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While Base Chrigtian Communities (CEBs) struggle to maintain a presence throughout
Latin America, a contemporaneous Catholic movement eedily fills soccer sadiumsin the magor
cities of the region with tens of thousands of fervent believers. At the beginning of the twenty-
firgt century, the Catholic Charismatic Renewa (CCR) stands as the largest and most dynamic
movement in the Latin American church. Even leaders of the liberationist wing of the Cathalic
church, who often view Charismatics as dienated middle-class reactionaries, admit that no other
ecclesd movement has the CCR’s power to congregate and mobilize the faithful. In Brazil the
CCR's popular appedl is not limited to the redlm of the sacred. In 1999 the latest CD of
samba-ingpired religious music sung by the young star of the Brazilian CCR, Padre Marcelo
Ross, sold more copies than any other recording artist, including So Pra Contrariar (an
immensdy popular pagode band), in Latin America s largest country.

At this point many readers with some acquaintance with the Latin American rdigious
landscape must be wondering why the region’s most vibrant Catholic lay movement has
received precious little academic attention. If the CCR’s popular apped has yet to register
among students of Latin American religion, it is because Liberation Theology and CEBs have
captured the hearts and minds of many North and Latin American socid scientists during the
past quarter century. Adopting a*“preferentid option for the poor” and attempting to build the
Kingdom of Heaven on Latin American soil through radica political and socid transformetion
proved far more gppedling to many scholars than a socidly disengaged movement dedicated to
transforming individud lives through converson to Jesus. Moreover, as Brazilian sociologist
Maria das Dores Machado has pointed out, many scholars of Latin American religion have ties
to the progressive sectors of the Catholic church and/or ecumenica movementsin the region
and are less interested in religious groups that tend to be sectarian and palitically conservative.

Academic sympathies asde, however, the Charismatic Renewa demands scholarly
atention due to its extraordinary appea among Catholic laity and its unanimous gpprova by
national episcopacies. If the perennid shortage of priests has eased somewhat in the last two
decades and if the Cathalic church isfindly employing mass media, epecidly tdlevidon, asa
tool for evangdization, it is due to the Charismatics, whose missonary zed rivasther chief
competitors in the religious marketplace, the Pentecogtds. Thusthis article will focus on
andyzing the reasons for the Renewa’ s rgpid growth in 1bero-America among Catholic laity
and its gpprova and promotion among the episcopacy. In attempting to explicate the CCR’'s
success, the mgjor higtorical trends during the movement’ s three-decade existence will aso be
examined.

Pentecostal Catholics

Although the CCR manifests diverse locd and national characteridtics, it isa Catholic
lay movement that seeksto revitdize the church through the power of the third person of the
Trinity, the Holy Spirit. That both U.S. and Latin American Charismaticsinitidly cdled
themsalves Pentecosta Cathalicsis revealing. Catholic Charismatics share the same ecdtetic
Spiritudity with Protestant Pentecostals. Like Pentecogtds, Catholic Charismatics are



pneumatics. Thet is, the Holy Spirit occupies center stage in the religious praxis of believers.
Through baptism in the Holy Spirit individua Charismatics are endowed with gifts of the Spirit
such as glossoldia and faith healing. For Charismatics and Pentecogtals alike these charismata
are powerful and pa pable proof of the presence of the Spirit in their lives. In addition to
pneumacentrism, Charismatics tend to share, though to alesser degree, the biblica
fundamentalism and asceticism of their Pentecosta progenitors. Of course what most
distinguishes Charismatics from other Catholicsisther specid emphass on the transformative
power of the Holy Spirit. And separating Charismatics from Pentecogtds, particularly in Latin
America, arethe formers continued fedlty to the pontiff and Virgin Mary. Asthe CCR has
expanded in Lain America, the Virgin has moved from an initialy peripherd position in the
movement to the center where she now, more than any other element, congtitutes the dividing
line that separates Charismatics from Pentecostals. During the past decade the CCR has
become not only the largest and most vibrant Catholic lay movement in Latin Americabut so
isthriving in parts of Asaand Africa, unsurprisngly in the same regions where Pentecogtdlism
has grown rapidly since the 1950s.

The mogt recent figures from the Internationa Catholic Charismatic Renewa Services
(ICCRS), the CCR's internationd headquarters at the Vatican, estimate that some 70 million
Catholics belong to the movement in amost two hundred countries
(www.iccrs.org/ CCR%20worldwide.htm). Latin American Charismatics probably number
between 22 and 25 million, accounting for gpproximately one third of the globd total
(Comunicado Mensd 4/97). With a charismatic community of between 8 and 10 million, Brazil
condtitutes the center of gravity of the Latin American CCR. Since less than 10 percent of
Brazil’s 122 million sdf-proclamed Catholics actively participate in church life, it isvery likey
thet & least hdlf of al active Catholics in Brazil are Charismatics. Datafor other Latin American
countries are lacking, but the CCR isthe largest and mogt active Catholic lay movement in most
nations.

Madein the USA

Like Pentecostdism, its Protestant forbear, the Catholic Charismatic Renewd isan
imported religious product from the United States. In the late 1960s, the same charismatic
spiritudity that had given birth to Pentecogtalism in the first decade of the twentieth century and
led to the formation of charismatic communities among mainline Protestants, such as
Episcopdians and Presbyterians, in the 1950s and 1960s findly penetrated the U.S. Catholic
church. The CCR specificdly traces its genesis to the “ Duguesne Weekend” in early 1967.
During the weekend of February 17 some twenty-five students at Dugquesne University (which
appropriately was founded by members of the Congregation of the Holy Ghost) in Fittsburgh
gathered for a spiritual retreat with two professors who had aready experienced baptism in the
Holy Spirit under the direction of Presbyterian charismatics. In aweekend of intense prayer and
fellowship many of the students were baptized by the Holy Spirit and received charismata,
marking the first event in which agroup of Catholics experienced Pentecogtd spiritudlity.

From Duquesne the nascent movement spread rapidly to other college campuses,
foremost of which were Notre Dame and Michigan State University. During the next decade the



Renewd grew rapidly spawning charismatic prayer groups and “covenant communities’ in
which members sought to develop their spiritud livesin acommund setting. By the mid-1970s
the CCR had expanded to the point where it could pack stadiums on its native soil with
thousands of Charismatics. In 1974 gpproximately twenty-five thousand believers attended a
CCR internationa conference at Notre Dame. Three years later in Kansas City some fifty
thousand Protestant and Cathoalic charismatics participated in an ecumenical assembly, which
drew extensive press coverage (Soneira 474).

