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ABSTRACT OF THE THESIS

“It is time to rise”: Pentecostal Politics
in Democratic Brazil

by

Priscilla Pereira Vieira da Costa Garcia

Master of Arts in Anthropology

University of California, San Diego, 2014

Professor Joel Robbins, Chair

This thesis explores the current involvement aftBeostals believers with

politics in Brazil, with emphasis in the careeRafstor and Congressman Marco

Feliciano. | argue that the Pentecostal engagewmigmipolitics in Brazil can be

explained by the existence of a Pentecostal mdd#gmocracy. This model emerges



from the participation of Pentecostal believerthim advent of a new democratic state
from 1986, a year that saw the end of a 21 yeatamyldictatorship in the country. In my
view, these believers partake of both the existimgal imaginary of what it means to be
part of a democratic state and appropriate it withPentecostal view of the world. It is
my contention that, stemming from this model, Bliani Pentecostals developed a
complex political theology in which political engagent became part of what it means
to be a committed Pentecostal.

The political theology that emerged among thesddeestals intertwines religion
and politics in two ways. The first, what | cRblitical Evangelizationis the attempt by
pastors to evangelize churchgoers in a political lmapreaching to them about the
importance of being politically involved. The sedpwhich | refer to as the
Evangelization of Politicgelates to the work of evangelization implementethe

Brazilian National Congress by those Pentecosstbpsiwho are also congressmen.



“It is time to rise”: Pentecostal Politics in Democatic Brazil

If no one rises to rethink what is Brazilian denamyrin this Christian
country that we are all part of, we will have tp tiis book apart [he holds
the Bible] (...) When I quote the letter to the Romsaim called
homophobic..| was quoting Genesis, | was called a racist. Dateas
speaking of God in his program, and he was sueathmists. What will
this country become? | have freedom of speechl@adbok [the Bible]
will continue to be the book that will change thstbry of the world. Here
is a verse that | marked from the book of Psalmstfie psalm number 33,
that says: "Happy is the nation whose god is thel I'd

Pastor Marco Feliciano

“You know what hour it is, how it is full time nofer you to wake from
sleep.”

Romans 13:11

On March ', 2013 Pastor Marco Feliciano, from the Assemblgoftl church,
was elected president of the Commission for HunmzhNMinority Rights in the Brazilian
Congresd The election, scheduled for the previous day, suspended due to protests
against Pastor Marco Feliciano’s candidacy forgtesidency of the Commission. The
protesters occupied the hallways and the room wiherelection was to take place in the
Brazilian Chamber of Deputies. The election wasessfully carried out the next day,
after the “troublesome” civilians had their accesthe election room denied, a decision
which made the president of the session, DeputyiBgms Dutra, decide to leave the
session in “solidarity with Brazilian society” thatccording to him, had its right to

participate violatell This episode was widely discussed throughouBtiagilian media



and initiated a wave of protests throughout thentyuhat lasted almost the entire year
of 2013,

The protests resulting from the election of Pabtarco Feliciano arose from
many different groups. However, two distinct viewys have emerged: 1) Pastor Marco
Feliciano is not the proper person to have sudstanduished post in the Chamber of
Deputies due to the pastor’s public and “private”ghurch) declarations that were
considered homophobic and prejudiced towards ntieeriAmong the groups opposed
to the pastor’s election, there is a substantigiquo of Brazilian society that believes his
ascension to the post of president of the CommigsioHuman and Minority Rights
poses a possible threat to democracy and to thiesetat& 2) the second viewpoint
comes from the people that stand in solidarity MAgistor Feliciano. Among these groups
are Pentecostal believers, both politicians aniians, a portion of the Catholic
population, and some of the conservative portioBrakilian society.

What we currently see in Brazil is not only andligical battle between the
Christians and the conservatives fighting for Grarscauses over liberal causes or vice-
versa. This is actually the surface level debatkat/is at stake in this situation, rather, is
the existence of at least two contradictory vielvdamocracy; different models of what
it means to be in and to constitute a modern deaticcstate. These two contrary views
manifested in both the approval and disapprovélasitor Feliciano’s election as the
president of the Commission for Human and MinoRtghts epitomize the existence of
different models of what we call politics in a desrattic state (seEig. 1), which in this

work | consider as the “ensemble of practices,alisges, and institutions that seek to



establish a certain order and to organize humastenae” (Mouffe 2006:323) within a

national state.
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Figure 1: Protesters at the Brazilian National Congress ppstt (on the left) and against (on the right) the
of Pastor Marco Feliciano as president of the Cosaion for Human and Minority Rights. Photo by Pedro
Ladeira, © Folha Press/UOL, 2013. Photo used wattmission. “Protestos Contra Marco Feliciano”
http://fotografia.folha.uol.com.br/galerias/1502&@stos-contra-marco-feliciano#foto-266336

This work explores the involvement of Pentecosgdilelvers with politics in
Brazil in recent years, emphasizing the currenh&s/anfolding in the political and
religious career of Pastor Marco Feliciano fromAssembly of God church. The theme
for this research began with my own curiosity, assearcher of Brazilian
Pentecostalism, to understand why Pentecostalsrieeicevolved with politics in Brazil,
especially in the last two and a half decadedwaygs found this question very intriguing
because, as many researchers have noted befotec®salism tends to withdraw from
politics because it considers it to be a worldigime with little to offer to “true

Christians”. However, the involvement of Pentecissiath politics seems to be a



phenomenon not only seen in Brazil, but in varipads of the world, which can be seen
in works such as those of Eriksen 2013, Frestord 20@rshall 2009, O’Neil 2010,
Palacios 2008, Reyes and Tejeiro 2010, Rodrigue,2ihd Zub 2008.

Understanding the Pentecostal engagement withgsoiit Brazil, in my view,
necessarily entails that we define politics and alenacy in the terms these Brazilian
Pentecostals define them, avoiding assumptiongaasether definitions of these
categories that are not employed by these agehéseXplanation of why Pentecostalism
changed from an apolitical to a political movemienBrazil and how this religious
movement relates to politics has to come from withe movement. We ought to
investigate how politics and democracy are concearaong these Pentecostal believers
so that we may find why political participationimsportant for them and how, each day,
politics is becoming a constitutive part of th@wek as Christians.

| argue that Brazilian Pentecostals have createid olvn model of democracy
and politics in which the religious and the pohficealms are intertwined in a way that
one realm perpetually flows into one another. lRese Pentecostals, the values of
Christianity cannot be separated into two distreeims such as “civil society”, in which
religious activities happen, and “politics”, in whinon-religious activities occur.
According to their view, true democracy works omllgen religion and politics are
intermingled because it is this very interactioattBnables the debate between secular
liberalism and religious conservatism. This is dindy way to maintain real democratic
governance because it prevents the impositionsoigle doctrine, which automatically
constitutes authoritarianism, not democracy. Basethis view of democracy and

politics — which is the product of multiple forcasd processes that are both global and



local, general and specific all at the same tinleese Pentecostals developed a political

theology in which political participation is undeyed to be part of being a “true”
Pentecostal and citizen in Brazil

Political Theology is an analytical category untieosl as the manifestation of the
Pentecostal model of democracy in politico-religiquactices of these believers in
different settings (e.g. Church and Congress)tiBaliTheology here designates the two
sets of practices that stem from the Pentecostdkehad democracy and from their
understanding of the role of Pentecostalism in Besza missionary movement of
human salvation. The first set of practices, whichll Political Evangelizationand the
second, which | calEvangelization of Politickunction as analytical categories that help
us understand how Political Pentecostalism in Bigmrates differently in church
settings (private sphere) and in political settifpditical sphere). These two categories
serve as units of analysis and as “living” exampteshich themodus operandihe
underlying driving force for the Pentecostal polfiparticipation in Brazil, is embodied

in practice and manifested in different socialingt.

The Development of Pentecostalism in Brazil

Pentecostalism refers to a specific form of Charsty in which adherents believe
in the ability to receive and perform the “giftstbe spirit” orcharismata which are
defined by having ecstatic experiences such akspesm tongues, healing, prophesying,
and falling into trance (Anderson 2004; Andersott@@Robbins 2004). Pentecostal
Christianity, apart from its emphasis cmarismata has four main core beliefs widely

shared among Pentecostals worldwide: 1) Jesus;sgvéssus heals; 3) Jesus baptizes



with the Holy Spirit; 4) Jesus will return (Robbi2804:121). Core to Pentecostalism is
also its emphasis on evangelization with churchgisiyr“encouraging all [of their]
members to act as evangelists working to convesrrst (Robbins 2004:124).

