. There is

additionally a young womené6és choir that 1is ma

age, aswellateenagerand chi |l drends choirs tcleraes ar e made
Members often arrive ifamilies and groups of friends or neighbors, greeting one another

wi tChPa#ido Senhbf The Lorda 6Fe w earcrei)ve on time, as 1 s

trickle in for the first half hour after the official start of the meeting. For this rediserfirst 30

minutes of any 90 minute service is almost exclusively hymns, and songs performed by the

various choir groups. Men, dressed in suits and collared shirts, and woman, in high heels and

fashionable dressésbut no jewelry (including earrings), &al at the pew in personal prayer

before taking their seat. Services fully begin when the elderly head pastor, Jorge Santana, leads

the congregation in an opening prayer. Typically, a worship service consists of a pastor reading a

passage of the bible whithe congregation follows along; a series of hymns sung by the entire

congregation, the choir, or individuals; a short period for placing tithes and donationksin sac

carried by ushers; a reading of specific prayer requests which is immediately folig\sed

invocation; a sermon given by one of the pastors; a call to Christ during which members

publically accept Jesus as their Savior; and the end with a closing prayer. Aftedtarfghurch

service), members hang around the church entrance, conveiingne another. Pastors can be

seen joking with young band members, women catch up on the latest gossip, and people make

plans to meet up with one another later in the week.
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There is a decidedly familial atmosphere in this congregation and within its neighborhood
satellite missions. Neophytes and visitors are quickly identified by door greeters and ushers and
are welcomed by name in front of the entire congregation. Indiadaralencouraged to
participate within the churéhasobreiros or members of the choir and b&nthereby
producing some of the very religious goods that they consume as well. Members go out of their
way to help one another. Prayer requests are read altwdng for the congregation to be
aware of hardships within the community, and
example, a group dightyoungcrentes all in their 20s, decided on their own (as they did not

know one another well prior to
this decision) to learn
Brazilian sign language so that
they could serve as interpreters
for the small but growing deaf
membership within the church.
In sum, theAssembléiaf
Ribeirdo Preto functions as a
fictive familial unit, in which
Figure 3.2: AD congregation individuals come togetr in
worship and devotion, and work together to improve their religious experiences and the quality
of each otheroés |lives.
Igreja Universal do Reino de Deus
No Pentecostal congregation embodies the 4vmgle moresothanligreja Universal do

Reino deDeus(IURD). In fact, other tharthe Assembléia de Deuso other Pentecostal church
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