These two events are not only significant for their size but aso for two mgor themes
which were underscored at the assemblies. At the Notre Dame convention a mass heding ritud
led by Dominican priest, Francis MacNutt propelled the spiritud gift of faith healing to the
center of Charismatic rdligious praxis. Father MacNutt, who aready was a pioneer in exporting
the CCR to Ibero-America, consolidated his position as aleading proponent of faith hedling in
the movement with the publication of hisbook caled Healing in 1974 (Bord and Faulkner 93).
At the Kansas City gathering it was the ecumenism of the assembly that took center stage. From
itsinception, the CCR in the U.S. had been strongly ecumenicd, particularly with mainline
Protestant charismatics (known as Neopentecostalsin the U.S.). Many CCR prayer groups
included Protestants and even some covenant communities counted “ separated brethren” among
their ranks" Although many, if not most, of the origind CCR groupsin Lain Americawere
founded by ecumenica pastord teams, faith healing has proven to be a much more atractive
feature than ecumenism south of the Rio Grande.

Mirroring the pattern of Pentecostal expansion to Latin America more than a haf-
century prior, the CCR was brought to the region by evangelists only afew years after its birth
in the city of sted. In this case, Cathalic priests, mainly Dominican and Jesuit, exported the
CCR to mgor cities throughout Latin Americain the early 1970s. The same Dominican priest,
Francis MacNutt, who emerged as a pioneer in faith heding, played a pivota role in establishing
the CCR in severd Latin American nations, including Mexico, Colombia, Peru, and Chile,
among others. True to the movement’s ecumenism in the U.S., MacNutt’ s pastord team often
included North American Protestant ministers (Cleary 215).

Typica of the CCR's pattern of expanson to Latin Americais Guatemaawhere the
movement was invited to demondrate its nove form of spirituaity by Cardind Casariego. After
an aborted attempt by two U.S. rdligious to introduce the CCR to Guatemdain 1972,
Fernando Mancilla, a prominent Guatemaan layman who had been active in the Cursillo and
who had adhered to the CCR in Honduras, requested permission to start a Charismatic prayer
group in Guatemaa City."' The archdiocese instructed Mancilla to wait and then saized the
initiative from lay hands at the end of 1973 when Cardinal Casariego invited Jesuit priest,
Harold Cohen of New Orleansto lead a Charismatic retreat in December for a select group of
thirty priests. A few months later Monsefior Ricardo Hamm, the head of gpostolic movementsin
the archdiocese, led asmilar retreat for rdigious and laity. In 1974 Father Rodolfo Mendoza
founded the first Charismatic prayer group in the country in his parish of La Asuncionin
Guatemala City (Delgado 233-240 and Estrada). Already by mid-1974 the archdiocese had
crested a pastora service team to supervise the CCR. It was originally headed by auxiliary
bishop, Monsefior Jose Pellecer (Estrada).

According to Father Hugo Estrada, the CCR’s current nationd advisor, the first prayer



groups in Guatemaa began among the same sectors in the church asin other Latin American
countries. Reflecting the CCR’ srarefied birthplace, aU.S. universty, the first Catholicsto join
the movement in Guatemaa, Mexico, Brazil and many other Latin American countries tended to
be middle and upper middle class bdievers. Moreover, many of the origind lay leaders had
been active in the Cursillo movement (Estrada). Asin most other Latin American countries, the
CCR in Guatemdaiinitidly embraced the ecumenism that formed an integra part of the U.S.
movement but within afew yearsit became clear thet fraternd relations with Protestant
charismatics would not become a salient characteristic of the Renewa in the region.

Whereasin many Latin American nations, such as Mexico and Guatemala, leading
bishops took the initiative to invite North American Charismatic priests to introduce the
movement to their countries, the CCR was imported to Brazil without officid episcopd
invitation. Jesuit priest, Edward Doughtery (also from New Orleans) and compatriot Father
Harold Rahm were to serve as agents of the Renewd’ s expansion to Brazil. Having been
baptized in the Holy Spirit at a Charismétic retreat a Michigan State University in early 1969,
Father Doughtery felt moved to share the fruits of the CCR in Brazil where he had dready
served as amissonary. In May he returned to the city of Campinas in the state of Sao Paulo
and communicated his newfound spiritudity to his Jesuit confrere, Father Rahm. Conversations
with Doughtery, reinforced by the book Aglow with the Spirit, impelled Rahm to embrace
charismatic spiritudity, and within months he was organizing retreats for Catholicsin Campinas
which he cdled Prayer Meetings in the Holy Spirit (Encontros de Oracgdo no Espirito Santo).

After finishing a degree in theology in Toronto, Father Doughtery returned permanently
to Brazil in 1972 and dmost immediately with the blessing of afree travel passon Varig arlines,
began flying throughout the vast country to spread the CCR to dl corners of the nation.
Doughtery’stypica course of action in arriving to anew city was to invite a select group of
priests and religious to aretregt in which the fundamentals of the new movement were
explained. Fervent prayer and fellowship created an intense spiritud climate in which some
participants received baptism in the Holy Spirit. Once Doughtery had flown on to ancther city,
the clerics and sisters who had adhered to the Renewal were to become the agents of its
expangon in their respective parishes. In the beginning the usud pattern of expansgon was for
Charismatic priests and religious to invite select lay persons to participate in retreats and prayer
groups. Aswas the case in most other 1bero-American countries, the first Brazilian lay
participants tended to be active middle-class Catholics, many having been members of the
Curgllo (Doughtery).

Yedlow Caution Light from the Bishops

During the Renewd’ s formative years in the early and mid-1970s the most common
position adopted by the Latin American episcopacies was one of critica tolerance. Most
individua bishops who took a public stand on the movement followed their U.S. counterparts
and the pope who had baoth given the Renewa ayelow light to proceed with caution. Meeting
in 1969, U.S. bishops had concluded the CCR should be permitted to develop but with proper
episcopd and sacerdota supervison (McDonnel Val. I, 210). Pope Paul V1 reaffirmed the
U.S. church’s stance when in 1975 he received a ddlegation of Charismaticsin Rome during the



celebration of the CCR’sfirst internationa congress (Soneira473).

The Panamanian episcopa conference' s collective letter, drafted in 1975, on the CCR
typifies the most prevaent attitude toward the CCR among the few nationd bishops
conferences that had consdered the matter at the time. The Panamanian bishops cal on
Charismatics to accept clerica and episcopd authority, participate in sacramentd life, and to
embrace the Virgin and saints. After their call for obedience to ecclesagticd authorities, the
leaders of the Panamanian church conclude on a positive note hoping that the “the CCR may be
an efficacious means to make us more involved in the evangelization of our people’ (McDonnel
Vol. 11, 103).