Pentecostalism is a fairly new development withimi&ianity, but its magnitude
as a global movement is attested by its numbedioéigents worldwide, about 500 to 600
million (Anderson 2010; Robbins 2004, 2010). Whaikes Pentecostalism so interesting
is the ambivalent (and successful) way in whickdipts to the cultures it encounters,
generating a new culture of itself, without strayfar enough from its canonical form to
become a different religion (Robbins 2004:119).sTi& particularly evident in the
development of Pentecostalism in Brazil, in whieis form of Christianity, imported
from the United States and established in the egumyt foreign immigrants from Europe,
became an integrated movement within Braziliargresiity (Freston 2001:15).

According to Campog010:17-19) — and corroborating with Robbins’ (2pargument
— Brazilian Pentecostalism is a movement that ep#es traces of continuity and rupture
within itself.

Elaborating a scheme to trace the “genealogy” ezBian Pentecostalism’s
features, Paul Freston (1993, 1995, 2001) dividesistory of Brazilian Pentecostalism
into three “waves.” This is an analytical divisiproposed by Freston that identifies and
classifies Pentecostal churches according to sites of preaching and worship, church
organization, and dress and moral codes among titimgs. Freston’s categories
(“waves”), as Bledsoe (2012:25) and Caceres (2@68 argue, should be understood
as fluid movements in which the Pentecostal chigdfie@ach posterior “wave” are built

upon the religious premises of the anterior “wavésie churches from each succeeding



wave innovate by adding new practices and coneeitit®ut breaking from the main
canon present in the churches of previous “waves”.

Despite the limitations of Freston’s model, | beéeghat examining the history of
Pentecostalism in Brazil, as it unfolds in eachveia might enable us to pinpoint the
moment in which politics became a concern and Inezdity among some Pentecostal
believers in the country. This historical accourtynallow us to understand why
Brazilian Pentecostalism became political by poigtut the historical context in which
political concern emerged within Pentecostalism.

According to Freston (1993, 1995), the first ‘wawedso known as the classical
Pentecostal wave, started around 1910-11 withdheding of the Christian
Congregation of Brazil and the Assembly of God €hury foreign immigrants who had
had direct contact with the Chicago Holiness preadfilliam Durham. The main
characteristics of the first ‘wave’ were the baptiwith the Holy Spirit, speaking in
tongues (Bledsoe 2012:27; Mariano 2005:31; OroS%sman 2001:182) and the use of a
strict moral code. Classical Pentecostalism coetinio grow in Brazil until the 1950’s,
the decade of the advent of the second ‘wave’ atddestalism (Bledsoe 2012:27;
Corten 1999:49; Freston 1993:66).

The second ‘wave’ of Pentecostalism in Brazil eradrop a conjuncture of social
change epitomized by the growth in urbanizationettgoment of national industry and
the modernization of the country during the 19501960’s (Bledsoe 2011:33; Mafra
2001:34). It ended with the birth of the third ‘veawf Pentecostalism in the middle of
1970’s. Simultaneous with the rapid social charmge dccurred in Brazil during this time

was the growth and fragmentation of the Pentecastaement. The second “wave” of



Pentecostalism is characterized by the establishafgéhree main churches: the
Foursquare Churchthe churciBrazil for Christ and thePentecostal Church God is
Love all born in urban S&o Paulo. The main differerizetsveen churches of the second
“wave” and those of the first “wave” are the empbas healing (Bledsoe 2012:33;
Mariano 2004:122-123, 2005:31, 36) and the emplmasexorcisms (Chestnut 1997:37).
Other notable differences between first and seCaage” churches is the latter’s less
strict moral and behavioral code associated watlhess traditional styles of worship
(Bledsoe 2012:33), and the use of mass communicatedia (the radio) to diffuse
God'’s work .

It is also during the second “wave” period thatsee, for the first time, the
involvement of Pentecostals with politics, when Meaihde Mello, founder of the church
Brazil for Christ, — as well as other members afd¢hurches — actively helped to elect the
first Pentecostal in Brazil, Levy Tavares in 1983tista 2009:21). However, the
Pentecostal participation in politics declined dgrthe years of the military dictatorship
in Brazil (1964-1985) and it did not become strangil the 1980’s, with the advent of
the 1986 elections and the implementation of a aeatic constitution in 1988.

The third and “final” Pentecostal “wave” emergedhe last years of the 1970’s.
This “wave” is characterized by the emergence aditvthe literature on Pentecostalism
often classifies as the “Neopentecostal” movemearirazil, the first Neopentecostal
church, inaugurating the third “wave”, is the glitp&nown Universal Church of the
Kingdom of God (IURD), which now is present in akhall countries of Latin America,
North America, Europe; in half of the countriesAfiica, and in a few countries in Asia

(Oro et al 2003:29-30). The churches of the “thwal/e” — often established in large



buildings (“megachurches”) — are characterizednaypgresence of technology in their
services, the use of televangelization, the emplasexorcism and divine healing, and
the use of a less strict moral and behavioral cdbey are also recognized by the use, in
their preachings, of what scholars denominate “‘Fresperity Gospel” and “Dominion
Theology.”

The churches belonging to the third “wave” — maitthrD — are also
characterized by their emergence as political adgtoBrazil. It is with the advent of this
last “wave” that political participation of Pentestals flourishes, especially from 1985
onwards. However, in my view, the remarkable imgace of the third Pentecostal
“wave” does not reside only in its emergence asva style of Pentecostalism in Brazil
or as a political actor per se, but in how the iratmns of the third “wave” churches
affected denominations from previous “waves”. Test apparent example of IURD’s
influence can be seen in the modernization thatroed in some of the Brazilian
Assemblies of God in the last two decades.

According to Correa, with the advent of the thivee¥e” of Pentecostalism and
the rise of IURD, the Assemblies of God felt thezsd by the competition in the
religious market and began to “adopt a new stytetarwork with the new tendencies of
society by adapting itself to the current valueX)X3:114). Correa delineates the
historical developments in which a traditional Reostal church such as the Brazilian
Assembly of God — understood as belonging to tts¢ ‘ivave” — began to modernize
and adapt itself to societal contexts (Correa 2018:116). For the author, the Brazilian
Assembly of God became “neopentecostalized” (2Q1A:When it adopted some

practices that resembled those existing in “capttathurches and other modern
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institutions. As examples, the author cites theefrgsly of God’s implementation of
three things: (1) the use of technology in chuetvises and its use for evangelization
purposes; (2) the use of marketing strategiespittahote a relationship between church
and believer in a similar fashion to the relatiagpdtetween business-consumer (Correa
2013: 116,118); and (3) the establishment of adess dress code (Correa 2013:117).

One of the “adaptations” Correa (2013) mentiorass the emergence of the
Assembly of God Church as a political actor. Todh#hor, it was the “modernization”
of the Assemblies of God in Brazil that transforntieel church’s older conception of
politics as “evil” and “demonic” to a sacred spamethe Evangelical Parliament Bloc
(2003:118-119). While | agree with Correa, | algtidve the “shift” she indentifies as
the cause for Evangelicals changing their percamifqolitics from a “demonic” to
“sacred” space is not enough to explain the involkeet of Brazilian Pentecostals in
politics. We ought to understand what caused this is political attitude.

In the next section, | offer an explanation fae tBhift” that has been
documented by Correa (2013) and many ofhtéat, | believe, might add some
interesting insights to the literature on the pcdit participation of Pentecostals in Brazil.
To illustrate my arguments, | will focus primariy the political discourses and practices
involving the political and religious career of MarFeliciano, from the churchssembly
of God Revival CathedrgAssembleia de Deus Catedral do Avivampentoother
instances, | will also recall direct quotes andrepkes from another pastor who has been
influential in Brazilian politics, Pastor Silas Mé#hia from the churcAssembly of God

Victory in Christ
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Democracy and the Emergence of Pentecostal PoliticsBrazil

Simultaneously with the constant growth of Pengéalesm in Brazil since the
1950’s — which ultimately altered the religious peama of the country — the Brazilian
political arena has also undergone significant geanThe most significant of these
changes was the establishment of a military dicsaip in 1964 and its abolition in 1985
with the implementation of a democratic government.