Influencing the predominant “ proceed with caution” attitude among Latin American
bishops were not only the positions of the U.S. episcopacy and the Vatican but dso the
dynamics of the region’s new religious economy and concern with potentia threets to their own
spiritua authority. On the first score, the CCR arrived in Latin America at atime when the
Catholic church wasin criss. Though the Latin American church had suffered a perennia
shortage of priests since the colonid eraand extremely low rates of church attendance, thisdid
not develop into an indtitutiond crigs until sgnificant religious competition emerged in the 1950s
in the form of Pentecogtdism. Until Pentecostd churches began regping a bonanza harvest of
nominad Catholic souls a mid-century, the Latin American church, enjoying a monopoly on
religious production, could afford to ignore the paucity of dergy and masses of disengaged laity.
Prior to the new religious product offered by pastors of the Assembly of God and Foursquare
Gospe Church, among others, poor Latin Americans, who congtituted the mgority of the
population in most countries, had no other culturaly appropriate Chrigtian dternatives in which
they could satisfy their religious needs” Thusit was only when the Catholic church faced
serious rdigious competition for the firg timein its four and ahaf centuriesin Lain Americathat
perennid inditutiona debilities reached the point of criss.

During the CCR’sfirgt decade of development in Latin America, it was common
knowledge among the nationa episcopal conferences that Pentecostalism was expanding at
meteoric rates. Growing concern with the “sects’ and the CCR’ s potentia role in combeating
them was a mgjor theme at the Second Meeting of the Generd Secretaries of the Latin
American Episcopa Conferences, held in Rio de Janeiro in mid-January of 1976. In establishing
aworking group on masonry and “sects” the bishops called for a generd study of religionin
Latin Americathat would illuminate the “ phenomenon of the sects” Eschewing a*bellicose
attitude” toward their new competitors, the episcopa leaders caled for postive forms of
evangdlization and emphasized the importance of “dynamic communities’ (comunidades vivas)
and the fadilitation of “authentic expressions of rdigiogity.” After indicating Jehovah Witnesses,
Spiritists, and the Assembly of God (Pentecogtals) as “sects’ of particular concern, the Latin
American bishops identified the Charismatic Renewd as a movement that could stanch the flow
of Cathalicsinto Pentecogta churches. “In relation to the latter [Assembly of God], we think
that a correct and just appreciation of the charismatic groups can establish apoint of attraction
which offers an dternative to the disquietude of our times’ (Comunicado Mensd 1/76). In
Curacao priests alarmed by the exodus of Catholicsto Pentecostal churches put the bishops
ideas into practice by founding the first charismatic prayer groups in the mid-1970s asaway to
withstand Protestant competition (Boudewijnse 179).



Just amonth after the Rio meeting church representatives, gathering at the Meseting of
Deegates of Ecumenism of the Latin American Episcopa Conferencesin Bogota, dso
concluded that scientific and pastora studies were needed of what they termed “free religious
movements.” Such studies, they urged, should specificaly focus on the prosdytism of
Pentecogtds, Seventh Day Adventists, Jehovah Witness and Mormons (Comunicado Mensal
2/76). Smilarly, a thefirst genera Latin American bishops conference since the genesis of the
CCR in the region, the episcopate, meeting in Pueblain 1979, underscored the threat of the
“sacts” while making pastoral recommendations that converged perfectly with the action and
mission of the CCR. In addition to mentioning the “invasion of the sects’ as one of the important
problems facing the Latin American church (Conferencia Episcopa L atinoamericana 1979,
140), the bishops urged diligent study of the reasons for the rapid growth of “free rdligious
movements.” The aim of such study was to develop a pastora plan of action that would
respond to the needs of believers, which Pentecostal's seemed to be addressing successfully.
The needs identified by the bishops at Puebla, animated liturgy, a sense of fraternity and active
missonary participation, fit the CCR like a glove (Conferencia Episcopd Latinoamericana
1979, 310). The fulfillment of such religious needs congtituted the very raison d' ére of the
Charismatic Renewd. In accord with the caution light strategy, however, ecclesastical leaders
at Pueblafound it necessary to reiterate the need for pastora discernment and guidance to
prevent “dangerous deviations’ (Conferencia Episcopa Latinoamericana 1979, 76).

Despite the Renewd’ s potentid for revitaizing the Latin American church in the face of
fierce Pentecostd competition, the movement’ s pneumacentrism compelled the great mgority of
bishops who made early pronouncements on the subject to urge great caution inthe CCR’s
development. Chief among severd mgor episcopa concerns during the Renewa’ sfirst decade
was the movement’ s potentia threet to the ecclesiastical authority of church fathers. Many
bishops and priests feared that with direct access to the Holy Spirit, Charismatics would no
longer fed the need for sacerdotal mediation. Why confess one' s sinsto an ecclesastica agent
of the Spirit when adirect channd to the Holy Ghost is offered through the Renewa ? Thus,
practicaly every episcopa statement, no matter how positive its content, demanded obedience
and fedty to church authorities. For example, Mexican bishops, in one of the region’sfirst
episcopa statements on the CCR in 1975, clearly date that judgement about the authenticity
and gpplications of charismata belongs to themsalves. In claiming the omnipotent spiritud gift of
discernment for themsdlves, the Mexican episcopacy positioned itsdf asthe CCR’sfind arbiter
(McDonnel Val. I, 100). Invested with the spiritual power to discern the direction of the
movement, the bishops thus placed themsalvesin a position to prevent the CCR from becoming
apardld movement that would challenge inditutiona authority and operate on the periphery of
church life.

While proceed with caution was the predominant episcopd dictum in the 1970s, a small
minority of bishops opted either to embrace and promote the CCR or to proscribe it from their
dioceses. Mexican bishop Carlos Tdavera and his Colombian confrere Monsefior Diego
Jaramillo were among the firgt of the Latin American episcopacy to adhere to the Renewd.
Both bishops attended the first meeting of Latin American Catholic Charismatics (ECCLA 1)
held in Bogotain February of 1973 (Cleary 217). Under the direction of the Charismatic
trailblazer, Father McNuitt, twenty-three priests from Colombia, Mexico, Puerto Rico,



Venezuda, the Dominican Republic and the U.S. assembled to discuss ways of propagating the
CCR throughout the region (Jaramillo 29-30). Since ECCLA 1, Bishop Jaramillo has published
four books on various aspects of the Renewd, including the role of glossoldiaand papd
relations with the movement, and was gppointed to the executive council of the ICCRS in 1987
(Soneira476). Writing just Sx years after the CCR’simport to Colombia, Jaramillo dready
perceived the new movement’s importance to the Latin American church. “The Charismatic
Renewa has become one of the most serious pastord efforts of the church to attract the
multitudes to the faith and conversion through the action of the Holy Spirit...” (Jaramillo 124).

In diametrical opposition to his Colombian coreligionit, the conservative Mexican
bishop, Migud Garcia of Mazatlan saw not the action of the Holy Spirit in the CCR but the
“gmoke of Satan that hasinfiltrated the church” (Blancarte 359). Monsefior Garciafor obvious
reasons banned the Renewal from his diocese. Fellow conservative, Bishop Antonio Lopez of
Durango became one of the first Latin American church leaders to effectively ban the CCR in
his diocese in 1977. Charging the CCR with ditism, fundamentalism, Protestant contamination,
“charismanid’ (excessive emphasis on spiritud gifts), paraclericalism, and authoritarianism, the
bishop ordered reforms that eviscerated the movement. His first commandment called for the
CCR in Durango to change its name from the Movement of Chrigtian Renewd in the Holy Spirit
to the Prayer Group Movement. The bishop's prohibition of the fundamentas of charismatic
praxis, clapping, “rhythmic movement,” baptism in the Spirit, and dl charismatawould sted the
soul of the movement (DIC 12/8/77, 681-687.)

One of the mogt vociferous opponents among the Mexican episcopacy of the “invasion
of the sects,” Monsefior Lopez belonged to aminority espiscopa current which viewed the
CCR, dueto its Pentecodtal origins and influence, not as an effective pastord response but asa
dangerous gateway for even greater conversions of Catholicsto Protestantism. In amgjor
international document on the relation between the CCR and ecumenism, one of the
movement' s leading intelectuds, Kilian McDonnel, writing in 1978, responded to such critics of
the Renewa by underscoring the fact that the Pentecostd boom was well underway a the time
of the CCR’ s arriva in Latin America (McDonnd Val. 111, 235). Nevertheless, bishops such as
Lopez could point to ingtances in which Catholic Charismatics had opted to continue practicing
their pneumatic brand of Chrigtianity in Pentecostal churches. Scholar Barbara Boudewijnse
reportsin her 1985 study of the CCR in Curacao that aloca prayer group leader who was
removed from her position because of her denigration of the Virgin left the church dong with
some one hundred fellow Charismatics and founded her own Pentecostal church (Boudewijnse
footnote 9, 194). Sociologist Silvia Fernandes recounts asSmilar incident in Bairro Mare on the
urban periphery of Rio de Janeiro. After three years of tenson with the local priest over issues
of CCR autonomy, the loca lay leader |eft the church for a neoPentecostal congregation in
which he quickly became a pastor (S. Fernandes 111).

That to date, no nationa episcopa conference in Ibero-America has proscribed the
CCR is grong evidence of the relatively wesk ingtitutiona position of those who would expd
the movement from the region. Thus, among the grest mgority of bishops who either individualy
or collectively drafted positions on the CCR at the diocesan and nationa levels, “proceed with
caution” was the watchword during the CCR’sinitid decade of operation. And among the
mgority of the Latin American episcopacy who took no public position on the Renewd in their



diocese, tacit gpprova and indifference are the most common attitudes, positions that alowed
Charismétic prayer groups to operate, if not multiply.

The CCR from Bottom to Top

Rardy facing active episcopd resistance the CCR continued to expand and consolidate
throughout the 1970s. At the structural base of the movement, Charismatic prayer groups
introduced hundreds of thousands of Latin American Catholics to a new and dynamic way of
practicing ther faith while at the top, CCR leaders formed executive committees from the
diocesan to internationd levels. The sine quanon of the CCR, prayer groups are relatively smal
assemblies of Charismatics that meet on aweekly basis to degpen and renew their spiritud life
through prayer and fellowship. The grupos de oracion (their name in Spanish) range in size
from ten to three hundred, but most probably average between twenty-five and thirty-five.
Adding to their distinct identity are the colorful names, such as Light and Love and Come Lord
Jesus, adopted by many groups. Others smply take the name of their loca parish.

Meeting at their parish church, a CCR center, or amember’s home for two to three
hours, believers are led by lay leadersin diverse forms of prayer, including contemplative praise,
silent petitions, spontaneous glossoldia, and hymns.” Of course whet distinguishes CCR prayer
groups from traditiond prayer and reflection groupsis the formers emphasis on pneumatic
prase. Prayer in which the believer feds the transformative power of the Holy Spirit isthe
essence of such groups. Spirited songs, spesking in tongues, faith hedling and testimonies of
converson provide Catholics with anovel way of practicing their faith. Those seeking amore
experientid and animated type of faith no longer have to seek out Pentecostal churches, such as
the Universal Church of the Kingdom of God (IURD), for worship that includes both body and
soul.

During the Renewd’ sfirst decade in Latin America prayer groups condtituted the
principa port of entry into the movement. The predominant paitern of recruitment involved
membersinviting family and friends to experience anew way of being Catholic in the prayer
groups. Since the first adherents to the CCR were disproportionately middle- class practicing
Catholic women, those who joined during the 1970s and well into the 1980s tended to share
the commondlties of class, gender and the active practice of their faith. Though the CCR is now
expanding among the Latin American popular classes, the movement during most of its short
history has been solidly middle class. In one of the first studies conducted onthe CCR in Latin
America, researcher Pedro Oliveirain the early 1970s found the mgority of Brazilian Catholic
Charismatics to be middie and upper middle class. More than half of Charismatics surveyed had
at least a secondary education, and only one percent were illiterate (Oliveira et d. 24). Even
twenty years later Brazilians averaged only five years of primary school education. In Mexico,
the Catholic order, the Holy Ghost Missionaries, who took charge of introducing the CCR in
Mexico City had higtorically directed their pastord activities toward the middle and upper
classes. Indeed Santa Cruz, their principal parish, is located in the Pedregdl, one of the city’s
most exclusve resdentid digricts (Diaz de la Serna 30).

After socid class, gender was and continues to be one of the salient demographic
characterigtics of the Charismatic community in Latin America. Precise figures do not exis, but



gnce the CCR’s arriva in the region, women have comprised gpproximately two-thirds of the
movement in Ibero-America. The Oliveirastudy of Brazilian Charismaticsin the mid-1970s
reported women accounting for 71 percent of CCR membership (Oliveiraet d. 24). A 1994
Brazilian survey found the gender ratio had remained constant a 70 percent femde.
Interestingly, the same poll found that while women aso predominated in Base Chrigtian
Communitiesin Brazil they did so a asgnificantly lower rate of 57 percent (Prandi 16). In
Mexico, the archdiocesan coordinator of the Renewd in Latin America s largest city, layman
Migud Ramirez, estimated that the country’ s female Charismatics outnumber their mae brothers
in faith by aratio of two to one. The predominance of women in the movement has greetly
influenced Charismatic religious practice, but the CCR is no different from the region’s other
magor religious traditions in which females represent the mgjority of active practitioners.

The third mgor commonaity among Charismatics in the CCR’ sfirst decade istheir
prior gatus as active Cathalics. In other words, the mgority of those joining the Renewd in the
1970s were dready active practitioners of their Catholic faith. Not only did the aforementioned
study find the great mgority of Brazilian Charismatics to have been active Catholics before
joining the Renewad, but aso that 80 percent had participated in other church lay groups,
particularly the Curgllo (Oliveiraet d. 27). Boudewijnse discovered the same pattern of
expangon in Curacao where the CCR atracted itsfirst followers among the ranks of practicing
Catholics (Boudewijnse 179), and CCR lay leaders in Guatemaa and Mexico reported the
same recruitment strategy in those two countries (de Gongora and Ramirez). Thus, initsinitia
phase the CCR was rarely attracting nominal Catholics, and much less those who had converted
to Pentecogtdism. Rather, Pentecostal Catholicism drew among the ranks of active middle class
practitioners, predominantly female, who were seeking to renew and deepen their spiritud life.