The move towards democracy, the political traositinown asbertura
(opening), began in 1974 under the government oie@G# Ernesto Geisel and lasted
until 1985 with the advent of democracy. As Ara(606) notes, thaberturawas a
period marked by gradual and controlled governmeatiacessions towards democracy
mixed with pro-democratic campaigns, artistic moeats, protests, and conflicts
performed by civil society. In fact, the author daterizes this period as “[a constant]
arm wrestling match” in which the military dictaship and democracy, each represented
respectively by the government and the civil sogiftught for 10 years (Araujo
2006:154).

The commitment to politicalberturaand the decision to fight for it, as Araudjo
notes, was strengthened because of a significamgehwithin one of the anti-
government leftist groups, which initially believéwat political change should be
grounded on socialist ideals through the establkstiraf a proletarian democracy.
However, during thaberturathese groups began to value democracy by seeasgait
universal value (Araujo 2006:160) and, gradualytunited themselves with other
segments of society in the struggle for democrabg. best example of this coalescence

among these various groups can be seen in thes ségeotests known d3iretas J&
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that occurred in different Brazilian cities, in whicivilians demanded the right to vote in
the next presidential elections.

The general elections to select the Congressnspomnsible for assembling the
new democratic Constitution (ti@arta Magnaof 1988) took place in November15
1986. Among the representatives elected, there 8&fvangelicals, of which 17 were
Pentecostals (Rolim 1995:75). The 1986 electiom, $ense, did not only change
Brazilian history, but it also defined a turningmowithin Brazilian Pentecostalism, in
which political participation began to be graduafiyroduced into the lives of
Pentecostals. One example of this is the existehttee Evangelical Parliament Bloc
(formally Frente Parlamentar Evangéliaar, simply,Bancada Evangéligawhich is
currently composed of 73 Evangelical politicians.

The prominent Pentecostal participation in pdific Brazil poses the question of
what happened to the apolitical nature of Pentatiest from 1986 onwards. How does
an essentially apolitical movement, with even fundatalist tendencies of withdrawal
from society, emerge as a political actor? | beithe genesis of this participation is best
explained if we consider two cultural frameworkeeaoming from inside the movement
itself (i.e. Pentecostalism) and the other fronrmaaber realm, a larger culture shared
among people who are circumscribed under the sats@tdiscourses and the same
form of political governance (e.g. discourses oaiis democracy, what it means, and
how it works).

The shift Correa (2013) and many others note, irviey, was caused by a
process of cultural appropriation in which Pentégissadopted some of the national

imaginaries surrounding democracy as a form of gausce and reworked it through a



13

Pentecostal imaginary. The shift, in fact, is theeegence of a new model of democracy.
A model that incorporates the imaginaries of demogishared among a substantial
portion of Brazilian society and combines it witbrffeecostal premises, discourses,
practices, and beliefs.

Here | understand democracy not only as a forrogéghance, but as a regime
that “concerns the symbolic ordering of socialtielas” (Mouffe 2006:318). Democracy,
then, does not only affect the political spheregeerbut affects the entire cultural system,
enabling the creation of social imaginaries thropgicesses of individual and group
interactions with the democratic government andh fetlow citizens, as agents all
circumscribed in the just-reformed democratic teryi (Hansen 1999:9).

In this way, theabertura(1974-1985), as well as all the historical factors
associated with democracy, more or less, influetisedbroader cultural realm. The
implementation of a democratic system, as a forisoafal order, caused a major cultural
change in Brazil. When the sovereignty of the Citutsdn was declared as “the way the
world operates” for Brazilians, some aspects of @eacy began to constitute the natural
order of things. As such, some core features oftgveslemocracy — the right to vote, the
right to freedom, the right to equality, and thghtito have rights — began to be
appropriated and reproduced by a vast number ofpgron Brazilian society. Democracy
began to be seen as a system of social freedompases forms of authoritarianism
imposed by the military (i.e. dictatorship) or InetChurch (i.e. theocracy). And here lies
the core of the question regarding the Pentecpstdical participation and the genesis
of different (and often opposing) models of demoygrdeveloped by various groups in

Brazil.
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One of these models of democracy widely sharechgmeople in the upper —
middle classes links democracy to liberalism. s thew, true democracy depends upon
the separation between church and state, religidrpalitics, public and private, and
civil and religious law. In this model, religioussdourses could potentially endanger
democracy through the diffusion of “intolerant” csirses that threaten the democratic
premise of equality and freedom for all. Modeld ttantradict this view are usually seen
as backward/authoritarian systems that represesdlampasse to progress. A clear
example of this can be seen in an excerpt of FeBeguty Erika Kokay’s speech
published in the online version of an importantAlran leftist magazine namedarta
Capital. In response to Pastor Feliciano’s election topitesidency of the Commission
for Human and Minority Rights, Kokay states: “todag Commission for Human and
Minority Rights has to protect itself from itsebbdcause this Commission] is being used
in a government project that breaks [the commitinefthe state with secularistti. For
Deputy Kokay, Pastor Marco Feliciano’s election ppomises secularism in Brazil
because of the pastor’s stated influence of hiss@Gén beliefs in his political
participation as a federal deputy.

The conflict between the liberal model of demogrand the Pentecostal
democratic model can also be seen in the ongosmgsions over the use of religious
symbols in public spaces, the presence of Evaraielic the National Congress, the
criminalization of abortion, the legalization of nj@ana, and legislation concerning gay
rights. In these discussions, the Brazilian eldeaern with the Pentecostal political
participation, often portrayed as a threat to demtocrights, becomes apparent. In a

Congressional debate over gay legal rights, Sehddoinor Brito argues
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It is not because it is the project number 122, B33, 998, 888...it

doesn’t matter. Intolerance is also here inside fbnate] and we need to

work to reverse this (...) to fight intolerance. danclude, | want to say

one more thing: our State, according to the Cartgin, is secular. This

was a victory...this is not a fight among religipns. Because in all

religions there are intolerant people [and] inraligions there are also

people who defend human rights. This fight is mobag religions.

When Senator Brito affirms that the secularizabbBrazil is a “victory”,
underlying her argument is the idea that statelageation is similar to the
establishment of democracy in Brazil. Brazil wasldeed as a secular state with the
Constitution of 1891 in the context of the emergeata political structure inspired by
the American republican model (Giumbelli 2002:242p Unlike the struggle for
democracy in the country, that mobilized the madbesprocess towards secularization
was not “a victory” conquered by society, whicheguwhe connotation that there was a
movement that fought for this specific cause. Ratbecularization was an essentially
elitist movement based upon the modern valuessoifal educated, nineteenth- century
“enlightened” elite.

Suggestive examples bearing the same understaofidemocracy can be seen
in various discourses of Federal Deputy Jean Wyé#ygay activist who is the most vocal
opponent of Marco Feliciano and the EvangelicaktBWhen Pastor Marco Felciano was
elected president of the Commission for Human amntbkty Rights in March, 2013,
Deputy Jean Wyllys gave several public intervielwstuighout the country and organized
multiple seminars in which gay rights and secutangere the central themes. In a

commentary posted on Deputy Jean Wyllys’ officigbpage concerning the creation of

the Parliament Bloc in Defense of Human Rightis viritten'™:
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The Parliament Bloc in Defense of Human Rights eraated in the
Chamber of Deputies after the [political] regreadioat occurred in the
Commission for Human and Minority Rights (CDHM).dBloc
[represented] by PSOL [Socialism and Liberty Papigfticipated in the
construction of this space in defense of the sao@lements and the
minorities that did not see themselves represeantaccommission
completely controlled by openly declared prejudiGahgressmen.
Under quotation marks, the same webpage presantsltbwing texts and
attributes it to Deputy Jean Wyllys, also commemtin the creation of the Parliament
Bloc in Defense of Human Rights:
We reacted against religious fundamentalism. Wendiccross our arms
[and wait] and we built a network for protectiorddior the voice of

human rights. The Human Rights Commission wasQit32legally
constituted, but did not have legitimacy.

In all of these commentaries, the idea that retigtbould be separated from
politics is as a central concern. Pentecostalipaliparticipation, for these Brazilians,
represents a real impasse — and sometimes a thteaecularism, which, in their view,
is a constituent feature of democracy that necigsguposes authoritarianism. This
concern can be specifically seen in the use ofessgions such as “religious
fundamentalism” and “political regression” to delserthe state of Brazilian politics
when a Pentecostal pastor is allowed to assumsiiguoof authority in a democratic
congress. The political ascension of Pastor Felaend the growing influence of the
Evangelical Bloc are unsettling for Wyllys and bigoporters because they represent a
break with Brazilian democracy’s commitment to $agsm and progress.

This view, in fact, is not only shared by centdt-fmliticians, but it is also widely
spread among citizens who do not hold politicalce. Examples of this latter groups’

preoccupation can be seen in the recent pro-sesmlananifestations that occurred
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throughout Brazil in public spaces, in the socialdm, and in the writings of Emir Sader,
a prominent Brazilian political scientist and sda@st. In his blog post, published by
Carta Maior, Sader write%:

One of the most important democratic victoriesh@ tontemporary world

is the separation between religion and politicsldInot mean to say they

are] not related, but political, social, and cikétations cannot be oriented

by religious choices. Democratic states are secWarshould all be equal

before the law, free of choices [guided] by ounvialal options about

religion, sexuality, ethnical differences, etc. @fe diverse in our life

choices, but we should be equal in our rights @#®eris. Religion and

politics are different things. To mix of religi@nd politics, to have

religious States — for example, Iran, Israel, dr@\fatican — generates

dictatorial views, or even, totalitarian views. @nadlemocracy, the

individual and collective rights must be guarantegdally to all.

When Sader argues that democracy is a systemubedrggees “the individual and
collective rights”, he pinpoints the primary poaftconflict between the Pentecostal and
the liberal models of democracy. If democracy gotees “individual and collective
rights”, for the liberal view of democracy, it shdunot only guarantee individual’s
religious freedom, but also guarantee the colledifreedom from religious impositions
of individuals. This translates to the relegatiémadigion to the private sphere, depriving
it of any influence on political issues. Howeven, the Pentecostal model of democracy,
if democracy guarantees “individual and collectiights”, the individual should be free
to express his or her religious conviction in tloéitgeal sphere. In this view, models that
exclude religious convictions and expression frafitigs are anything but democratic.

The Pentecostal democratic model emerges from agimary diffused in
Brazilian society in which democracy opposes foahdictatorship and legitimizes

equality and freedom. This imaginary resonates Réhtecostalism’s “democratic”

beliefs such as salvation and baptism in the HplyitSvhich are accessible to all.
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Combined with the appropriation of the Braziliasahurses revolving around democracy
are core Pentecostal theological premises sucheagelization and the struggle against
evil. The re-signification of a Western model ohteracy through the insertion of
religious premises is what enabled Pentecostdlec¢ome politically engaged and it is
this re-signification of democracy as culture timatkes this model distinct from other
understandings of democracy.

The Pentecostal cultural appropriation and re-fication of Western democracy
can be understood better in looking at the hisabgontext in which Pentecostalism
engages in these processes. Commenting on Pelalesqmstuality, Anderson offers an
insightful commentary on Pentecostalism’s intemctvith social change:

Contextualization not only takes into account aadtwalues, but also tries

to make the gospel relevant to the current sitnaticssocial change. It

may be argued that some Pentecostal and Charisomatiches have

attempted to do just this and that their successhd a profound effect

on older churches (2004:203)

Applying Anderson’s argument to Brazil, the caséJafversal Church of the
Kingdom of God (IURD) figures as the perfect exaenpl what the author discusses. As
noted above, IURD influenced the Assemblies of @od, together, these two churches
dominate most of the Evangelical Parliament Blothm Brazilian Congress. Perhaps,
IURD was the first Pentecostal church to developoael of democracy. Nevertheless,
this is not an argument | wish to pursue here. Whash to highlight is how the
historical context plays an important role in aelwaffecting the Pentecostal agents
circumscribed in a country reorganized by majolig@olitical changes.

The most compelling case of appropriation andgeiscation of the classical

Western model of democracy by Pentecostals in Boazlirred on June' 2013. On
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this day, Pastor Silas Malafaia, from the chulslsembly of God Victom Christ,
organized a mega “worship service-protest” in Bi@siThree Power Squayevhere the
buildings of the Brazilian Executive Power, theidiady, and the Congress are located.
The purpose of the Pentecostal service/protestavafirm the Evangelical position
against abortion, to show its support for the tradal family, and to demand freedom of
religious expression. At the event ($@g.2), many well-known Pentecostal singers,
pastors, preachers, and politicians participatetaliyng or singing to a crowd of
approximately 40 to 70 thousand Christidns

As Figure 2shows, this event encapsulates the defining ctersiics of
Pentecostal politics in Brazil. A Bible, the keynrgyol of Evangelicalism, is held above
the heads of the participants and occupies theatdatal point in between the buildings
belonging to the Brazilian government, the placemtpeople “do” democracy. The
crowd stands in front of the stage, alternatingvieen worshipers at a mega church
service and citizens protesting in favor of th@use. This is a crowd of believers ready
to worship Jesus and, at the same time, a crowdegtoing voices determined to
impact society.

They hold signs in a similar fashion as seculatgsters do in Brazil and almost
anywhere else. On these signs, there are deménalgs to be changed and to be fought
for. Simultaneously, this is a crowd that, at motagstops to pray, to sing to Jesus, and
to engage with the Gospel of Jesus Christ. Thascowd that protests like real

democrats and worships like faithful Evangelicals.
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Figure 2: Evangelicals protesting in Brasilia on Juffe 3013. Photo by Sérgio Lima © Folha Press/UOL,
2013. Used with permission. “Evangélicos Protestanksplanada dos Ministérios”
http://fotografia.folha.uol.com.br/galerias/16704argelicos-protestam-na-esplanada-dos-ministerios

The apotheosis of the Brazilian imaginary of deraog, and its re-signification
within a Pentecostal cultural framework is perhlagst illustrated in the video footage of
this Evangelical protest in Brasilia. Near the fimments of Pastor Silas Malafaia’s

speech in the protest, he says to the cféwd

Only the [protests known aBliretas J&° put more people in the streets
than us on a regular week d&®nly [the Diretas J§! *° No [other] social
movement put more than 50 thousand people in thetston a week day.
The [protest of theDiretas Jawasponto facultativd’. Everybody was
allowed [to go to the protest if they wante@here are people here that
will have to pay back [missing work to come to th@rotest] with 2

extra work days, 3 extra work days, 4 extra work dgs, or [maybe
only] an extra day. [But], you know what? The onlything | will say to
this is ‘a people, united, shall never be defeated!
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In moments like this, the Pentecostal event take®rms similar to democratic
protests and is filled with political meaning. Raid¥lalafaia rallies the crowd as other
well-known Brazilian civilians (artists, politicignand writers) rallied the crowds during
the protests in the period of tabertura He goes even further than mannerisms and he
uses the phrase “a people, united, shall neveefeated”, one of the slogans used in the
protests oDiretas J4,which was also re-used in the nationwide protdstsdccurred in
June of 2013 against corruption in the governméBirazil.

When Pastor Malafaia finishes his speech witifaheous phrase, the people
began to shout it, again with their arms movingand down, symbolic of political
struggles in Brazil. They repeat “a people, unigdll never be defeated” four times,
when they are interrupted by Pastor Malafaia, wigpssts: “let us improve this little
phrase [like this]the people, of God, united, shall never be defeat&dAt this, the
crowd begins to shout the new phrase and it isateped times more, as Pastor Malafaia
passes his microphone around so that many of thieipants standing on the stage will
also have an opportunity to shout part of the nbvage, leading the crowd.

Another significant moment in this Evangelical @isi is when Pastor Silas
Malafaia says the following: “listen, this [the pest] is a small [activity] to practidbe
exercise of our citizenshipWe are not second class citizens [and] we aneggioi
influence this nation. If we have to come back herydrasilia, we will come back. And
more: each of you will bring another person!”Asfimshes speaking, he is applauded
with fervor by the crowd that begins to cry out giasately: “we will come back! We
will come back!” Pastor Malafaia immediately follewhe clamor of the crowd and, in

his microphone he repeats: “we will come back! Wik eome back!” This is significant
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because it illustrates well the Pentecostal comenitnto political participation not only
in the present moment, but in the near future.