While prayer groups expanded at the base of the CCR, executive committees created in
the 1970s from the parish to internationa levels gave the movement awell defined organizationd
gructure and increasing legitimacy among the Latin American episcopacy. Within the first few
years of itsarrivd to the region, many Latin American bishops moved quickly to integrate the
CCR into the nationd ecclesiagtica bureaucracy through the creation of nationa service
commissions or teams. By mid-1974 episcopa leadersin Brazil, Mexico and Guatemala had
edtablished such commissions. The latter case provides a clear example of how bishopsin some
countries acted with uncharacteristic haste to attempt to seize control of the movement from lay
hands.

Having been baptized in the Holy Spirit at an CCR encounter in Honduras, prominent
Guaemaan lay leader Fernando Mancillain February of 1973 met with Bishop Ricardo Hamm,
the head of gpostolic movements in the archdiocese of Guatemaa City, to discuss his desire of
introducing the Renewa to the country. Monsefior Hamm told Mancillato wait for episcopa
ingruction before taking any action, and by the end of the year the Guatemaan church's
supreme leader, Cardina Mario Casariego had seized the initiaive from Mancilla s lay hands by
inviting the North American Charismatic priest, Harold Cohen, to conduct aretreat for a select
group of his Guatemalan sacerdotd brethren. Shortly after the Cohen retreet, Bishop Pellecer
held asmilar onefor rdigious and laity in early 1974. Thefirsg Charismatic prayer group in
Guatemaa was founded not by alay leader, but by a priest who had adhered to the Renewd at
the Cohen retreat. Father Rodolfo Mendoza, who had been baptized by the Holy Spirit at the
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Cohen retregt, started the pioneering prayer group in his parish located in Zone Two of the
nationa capital. Greatly accelerating the wheds of the ecclesiagtical bureaucracy, Cardind
Casariego in June of 1974 established a national Pastora Service Team, headed by Monsefior
Pellecer, to supervise the CCR. While lay leaders comprised the mgority of the Pastora
Service Team members, ultimate authority lay with Bishops Pellecer and Casariego (Delgado
234-240 and Estrada).

In Brazil it was not bishops but rather priests who took the initiative at establishing a
nationa level executive committee. With gpprova from the loca archbishop in May of 1973,
CCR founding fathers Edward Doughtery and Harold Rahm created the Nationd Service
Commission in Campinas (Comunicado Mensa 9/73). A mixed group of twenty lay leaders,
priests and religious formed the origina nationa team (Comunicado Mensd 5/75). Currently
headquartered in Itguba, in the state of Minas Geras, the nationd commission, like othersin
Latin America, is charged with developing and coordinating countrywide events and activities
and defining and evauating CCR gods and projects.

Concurrent with the establishment of national commissions, CCR sacerdotd and
episcopd leadersin early 1973 founded aregionad commission, the Latin American Catholic
Charismatic Council (CONCCLAT), at the firsst ECCLA conference in Bogota (Jaramillo 29-
30). CONCCLAT, currently headquartered in Bogota, exercises at the internationa leve the
same function as the nationa commissons. One of the council’s most visble achievementsisthe
organization of biennid ECCLA conferences, which assemble not only Latin American CCR
leaders but dso their hispanophone cordigionists from Spain and the United States (Soneira
476). After international and nationa executive commissons were crested in the early part of
the decade, smilar coordinating councils were established at diocesan and parochid levels as
the movement expanded through the 1970s. Thus by the end of the CCR’sfirst ten yearsin
| bero-America the movement had aready begun to experience the indtitutiondization of
charisma

Separ ating from Protestant Brethren

As pat of the inditutionaization process and the intensfication of religious competition,
the CCR by the end the 1970s had jettisoned its initid ecumenism. At the beginning of the
1980s an ecumenical Catholic Charismatic would have been hard pressed to find the type of
early CCR prayer groups that united Protestants and Catholics in worship. However, that the
Latin American movement’s ecumenism was S0 short lived should be of little surprise given the
rapidly shifting dynamics of the region’s emerging rdigious marketplace. The CCR’s ecumenism
developed in the U.S. where Catholicism is a minority church, which, while it had to compete
with Protestantism for North American souls, did not have to contend with ardigious
monopolidt. In amost diametrical opposition, the Latin American church was ardligious
hegemon whose monopoly was rapidly crumbling as aresult of the “invasion of the sects” i.e,
Pentecostdism. The ecumenica agenda emerging from Vatican |1 made little sensein Latin
Americawhere Pentecostalism was rapidly expanding at the expense of the Catholic church.”
To extend afraternd embrace to the very same “ separated brethren” who were raiding the
Catholic flock could have only accelerated the exodus of Catholics to Pentecostal churches.
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Hence from the outset the ecumeniam introduced to the region by North American Charismatic
priests was destined to become an inviable import.

Early episcopd pronouncements on the CCR are replete with admonishments on the
dangers of “fase ecumenism.” The Mexican bishop of Ciudad Juarez, for example, in his 1976
pastoral ingtruction on the CCR, wrote, “In fact there have been Catholics who have lost the
faith or |eft the Cathalic church after entering into contact with these ecumenica groups of
reflection in the Holy Spirit” (DIC 1976). Three years later, Monsefior Ezequid Perea, bishop
of San Luis Potog, prohibited CCR prayer groups from alowing Protestants to participate.
Like his confrere on the Texas border, the bishop worried that ecumenica groups could lead to
further Catholic losses. “ So the separated brothers and sisters, upon exchanging their reflections
with those of Cathalics, even without intending to, cause confuson among the faithful. They
indnuate a false liberation from the Magisterium of the Church, they devaue those Catholic
truths that they don’t admit and promote aloss of Catholic identity, which tendsto sacrifice the
truth in the name of ecumenica unity. And, in fact, there have been some Catholics who have
followed this path avay from the Church, or who have become indifferent, believing themselves
free from submission to the Magisterium of the Church because of the doctrina confusion
caused by incautious contact with separated brothers and ssters’ (DIC 7/5/79, 452).