The incorporation of Western democratic discouesebpractices, as | stated
before, find their pivotal grounding in Pentecoskedology. One of the main Pentecostal
ideas is that access to salvation and the baptigmtie Holy Spirit are available to all
the faithful. This means that the power of God barexperienced by anyone,
independent of social class, country, languagedgemr any other physical or cultural
differences. In Pentecostalism, all humanity iss¢@mnd has the same right to God'’s
kingdom. When these Pentecostal ideas meet agablitontext in which democracy is
also seen as the carrier of values such as eqaalityreedom against oppression, a new
model of democracy, bearing these characterisiegins to develop.

Along with the Pentecostal idea of equality, se&envPastor Silas Malafaia
passes the microphone around in his protest s@t#eaybody will have a “voice”, there
is also the understanding that Pentecostals arenstant battle with evil forces, which
represents the struggle between God and his cneattb the devil and other evil spirits.
This idea of battle against evil among Pentecdmh¢vers ranges from battling against
the self and its evil inclinations to do what isfal to battling against people, groups, and
institutions that are seen to embody evil. Somghede evils — as works of the Devil —
are also manifested through physical and socialitions such as poverty, sickness, and
addiction. As Anderson (2004:203) notes “the gegtiction of Pentecostal spirituality
is that it claims to provide answers to existentrablems throughout the world.

Pentecostal and Charismatic churches offer reabstutions for these problems.”
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In Brazil, the Pentecostal movement — from the 1968wards — is very much
engaged with the idea of healing (Freston 19951280d in providing solutions to
earthly problems through exorcism and tithes. \ihithadvent of Pentecostalism’ second
and third “waves”, a gradual incorporation of wayldhatters as legitimate Pentecostal
concerns created a situation in which fighting emilow seen mostly as a force that
causes earthly problems rather than an obstasiatation — is meant to be controlled
through action. The Pentecostal struggle againktwven used within a political
context, takes the form of the Evangelical neealctopolitically so that the evil inhabiting
the political realm will not prevail. The use ote Pentecostal ideas in reference to
politics can be seen in one of Pastor Marco Feliwmsermons, when he s&YySatan
inhabited the Brazilian Congress prior to his etetctrendering his election a victory
over Satan:

Our fight is against an invisible enemy. We shaitlike him, but not with

our arms or legs, but with words of prayer. Befobbegin [reading from]

the Holy Bible and begin to preach, | want to explahy this protest [is

going on]. This protest is happening because #@fitlt time in the

history of Brazil a pastor filled with the Holy Sjpiconquered a space

that, until yesterday, was dominated by Satan.

The Pentecostal view of democracy establishesd#grabcracy is the doctrine in
which equality and freedom are legitimized by thke of law, which also makes the
structures of power accessible to all segments@ésy. Democracy is not only a form of
political government, but a form of government thladuld reflect the culture of the

country in which is implemented; thus, it should exclude the participation of

Christians or the interaction between Christiaaityg politics. A good example of this
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view comes from one of the public declarations epbty and Pastor Marco Feliciano, in
which he says that

Democracy is the beautiful doctrine where humandsehave the right to

go anywhere, to choose their representatives threagng, which is

citizenship. Since ancestral times, politics arigji@n worked together

(...) [and] politics could always work. In the countwhere we live, in

Brazil, in a secular state, it is even easier...vgeaiple confuse is

‘secular’ with ‘laicism®. ‘Laicism’ is the hatred of religion, but the

secular state [actually] protects religious freed®ius, in a democratic

country, religious segments have their voices &ag¢ their] turns. In

Brasilia, we have thieancada ruralistathebancada evangélicatc. Each

group of society elects their representatives...taggnt the conservative

portion [of society], a Christian portion...88% oktBrazilian population

is Christian, but what we are living in is a dictathip, in quote marks, of

a minority.

Borrowing from the liberal model of democracy anohfi its idea of dictatorship
as the main opposition to democracy, Pastor Maetici&no argues that religion and
politics have been together since “ancestral timagact that for him does not figure as a
problem to democracy, as it does for Brazilianréie He argues that the attempt to
separate religion from politics, as the two sphéise little or no connection, is a
“dictatorship of the minority.” Following the sanfige of thought, Pastor Silas Malafaia
in many of his television programs, in fsograma Vitéria em CristgProgram Victory
in Christ), described the current antagonism between Everaggebnd gay activists as an
Evangelical response to gay activism’ establishroéat“dictatorship of opinion® In
his view, this dictatorship forbids Evangelicalsst@ress their beliefs and opinions
against homosexuality without being classifiedemydlly penalized as homophobic.

In another instance, also commenting on how ratigiod politics cannot be

entirely separated because this is not how Brazdidture works, Pastor Feliciano s&ys
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My dream is to bring God to school...l know that sy watching me

will say that our Constitution is secular...our cayns secular...[but]

how come on the money bills there is a phrase gd@ond be

praised’?...if our country is secular, why does@uastitution begin by

invoking God'’s presence so that he will be the eeat attention?...so,

let’s leave [our] hypocrisy behind and let’'s asswueposture... that we

believe in something stronger than us, which is.God

As both quotations illustrate, Christian valueséaliways orbited within
Brazilian culture, therefore, true exercise of demaoy entails the acknowledgment of
Christian values in society by preserving themlis@acietal realms. For these
Pentecostal believers, excluding religious ideamfthe political sphere configures a
type of authoritarian censure caused mostly byreornty of the population who wants to
impose their own views of the democracy and se@maon other people. According to
Pastor Feliciano, this position is threateningeémdcracy because it becomes a form of
“dictatorship”. In this conception, democracy igerstood as a form of government that
legitimizes battles against non-Christian valued Have a potential to change society
and impact its Christian believers through debat¢ise public and in the national
congress (Machado, 2006), both in the name ofioglignd in the name of politics. Here
we see a merging of core aspects of two spheresetigious becomes political and the
political becomes religious.

In the next section, | shall examine how the Perdtat view of democracy

became a political theology within Brazilian Pemtgalism by shaping the discourses

and practices that occur both in the political #rereligious (private) sphere.
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A Pentecostal Political Theology

Marshall (2009), studying the Pentecostal Born-Agaovement in Nigeria,
argues that these Pentecostals hold to a politiealogy which leads them to engage in a
nationwide conversion project in order to libernatditics from “the works of Satan” (i.e.
corruption). As the author notes, “political thegyoas opposed to classical political
philosophy, presumes that humanity is not selficigffit (...) and that an immanent
rational framework for the founding of human cotiee life is impossible” (2009:206).
This quote presents the largely accepted Pentésustathat mankind cannot
successfully run society without God. Consequettily,Pentecostal involvement with
politics must account for the “weakness” of mankamdl acknowledge God’s
almightiness through theological premises and diss®s that embody the movement'’s
political agenda.

I understand political theology as the ensemblelgious discourses and
practices that, based upon theological premisggirntezes the use of religion in the
political sphere and the use of politics in thégieus sphere. The formation of a
Pentecostal political theology allows politicianseingage in religious agendas as part of
their work in the Congress and vice-versa; it algastors to forward political agendas
inside the church. An interesting example of thet@eostal political theology at work
comes from a sermon Pastor Marco Feliciano deldratea Pentecostal congress in
20123 when he says

the church needs to follow politics ... you needdoonline (...) those of

you spend all day on the internethose of you who spend all day

disgracing your brothers on the internet, do sometimg for the

kingdom, you wretched ...do something for the kingdong...) | have
100 thousand followers on my tweeter...every time lpe the word
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“homosexual’, 10 thousand gays enter on my twitteto curse at me.
They threaten my daughters (...) they threaten thé&amily and do you
know what the people do, the believersPhey stay quiet! (...) they stay
quiet...they seek holiness in their churches, but tlyedon’t have the
courage to do a symposium to teach their childrenkeout this trick ... if
the church is silent , we will not have the churcttomorrow ... “Oh,
pastor , the church won't fail” ... the church won't fail? Go to
Europe!...go to Europel... try to find a church inEurope (...) last week
the Brazilian Minister of Health equipped 65 hoalsitpreparing them [to
perform] for abortion and [ he ] declared that,thg end of year, 30 more
hospitals will be built [for that purpoge why so much serenity on this
issue? ...why so much hurry on this issue?...to imgss the UN?...to
impress a group of people that wants to limit the amber of people
that are going to be born? They confront Christianty...they laugh at
our face, they vomit on us and the church does ll# or does nothing at
all...“but pastor, you by yourself will not be able &ké care of all this”
(...) [one time there was] a forest that was burrand the fire expelled all
the big animals from the forest ... then suddenly & hummingbird with
a drop of water (...) in its beak and, when he pabyeah elephant, the
elephant stopped and screamed “ where are you gjoinfthe
hummingbird replied] “I’'m going to put out the firand the elephant
said: “are you crazy?...you’re going to die ...tthadp of water is not going
to do a thing ... get out of here” ... and [the mingbird] said “I , mister
elephant , at least I'm trying and you, what ara gloing ?” ....Tonight
God will put in your hands a candle snuffer, we wilunclog this shit*
that oppresses the church...the church will be militat and the church
will be active (...) let’s grab the devil by its horrs and rub his face on
the ground. It’s time to rise!