On the opposite end of Latin America, atheological team convoked by the Argentine
episcopacy to study the CCR ingtructed priests to guard Catholic tradition during the course of
ecumenica exchanges and advised them that diocesan authorities must be informed of any
interconfessond “parditurgies’ (McDonne Val. 11, 348). Interestingly while many Latin
American bishops were warning the CCR about the potentid perils of ecumenism, one of the
internationa movement’ s chief proponents, Belgian cardind, Leon Joseph Suenens drafted a
document in 1978 on the role of ecumenism in the CCR in which he presented the Renewd asa
“specid grace” for interconfessiond relations (McDonne Val. 111, 82-174)."" Hence episcopal
pressure to restrict contact with religious competitors and reinforce the Catholic identity of the
movement forced the CCR to abandon itsinitid ecumenism. It is aso probably the case that as
leadership of the Renewa passed from U.S. to Latin American hands, the latter were smply
much lessinterested in the cause of Chrigtian unity, particularly with those who were often
perceived as obnoxioudy aggressive prosaytizers. As the CCR entered the 1980s it was in the
midgt of aradicd metamorphoss from amovement on the vanguard of ecumenica relations with
Latin American Protestants to one that would position itself on the front lines of the ecclesd
battle to repel the “invasion of the sects.”

A Popular Renewal

Asthe Renewd continued to expand in the 1980s, three main trends would emerge
during the movement’ s second decade of operation in Latin America. Most notably, the CCR
experienced rapid growth and began to descend the socid pyramid by recruiting among the
region’s popular classes. Second, the CCR won greater episcopa approval in the context of
rapidly increasing ecclesiastical darm, and even panic in some cases, over the explosive growth
of Pentecogtalism and other neoChristian denominations such as Jehovah Witnesses and
Mormons. More bishops came to redlize that in offering the same type of ecdtatic spirituaity as



Pentecostd churches, the CCR functions more as a barrier than a bridge to further defections
from the church. Interrdated to widening episcopa approva is the Renewd’ s development into
the Latin American church’s most dynamic force for evangelization. Mirroring their Pentecostd
competition, Charismatics by the end of the 1980s had moved to the vanguard of the church’s
battle to not only stanch the flow of nomina Catholics to Pentecostalism but also to “rescue’
those who were baptized in the church but do not actively practice their faith.""

While Pentecostal churches captured a grester share of Latin American Christians
attracted to pneumatic spirituaity in the 1980s, the CCR aso greetly benefited from the
Pentecogtdization of Chridtianity in the region. Such was consumer demand for pneumeatic
spiritudity that if reigious speciaists did not produce it their churches faced stagnation and even
decline. That in less than acentury in Latin America Pentecostalism was able to clam
approximately 75 percent of the region’s Protestant population is dramatic evidence of the mass
gpped of pneumdtic Soiritudity from Tierradd Fuego to Matamoros. Mainline Protestants, such
as Methodists and Presbyterians, who have traditiondly relegated the Spirit to the marginsin
their more cerebrd form of religious practice, smply cannot compete with the more gppedling
Pentecogta product. And until the arrival of its own charismatic import from the U.S,, the
region’ s religious hegemon aso struggled to contend with the rapid advance of God Is Love and
the Assemblies of God, among other Pentecostal denominations.

Although gtatistics on CCR growth are nonexistent for many Latin American countries,
those that are available point to extremely accelerated expansion during the movement’ s second
decade. In Chile the CCR’s nationa office reported that prayer groups mushroomed from
gpproximately eighty in 1975 to four hundred twenty-six in 1992; though researcher Carmen
Gdilea estimates the latter figure to be closer to x hundred (Galilea 34). In Brazil the CCR
expanded from no more than ten thousand membersin 1976 (Carranza 32) to some 6 millionin
1994 largely on the basis of exponentia growth during the 1980s (Prandi 15).” In neighboring
Argenting, sociologist Jorge Soneira reports “ explosive growth” during the decade in question
but unfortunately does not offer any figures (Soneira485). At the opposite end of the region,
both Mexican and Guatemalan CCR nationd leaders stated that rapid growth began in their
countriesin the early 1980s (Ramirez, de Gongora and Estrada). On theregiond leve, an
estimated total of 12 million Latin American Catholics had joined the CCR by 1992 (Hebrard
1992 in Carranza 24).

Asanintegra part of the larger process of the Pentecodtdization of Latin American
Chrigtianity, the CCR multiplied exponentialy for smilar reasons thet ignited the Pentecosta
boom. It is now common knowledge that Pentecostal churches have mushroomed in afield of
poverty. More specificdly as Latin Americain the 1980s sank into its worst economic
depression in fifty years and lost a decade of growth, the Pentecosta message of divine hedling
of earthly afflictions resonated throughout the region but especidly in the dums and shantytowns
of the urban periphery. There in the favelas and ciudades perdidas where the lost decade
often meant dipping into extreme poverty, the Pentecostd proposd of heding individuas of the
pathogens of poverty, such asillness, dcoholism, and marita srife proved exceptionaly

gopeding (Chesnut).

Liberation of a Different Kind
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A dight modification of the same didectic between faith hedling and poverty-related
affliction that propelled the Pentecostal boom illuminates the mass gpped of the Catholic
Charismatic Renewd. While the thesis of afliction or illnessis the same for both the Renewd
and Pentecogtaism, the higher socid class postion of the former trandates into aless direct
rel ationship between misfortune and poverty. In other words, the afflictions that impel middle
class Latin Americansto join the CCR are less directly the result of materid deprivation and
more often arise from psychological problems such as early childhood traumeas. It follows then
that the distinct origins of the Pentecostal and Charismatic didectica thesislead to different
manifestations of the same antithesis of faith healing. Whereas the cura divina practiced in
Pentecogta churches tends to focus on the hedling of the physical illnesses that plague the Latin
American poor, the sanacion offered at Charismatic masses and assemblies in the 1980s more
often involved the “inner heding” (sanacion interior) of painful memories and past
psychologicd traumeas.

The centrdity of inner hedling in the CCR impressed me at a Charismatic prayer group
meseting in downtown Rio de Janeiro in early August of 1998. About half way through the two-
hour mesting, two lay leaders positioned themsdves at the front of the packed assembly hall and
began to “reved” the &fflictions of severd of the some two hundred believers present. Taking
the microphone from her male brother in faith, the diminutive middle-aged women in a
surprisingly booming voice shouted, “I see that Someone has adifficult court case” A well-
dressed young woman quickly raised her hand. The lay leader continued. “I see that someone
lost their persond documents.” Another hand shot up. Her mae partner then took the
microphone and continued for ancther five minutes “reveding” smilar middle- class problems.
After abrief interlude in which a priest belonging to the Order of . Vincent caled on those
present to practice charity and not to reject the poor “because Jesus is among them,” the heding
session resumed with severa of those whose problems had been divulged walking to the front
of the room to give testimony of their hedling. The lost documents had been found, the court
case resolved and vertigo no longer kept another believer from reaching to new heights.

Inner hediing has been the predominant form of sanacién practiced in the CCR, but
there are two other types that complement the Charismatic typology of illness and heding.
According to Charismétic etiology, illness has three causa types. emotiond, physicd and
spiritua. Physicd illness arises from disease and accidents while spirituad maaise results most
often from persond sn and less frequently from demonic oppression. Corresponding methods
of heding are sraightforward for emotiona and physicd illnesses. Prayers for inner heding are
directed toward the first while petitions for physica curing are made for the second. Since
spiritud afflictions have two distinct origins, persond sin and satanic oppression, there are two
different methods of trestment. Those spiritud problems diagnosed as originating in persona sSin
require prayers of repentance. In contragt, affliction caused by the Devil or his minions demands
much stronger medicine — exorciam.

Since the late 1980s, competition with Pentecostalism has led to the formation of a
cadre of priests who specidizein “liberation” or exorcism minigtries. Such is current consumer
demand for release from demonic possession that some priests, such as Brazilian Charismatic
uperstar Father Marcelo Ross, even celebrate “liberation masses’ (missas de libertagéo) on
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aweekly basis (CARAS 12/4/98).* Acknowledging his pastora debt to Pentecostal |eader,
Bishop Edir Macedo, whose Universal Church of the Kingdom of God brought exorcism to the
fore of pneumatic Chrigtianity in Latin America, Padre Marcelo stated in arecent interview that
“it was Bishop Edir Macedo who woke us up. He got usup” (Limaand Oyama 3).

Behind closed doors, CCR lay leaders dso practice unofficid exorcism on believers
manifesting symptoms of satanic influence. Many bishops fed such unsanctioned exorcisms are
athreat to ther ecclesadtica authority and have issued statements denouncing the practice. In
its officid statement of approval of the CCR in 1986, the Guatemalan Episcopa Conference
referred to “irregularities’ with exorcisms and reminded Charismatics that the rite can only be
performed by priests with proper episcopa consent (CEG 415). The same year, the bishop of
the Mexican indudtrid city of Tolucaaso informed the CCR of the need for episcopa
authorization of any exorcism taking placein his diocese (DIC 10/16/86, 667). In one of the
most extreme reactions to the practice of unauthorized exorcism, Archbishop Juan Sandova of
Guada gjara excommunicated several members of the Nueva Alianza (New Alliance) CCR
covenant community for expeling demons without his gpprovad and aso on account of thelr
“Protestant tendency,” which led them, according to the bishop, to ignore the role of the Virgin.
(DIC 4/21/97, 287) %

In accord with the class basis of rdligious expression, as the CCR began to penetrate
the Latin American popular classes and descend the socia pyramid, demand for physica
hedling and exorcism became much greeter than in the past. Impoverished urban Cathalics, like
their Pentecostal counterparts, seek divine resolution of their poverty-related afflictions. Thus,
popular Charismatics typicaly implore the Holy Spirit to empower them to overcome such
aflictions as dcoholism, unemployment, physicd illness, domestic strife and demonic
oppression, the latter of which in Brazil and much of the Caribbean often takes the form of
possession by the exus, or limind trickster spirits of Candomble, Umbanda and other African-
Latin religions. In her comparative study of Pentecostals, Catholic Charismatics and members of
Catholic Base Chrigtian Communities, Brazilian sociologist Cecilia Mariz observed no demonic
possession or exorcism among middle class Charismatics and few references to the Devil
(Mariz 35). In contrast, popular Charismatics, many of whom had attended Pentecostal
churches before joining the CCR, were very focused on therole of the Devil and, like
Pentecostal's, saw his hand is such “vices’ as sogp operas and drinking (Mariz 30). Exorcism in
the CCR, however, has not devel oped to the point that it has in the [URD and other
NeoPentecosta denominations where the demons (in the form of Umbanda or Candomble
spirits) are actualy invoked to then be expelled in dramatic fashion by combative pastors. As
the CCR proceeds with its descent of the Latin American class scae, both exorcism and
physica heding will continue their trgectory from the margins of Chariamétic practice to the
center.

The scant research that has been conducted on the CCR in Latin America confirms the
centrdity of sanacion inits various formsin atracting new members and retaining veterans. In
Curacan, the two most important charismata among Renewa members are reported to be
hedling and “freedom from the powers of evil,” which, of course, is exorcism, one of the three
types of faith hedling (Lampe 430). More specificaly, 80 percent of Charismatics surveyed on
the idand in the mid-1980s reported serious persona problems &t the time of affiliation with the
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movement. Ill hedth was the leading affliction, followed by maritd drife (Boudewijnse 183).
Brazilian sociologist Reginddo Prandi found asmilar pattern among the CCR in his country. In
his recent sudy of the Renewa he found hedling, dong with glossoldia, to be the dient gift of
the Spirit (Prandi 45). For Mexican carismaticos, there are two main entryways into the
movement “exigentia criss’ and the need for hedling (Munoz 108). In her recent thesis on the
CCR in the gate of Chihuahua, anthropologist Alma Munoz punctuates the role of faith healing
in the Latin American CCR with an extensive bibliography of titles on the topic written by
leading Charismatic hedlers, such as Robert De Grandis, Emiliano Tardiff and Bishop Alfonso
Uribe. Mexican CCR lay leader, Migud Ramirez confirmed Munoz' s findings and added that
glossoldiais the second most popular charism (Ramirez). Ramirez' s Guatemaan counterpart,
Sheny de Gongora, dso affirmed that hedling is the sdient spiritud gift in the Centrd American
nation (de Gongora).

Research conducted on the CCR outside of the region indicates that the centrdity of
faith healing is not peculiar to the Latin American movement. One of the main studies of the
Renewd in its native land, the U.S,, discovered that 71 percent of North American
Charismatics surveyed said they or someone close to them had been healed (Bord and Faulkner
93). And in Africawhere poverty-related illness finds fertile soil, faith heding is, unsurprisingly,
the Renewd’ s premier charism (Hebrard 85). Returning to Latin America, consumer demand
for divine hedling in its various forms increased sharply in the 1980s among both the middle and
popular classes as the region sunk into deep economic depression.

Mass Appeal

In addition to proliferating on the basis of sanacion in its second decade, the CCR by
the end of the 1980s was transforming itself from a middle class to a multiclass movement. In
contrast to its Protestant competitor, which was conceived among the Latin American poor and
began to work its way up the socid scae, the CCR dtarted to descend from its rarified origins
into the hotly contested religious marketplace of the popular classes. The Renewd’s emphasis
on divine healing during a decade of severe economic depression gave it great possibilities for
expansion among the swdlling ranks of the disprivileged, but it was only through pastora
outreach and evangelization efforts that the CCR was able to redlize its potential of becoming a
mass movement. The CCR’s entry into the popular religious market occurred smultaneoudy on
two fronts. On the fird, at the base, Charismatic lay leaders and priests began to organize
prayer groups in the very same working class digtricts, including the dums and shantytowns,
where Pentecostal pastors were founding an average of one new church per day in such
megalopolises as Rio de Janeiro (R. Fernandes 19). These pastoral agents at the vanguard of
the CCR’s expanson dong the urban periphery halled from the ranks of the middie class, but as
the movement enters its fourth decade anew generation of lay leaders is emerging from among
the prayer groups of the popular classes.