Pastor Feliciano’s sermon is a call for action. phstor emphasizes that the
believers should follow politics and should takeithime to “do something for the
kingdom” by doing essentially two main things: angang activities that promote
Christian activism and Christian values (i.e. a pgsium to teach the children about the
“tricks” of gay activism) and defending both Chiastity and the Christian brothers,
under attack, in public. The pastor affirms thaaysng quiet” is what eventually lead
Europe to be without churches and, if Christian#tiooie to be quiet in Brazil, Brazilian

Christianity will be doomed. In this call for aatipPastor Feliciano teaches the crowd
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through a parable in which the “big elephant” —¢therch — does not have courage or
motivation to help the hummingbird — the pastor $ethand other pastors, who, like him
fight for Christian values in public and in polgidf the “big elephant” was to rise, the
fire that threatens the “forest” (Christianity ime&il) would be under control or gone.

At the moment the pastor begins &l for action sermopan intertwining
between the religious and the political takes plates intermingling I calPolitical
EvangelizationThe religious pulpit becomes a place where malitissues are to be
presented as one of the Christian teachings gbakeor. In this way, the call for action
delivered as a Christian sermon transforms iteedf Christian value to be pursued by the
faithful. To follow politics, to defend Christiarrdthers who are under attack because of
their Christian convictions, to be militant andiaetthen becomes part of the duty of
being a Pentecostal believer in Brazil becaus#epastor teaches, the church is under
the risk of being vanquished in the country. Howewgthout becoming political and
developing political action, the church will not &kle to handle “oppression” and the
“fire will entirely consume the forestRolitical Evangelizatioroccurs in private
religious spheres (e.g. church services, preactahgsangelical conferences) in which
the faithful are instructed by church leaders abloatpolitical sphere and are convoked
to actively participate in it as part of their Gitian duty.

Political Evangelizations applicable both to the regular churchgoer éwed t
preachers themselves. The call to be politicallgr@aand militant about Church issues in
society is extended to pastors and preachers whkor@ng to pastor Feliciano, have the

obligation to teach citizenship in their congregatiln this respect, he s&ys
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| challenge these preachers that are [here] orsthge..| challenge those

men on their pulpits to begin including in their agenda these [type of]

preachings...to begin to denounce... “Ah, pastor, but I'mngpto look

bad with society...the mayor are not going to wargay my

commissioi...what is that?....are you a prophet or what?..an

upheaval is going to occur in this Brazilian nationan upheaval is

going to occur in this land...we're going to lived see the day when the

believers will come to church andwho knows, in th&idebes

[Evangelical Congress] of a few years, the beligreght not] come with

a little radio on just to hear ‘oz do Brasil, that now nobody listens to

because everybody is disgusted with politing, the day will come when

the people will have pride...we will hear a journakt say “with a word

his Excellency the president of the Federal Repuldiof Brazil...and

the president is going to begin his speech sayinggreet my Brazilian

compatriots with the peace of the Lord”

The pastor’s standpoint is that if citizenshipasght within the church, the
believer will eventually engage in “political behaw. This can only be achieved
through thePolitical Evangelizatiorof the church, in which the encouragement to eagag
in political participation will affect the church its discourses and praxis. Consequently,
those who were initially “disgusted with politicaiill voluntarily incorporate political
practices, such as listening to a political programnthe radio, into their religious life.

According to Pastor Feliciano, the political evdiggion that will affect the
church will also affect (and change) Brazilian po4. It is a change that will leave the
faithful proud of politics because this change witimately lead to having a Pentecostal
president who will be able to begin official promzements to the nation with a Christian
greeting. In the pastor’s political and religioasion, this nation will be a place where a
view of politics that blurs the political and thaligious will be allowed.

The engagement with political issues within tharch has a double axis. It must

come from the people learning that citizenship alslongs to the realm of religion and is
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part of “being a good Christian”; it is part of t@éristian moral code. The engagement
with citizenship must also come from above, from ¢hurch leaders, who are challenged
to evangelize the people politically. To Pastoidtaho, this is how people will change
Brazil. The understanding thBblitical Evangelizations a solution to the current

political situation of the country comes from aquotous Pentecostal view that mankind
is not powerful enough to correctly manage socmtkiout God (Marshall 2009:206-

207) because it is human weakness which may edabienic forces to operate within
politics.

Now I'm going talk as a prophet, a preacher and esngressman of the
Brazilian nation...it terrifies me to (...) entarthe Chamber of Deputies of
this country...and know how the devil...Satan Infitnated the Brazilian
government and not just the Brazilian governmeut thhe governments of
the world...Satan has raised men and women...anchilrch has not paid
attention to this...while the church is preoccupagth its internal issues
(...) while believers do not go out into the stsgetevangelize...to hold a
church service outdoors and not even to talk abestis anymore...Satan
raised his activism in this country...ladies andtlggnen, there is an action
of Satan against the sanctity of the Brazilian fami (... ) the problem is
gay activism... the problem is that people havila@ir heads demonic
ideas (...) where did all these gays come out frblin@xplain it: in the

last 20 years, gay activism has been able to @léme church...not only
the Evangelical church but...the Catholic churctshalso be called to be
responsible [for this] as well...(...) They tookigeus education out of the
schools (...) and do you know what the church do&s church
cowers...the church shrivels...it retreats intonalscorner...[but] the
pastor is there in the service preaching “adulteryhere”...(...)but they
leave our children on those schools to learn thdesgraces and miserable
things...the church needs to ri&e!

The engagement with politics then is expresseditiiraghe Pentecostal view of
Christians battling against evil — sometimes pgddaas the Devil himself — in the
world®’.This process of identifying a place (a body) irichithe devil takes control

legitimizes the urgency for Pentecostals to becpaoiiéically aware and to participate
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directly in politics: to fight the devil in the wiok: At this moment, the political agenda of
Political Evangelizatiorbecomes fully grounded on a theological premisaking the
political discourse a pertinent religious issue.

Marshall (2009:209) argues that Pentecostals admit

the possibility of chaos “from above” — in the foohthe “lawlessness” of

the liberal state and liberal humanism, considettirag the community of

the saved must counter it “from below” — as thesglmbty for the chaos

“from below” in theform of a rampant of immorality (homosexuality,

alcohol and drug, abuse, fornication, adultery,dmesim, atheism, and

disregard to the sacredness of human life (thetiainadebate).

In the Brazilian context, one of the manifestasioh “chaos from below” seems
to be the “serenity” in which the Christians — esaly the Pentecostals — are too
complacent to defend Christianity and fight agathstinfiltration of the devil in society.
Similar to the Nigerian context is the idea of thlkeaos from above”, with the rise of a
liberal democracy that despises fundamental Chanstalues. In a similar process to the
increased presence of political discourses in ¢haecvices, the presence of Pentecostal
in the Brazilian National Congress is also infusiihg political sphere with religious
discourses. | call this proceBsangelical politics

Evangelical politicgefers to the ensemble of religious discoursespaactices
diffused by Evangelical politicians at the Braaziliaational Congress with the aim of
evangelizing the political realm. This processls® @rounded upon theological
discourses and Evangelical core activities suahiasionary work (conversion, spread of
the Gospel), church planting and defense of Chnstalues. The main examples of this

are the officially scheduled Pentecostal servibastake place every Wednesday — the

day of highest circulation of people — at the Chandf Deputies (Duarte 2012).
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According to Baptista (2009) and Duarte (2012¢, éstablishment of a weekly
service in the Congress has a dual purpose: togian'strategic mobilization’ in which
the goals of th8ancada Evangélicaan be discussed and to promote evangelization and
conversion in the Congress — that is, missionamkwarough conversion of new souls.
In addition the work of conversioiyvangelical politicsalso works through church
planting. Pentecostal services in the Congrespanadlel to the reunion of a regular
Pentecostal congregation that gathers their bebanehe name of Christ to pray and to
discuss important issues regarding the commumitg. dimilar fashion to church planting
in the private sphere, tligancada Evangélickorms a church inside the Congress; not
only by reconstruction the religious rituals offaucch service in the private sphere, as
Duarte (2012) notes, but also in other aspectfiofah formation such as emphasis in
conversion, healing, and transformation — bothhenindividual scale as well as the
group scale (us, the Evangelicals inside the Casgrersusthem, the other non-
Evangelical groups of the Congress).

Evangelical politics as a form of missionary wodnalso be further elucidated if
we consider the basic definition of what it meambé a pastor within Pentecostalism and
the role it entails. In one of Pastor Feliciandfctal pronouncements on his Legislative
project to make religious instruction compulsonalhpublic schools in Brazil, he
affirms?®

| was elected by a people who, by electing mendidelect me just to be a

congressman here in this place, but also to be@pa hus, [that is why]

| carry the title [of pastor along with the titlé federal deputy] in my

name. [This is why | am called] ‘Federal DeputytBadlarco Feliciano’

[and not only Federal Deputy Marco Feliciano]. | aot ashamed of that

name because this is what | am [a pastor]...aathlbeing a politician at
this moment, but | am a pastor because to be apas vocation.
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From this speech, we can see Pastor Feliciano’snmtmment to his pastoral
vocation also in the political sphere. When heealdhtiates a temporary state of being
(i.e. being a federal deputy) with a more defisii@e (i.e. being a pastor), the pastor is
not only manifesting his own views of what is tHage of religion in politics but also
modeling for other congressmen who are pastorsthewshould function in the
Congress.

In regards tdvangelical Politicsas the work of Pentecostal politicians to defend
Christianity, Feliciano epitomizes the concept afictering the chaos coming “from
above”, by encouraging the church to take actioorffbelow”, as Marshall (2009)
demonstrates in her study. In addition, he alstesriimself with thdancada
Evangélicato “control” or change the chaos within the pobtisphere (i.e. the Brazilian
government). In one of the Pentecostal servicesinghe Congress in 2011, he prays

Father, now | want to pray for my fellows, for ttiigangelical

parliament...for these men and women elected by geaple...lord, this

house is being flooded with your presence...and @aa Evangelical

congressman that is here be filled with the Holyi§phat they receive

the wisdom of Daniel, the inspiration of Josepthe [pastor speaks in

tongues at this point]. May a great wisdom come oge so we can make

a difference and [we will be able] to testify wihr life, that different

people do exist...in the name of Jesus ChristiNdmarean...Amen!

The arrival of an Evangelical parliament to powealdes God’s presence” to
flood the “House of Laws®, thus emptying it of Satan’s influence. They praypcquire
the same gifts that other Biblical politicians Haetause these gifts will help them to
“make a difference”. What is interesting herehis tise of inspirational Biblical figures

like Daniel and Joseph, who were considered thersemost powerful people in the

nations in which “they lived” and were able to Hygmfluence their governments. The
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association of the Evangelical members of the Gesggwith Daniel and Joseph
illustrates the type of transformative power of Becada Evangélica influencing the
government. This association does two things:atfiens the special relationship these
political Pentecostals have to God and his povaerd;it sets up a dichotomy between
those politicians who are followers of God and thaso are ndt.

Evangelical politics as defending Christianity &faristian values are best
illustrated through the increased mobilization ga&gelical politicians to elaborate and
approve projects that promote the valorization twedmaintenance of Christian values,
which are understood by Pentecostals to be univeaizes for humanity. Defending
Christianity, among Pentecostal politicians, alsta#s political antagonism towards
projects and political positions that promote ldderalues such as humanism, which,
according to Pentecostal believers, can be extsenmiious to the two most important
ordering structures of society: morals and the fami

When Evangelical politicians begin to work with adel of Evangelical politics
as | described above, we begin to wonder if thed®estal political theology deepens
democracy or promotes authoritarianism. AccordmBobbins (2004:134-135), there
are “two primary positions on this issue (...) lshea judgments of the relative novelty of
P/c [Pentecostal/Charismatic Christianity] churcpamization in relation to political
structures of the surrounding society”. These twsiions Robbins refers to are the
arguments defended by the study of Willems (196/B@zilian and Chilean
Pentecostalism and the study of D’Epinay (1969) als Chilean Pentecostalism.
Willems (1967) argues that Pentecostalism enabtesignification of the social order

through egalitarianism, breaking the traditionatsynic structure; in the latter study,
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D’Epinay claims that Pentecostalism reinforcesauthoritarian structures of patronage
operative in the former structure of thacienda

As Robbins (2004:134) illustrates, the debateatetd in Willems (1967) and
D’Epinay (1969) were revisited in the 1990’s by kitak1990) and Bastian (1993).
Following arguments developed by D’Epinay (1969stan (1993) argued that
Pentecostalism “embraced the authoritarianismaafiional popular religion (...) that
supported corporatist political structures” (Rolsb#904:134). Following a similar view
to Willems (1967), Martin (1990) argues that Peastalism enhances democracy and
democratic participation.

In this work, | adopt a view of Brazilian Pente@isim somewhat similar to
Rowan Ireland (1991) in his study of Brazilian gra®ts religious movements and their
political behavior in Brazil. | agree with Irelarsdargument that Brazilian Pentecostalism
promotes both authoritarianism and democracy depgrah the sphere in which it is
manifested.

| believe political Pentecostalism, through itsifcdl theology ofPolitical
Evangelizationpracticed in the church setting (private), ihautarian and increases an
authoritarian view of politics in which the presetdte of the National Congress is
presented as if the devil is at work in the govegntnas Pentecostal theology
understands the matter, and needs to be destrafealivmercy. In this way, there is no
middle ground: if the government — or rather, g®uyside the government — represent
or carry the work of the devil, they need to bequished by God’s people. On the other
hand, political Pentecostalism exercised in théipal sphere, through the actions of

Evangelical politicians, seems to deepen the demtiostructure of the government and



36

the democratic institutions. In the public debated official speeches of Pentecostal
politicians, there is constant reference, by thesical believers, to the right of the
citizens to express their opinions, to exercisdipal power through electoral votes and
to warrant the superiority of the Brazilian demaicr&arta Margna In this way, | argue
that the apparent ambivalence within political Beostalism demonstrates the
understanding Pentecostals have of their own rotkis post-secular society: they are
mediators between the French model of liberal deawys which presupposes total
suppression of religious affairs within politicsidaforms of religious authoritarianism

within the state (i.e. theocrad)

Conclusion

In this work, | have explored the intermingling ween the political and the
religious spheres occurring in Brazil. | havedrte demonstrate how the establishment
of a democratic government in the country aftey@drs of military repression enabled
the creation of a Pentecostal model of democraatyishbased upon an imaginary that is
both Brazilian — as a nation state; as a cultuwatiouum shared among all people living
in the country — and Pentecostal. In this modehal®acy is understood as a form of
government that allows for moments in which therimtaries between religious and
politics are not clear. In this view, the Penteabptesence in the Brazilian Congress, its
ascension to political power and its interferencéhe matters of the state, often
grounded on religious beliefs, figure as a constupart of democracy. Religion is also

a government issue because it encompasses a restmiety; thus, it should not be
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excluded from the political and any attempt to dassunderstood as a non-democratic
approach to politics (i.e. anti-religious authatgaism).

| argue that political Pentecostalism in Brazieleps a political theology in
which two main political actions are cultivatedarder to transform Brazilian society.
One set of actions comes from the church settiigcansists in evangelizing the faithful
politically, by increasing citizenship and politigavareness in the scope of the church.
The other set of actions comes from the politigllese, where politician pastors work
through evangelizing Brazilian politics. This castsiin developing in the National
Congress religious activities with the aim to ewvaimg people in the political setting.

The political engagement of Pentecostals in Bexnbodies the pivotal
ambivalence of Pentecostalism seen in differertspdrthe world: Pentecostalism’s
commitment to break with the world by denying wdyldractices, and the commitment
to engage in worldly issues so that believers cald land strengthen the kingdom of
God on Earth. The Pentecostal political particgmain Brazil is an emblematic case of
such paradox because at the same time Braziliaie&estalism engages in politics — a
worldly realm — once in it, it tries to differentiaitself from all other types of political
participation by incorporating religious beliefsthre political discourses and practices
performed in political settings.

In this way, the recent political awakening of Reaistals in Brazil seems to
demonstrate a change within Pentecostalism fromament concerned with apartness
and the benefits of world distancing towards saweflreland 1991: 105) to a concern

towards political participation that leads into isb¢transformation.
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Endnotes

! Refers to José Luiz Datena, a Brazilian journaligt TV host, famous for his television news shiows
which he reports the latest acts of violence indibheof Sdo Paulo and provides a critique of the
government’s failure to ensure the public’s safatthat city.

2 Excerpt translated to English by the author fraastBr Marco Feliciano’s official pronouncementtie t
Senate on April 12, 2011. Available orYoutubeat <http://www.youtube.com/watch?v=Y3LVqH899z4>.

% The Assembly of God church is a “Brazilian” chufolinded by two Swedish missionaries in 1911 in
Belém, Para State (Amazonian Region). | use the Brazilian in quotation marks here to make refeeen
to the debate that exists surrounding the geneabthe Assembly of God church in Brazil. Paul Foes
for example, considers the Assembly of God to paraly autochthonous church, since it was founded i
Brazil and continued to develop in the country ipgledently from the international community. Paula
(2010:125, 135), however, argues that the AssembBGod in Brazil cannot be considered fully Breeili
until the 1930’s, when the church indeed becamesrBoazilian in the sense that it stopped imporéing
reproducing religious ideas and practices fromdhdéed States, especially those transmitted by the
American Assemblies of God church (known curreatiyan international fellowship grouping of
Assemblies of God all around the globe). In anyecahat is important to note is that the Brazilian
Assembly of God church is not in any way affiliatedh the Assemblies of God born in the United &sat
(Paula 2010:135).

* On March 28, 2013, approximately two weeks after the electibRastor Feliciano as president of the
Human Rights Commission, a group of deputies, vafiased to accept Feliciano’s election, organized th
“Parliamentary Bloc in Defense of Human Rightstdnte Parlamentar em Defesa dos Direitos Humanos
to work in parallel to the Commission for Human avishority Rights presided by the Pentecostal pastor
< http://noticias.uol.com.br/politica/ultimas-natis/2013/03/20/deputados-lancam-frente-de-direitos-
humanos-paralela-a-comissao.htm>.

® Protests occurred in 27 cities in Brazil and &siround the world. Available at <
http://noticias.gospelmais.com.br/ativistas-gaygaoizam-protestos-contra-feliciano-27-cidades-
51429.html>.

® Examples of this line of thought can be seen éndiscourses of protesters in which Pastor Feli¢gan
presence in the Congress is seen as a violatiBnazil's secular tradition. Photos of the protemainst
Marco Feliciano often depict protesters holdingusivith phrases such as “St&t®eligion” (at <
http://fotografia.folha.uol.com.br/galerias/1438 &mfestacao-contra-feliciano-e-renan-em-brasilitg#51907%),
“The National Assembly is not the Assembly of Gdaf’ < http://4.bp.blogspot.com/-54p6z_mbn-
s/UsH25IXfFPI/AAAAAAAAA00/5creLhDNQXc/s1600/estadiico-brasil.jpg?),“The secular state is a victory,
no to the fundamentalist regression!” (&ttg://memoria.ebc.com.br/agenciabrasil/sites/_aigémasil
ffiles/gallery_assist/24/gallery_assist717838/AB083_ANT2915.jpg), “No to the religious dictatorship” (at
<http://lwww.leiaja.com/noticias/2013/movimentos-@staram-contra-marco-feliciano-em-salvagyr/and “The
secular state is democracy” (at <http://noticiakaoon.br/album/2013/03/09/manifestantes-protestam-
contra-eleicao-de-marco-feliciano-para-comissaatideitos-humanos.htm#fotoNav=57>).

" The Evangelical Parliament BloErente Parlamentar Evangélicar, simply,Bancada Evangélidais a
parliament bloc in the Brazilian National Congreasrently constituted by 73 Evangelical members of
Congress. One of the main goals of the Bloc adefend Christian values in the political sphere.

8 Baptista 2009, Burity and Machado 2005, Campo$20Bestnut 1997, Fonseca 2008, Freston 1993,
1995, 2001, and Machado 2006.
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° TheDiretas Ja(Direct [Elections] Now) was a series of protehist occurred throughout Brazil from
March 1983 to April 1984. The April 161984 protest united 1.5 million people in the etseof S&o Paulo
and it is considered the largest protest in Braazihistory. Since then, tligretas Japrotests became
iconic for the struggle — and popular union — ta¥gadlemocracy in Brazil.

10 Available at <http://www.cartacapital.com.br/pimiét/201ca-perspectiva-e-de-resgate-da-comissao-de-
direitos-humanos201d-diz-a-deputada-federal-eridea-4578.html>. Original quote in Portuguese can
be found on the website.

! The passage was collected from the official webpzfgDeputy Jean Wyllys and it is available at
<http://jeanwyllys.com.br/wp/com-participacao-dmpfente-parlamentar-tem-forte-atuacao-nos-digeito
humanos-em-2013>. It is not mention on the wehsgite is the author of the text. However, becauge it
published in the deputy’s official page, we beli¢glwe information presented in the website to be &md

in accordance to the deputy’s ideological convitsio

12 Entire text available at < http://www.cartamaiontbr/?/Blog/Blog-do-Emir/Politica-e-
religiao/2/23868>.

13 The official size of the crowd could not be vesifi Statistics from the Evangelical news website
verdadegospel.comlaces the number of attendants at 70 thousaritg ather news sources such as
Globo.com(G1) places the number closer to 40 thousand.

14 Available at < http://www.youtube.com/watch?v=FEByx-NqM>.

!> See note 8.

18| this thesis | use boldfaced words or sentedesignate moments when the speech is being shouted.

" This term refers to the practice of business anideusities allowing workers and students to piptite
in political actions without having to make up titoest at work or school.

18 Available at < http://www.youtube.com/watch?v=80hBa9dB0>
19 Available at < http://www.youtube.com/watch?v=DkRShwZpw>.

% pastor Feliciano makes a distinction betwestado laicasecular state) arldicisma a term that comes
from Frenchaicité.

2L Available at < http://www.youtube.com/watch?v=REEMV1IY>.

2 pavailable at < http://www.youtube.com/watch?v=Ef$IRY mzA>.

% Available at < http://www.youtube.com/watch?v=Y X\WOmNSCI>.

4 While this language might seen inappropriate foharch setting, one thing that | find interestaimput

Brazilian Pentecostalism is the use of informablaage during preaching. In this context, Pastoiciaglo
was speaking very passionately and this might Béipped out by accident due to his emotion andhéo t

similarity in sound the word “shitfforra) in Portuguese has with the word “rubbishbdfcaria).

% Available at < http://www.youtube.com/watch?v=Y X\MImN8CI>.
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% Excerpt from Pastor Marco Feliciano’s sermon at2B12 Congresso Gidedes Missionarios da Ultima
Hora and available at < http://www.youtube.com/\R&ic=Y XWTLOMNSCI>.

" Marshall (2009, p. 204-209) provides an insightfaservation: “the power of God, and indeed of Sata
(...) are understood as being potentially embodiikin each and every individual and at large ia th
world, through either the Holy Spirit or a hostdgfmonic forces.” The following speech of Pastor
Feliciano illustrates a similar Pentecostal un@erding, in which the pastor argues that Brazilian
government hosts Satan and his plans in the mihpslitically engaged people.

28 Excerpt from Pastor Feliciano’s official speechitie Senate on April 122011. Available at <
http://www.youtube.com/watch?v=AdZc5ypPGhc>.

29 Excerpt from Pastor Marco Feliciano’s preachinthetFirstEvangelical Service of 2011 in the Brazilian
National CongressAvailable at < http://www.youtube.com/watch?v=oHKj5SYw>.

% This is a popular Brazilian expression to refethi National Congress, which is composed by thetge
and the Chamber of Deputies, the two “houses” ifciwBrazilian legislation is elaborated and votgadio.

%1 This dichotomy seems to resolve the former Pestatwiew in Brazil that politics should be avoided
because it is a realm of the world, filled with &z¢ traps. Satan’s work in politics is now releghto
those who oppose the Evangelical political agenda.

32 See discussion in Habermas (2006).
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