On the second front of expansion, the Renewd climbed down the socid pyramid by
borrowing from the playbook of their Pentecostal competition. By the mid-1980s massrallies,
revivals and hedling marathons in which thousands of believers gathered in soccer stadiums and
gymnasiums to receive the power of the Holy Spirit were no longer peculiar to Pentecostalism.
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Annua national CCR assemblies known as cenacles (cenacul os) filled soccer stadiums
throughout the region* The Mexican CCR packed the Estadio Azteca with some 70,000
Charismatics severa timesin the middle and late 1980s (Hebrard 27) while the Brazilian
Renewad attracted 150,000 at Pentecost in 1987 and then again in May of 1991 (Benedetti
243). Renowned international CCR leaders, especidly those who specidize in heding minidries,
such as North American priest Robert DeGrandis and his recently deceased Canadian
compere, Emiliano Tardiff, attract thousands of impoverished believersto rdliesthet are
propelled by faith healing sessons and much upbeat music, which usualy conforms to popular
tastes.

Currently, no Charismatic luminary can fill Latin American soccer stadiums to capacity
like Brazilian CCR supergtar, Padre Marcelo. The former aerobic ingtructor’ s charisma, movie
gtar looks and song and dance routine to a samba and fado (the folkloric music of Portugdl)
beet, send Brazilian Charismatics, epecidly young women and girls, into afrenzied Sate. In
November of 1997, the then thirty-year-old priest drew 70,000 to a“ megamass’ which he
officiated at Sao Paulo’s Morumbi Stadium (Lima and Oyama4). In congregating thousands of
believersin very public arenas, the CCR not only demondiratesiits ability to branch out from its
middle class roots but dso displays its Strength as amovement of mass gpped to both
ecclesiagtica authorities and secular society. Since 1998 Padre Marcel o has appeared asa
regular guest on the Faustéo show, a very popular Sunday televison program on the Rede
Globo network that combines the talk show format with musica entertainment and contests.
And in 1998 Father Marcelo joined the Brazilian pantheon of celebrities by gracing the cover of
VEJA, the equivaent of Time or Newsweek, with acirculation of more than amillion.

Invasion of the “ Sects’

Asthe CCR multiplied and became a mass movement during Latin America slost
decade, the bishops of the region, both collectively and individudly, began to grant officid
gpprova to athe lay movement that many increasingly viewed as the church’s most gppedling
product in the surging competition with Pentecostalism for consumers of the divine. While
episcopa concern with the growth of Protestantism in 1bero-America had been evident since
mid-century, the Pentecostal boom of the 1980s caused panic amnong wide sectors of the Latin
American episcopacy by the middle of the decade. Throughout the region from the diocesan to
regiond leves bishops denounced the “invasion of the sects” and formed ecclesiagtical
committees and commissions to study the Pentecostd interlopersin order to formulate an
effective pastord response to stem the exodus of millions of their flock toward the Protestant
competition.

Ontheregiond leve, the Latin American Episcopa Conference's (CELAM) darmin
the late 1970s over the rapid spread of the Pentecostal contagion developed into a sense of
panic by the mid-1980s. A 1978 study sponsored by the CELAM Mission Department entitled
“Latin American Missonary Panorama’ warned that each day two thousand Latin American
Catholics were leaving the church for the “sects” Pointing out that in many cities and dioceses
there are dozens of Protestant houses of worship for each Catholic church, the authors of the
study expressed their fear about the future of the Latin American ecclesia. “ Some episcopacies
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asksthemsdvesif the mgority of the population in their countries will identify themsalves as
Catholic in twenty years from now. The impact of the sects condtitutes a new missonary
gtuation which we cannot minimize’ (Comunicado Mensa 8/78). The document concludes that
if urgent pastoral action is not taken the “popular masses” particularly in the cities, will belost to
the “sects” In the fourth edition of Las Sectas en America Latina (Sectsin Latin America) co-
published by CELAM in 1986, the president of the Bogota-based conference, Monsefior
Antonio Quarracino stresses the gravity of the Pentecostal boom. “This problem of the sectsis
undoubtedly one of the degpest concerns of the Latin American bishops’ (Santagada 5).

Episcopd congternation over their dynamic competitors reached the point that by the
middle of the decade CELAM’s office on ecumenism was not focusing primarily on the cause of
Chrigtian unity but the battle againgt the “ sects” Mesting in Bragiliain late January of 1985,
CELAM representatives devoted their attention to the “great concern and darm” caused by
what they referred to as “free religious movements.” Pentecostalism, of course, was the focus of
attention because of its extraordinary growth. The three pastoral recommendations made for
revitaizing the church in the face of aggressive Pentecosta prosdytism were a prescription for
remedid action led by the Charismatic Renewal. The first recommendation caled for
“revaorizing the sense of action of the Holy Spirit in dl church life” More explicitly, point two
recommended actively accompanying the CCR <o that it would serve as testament to the value
of the Spirit in the church and dso as an “ecumenicd bridge.” The third prescriptive urged
greater pagtord attention to the most vulnerable sectors (the urban poor, youth, migrants, and
women) of the church through CEBS, renewed liturgy, embracing popular traditions and socid
and hedth pastords (Comunicado Mensa 1-2/85). The CCR, of course, at the time of the
CELAM mesting was at the eccesd vanguard in liturgica innovation and its very raisson d' ére
revolved around hedling.

At the nationd level episcopa preoccupation with mushrooming Pentecostalism tended
to be even more intense. In some countries the struggle to preserve Catholic hegemony was
even concelved of as aholy war. No where was this more the case than in Guatemaa where
Latin America sfirs Pentecostdl head of state, Generd Efrain Rios Montt, viewed his
murderous offensgve againd the leftist guerrillas as a holy war againg communist evil. In the
midst of Rios Montt’ s abbreviated reign of terror in 1982 and 1983, the Guatemalan
episcopacy drafted a collective pastord letter entitled “Confirmed in Faith,” which denounced
governmentd violence, human rights abuses and actions againgt the church. In addressing the
date of the Guatemaan church in the second section of the epistle the bishops write on the
“grave danger” that the “ aggressive escalade of numerous Protestant sects’ presentsto
Guatemalan nationa unity. The episcopacy warns, “ But we cannot accept that often for non-
religious reasons our faithful are pressured to abandon their native rigion and under the pretext
of religious liberty, our communities are divided and confront each other in a struggle that could
eadly lead to ardigious war of incaculable consequences’ (CEG 337). Alarmed by
Pentecogtalism’ s extraordinary success in Central America's most populous nation, Pope John
Paul 11 encouraged the bishops to embrace televison and radio as effective mediafor “ressting
the pernicious influence of prosdytizing activities of groups that have very little authentically
religious content and sow so much confuson among Catholics’ (CEG 867). Two years laer in
1985 Guatemdan bishops repeated their charge against the Pentecostal compstition in a
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gatement on the return to civilian rule after three decades of military dictatorship. Under the
section labeled “ corruption,” the episcopacy denouncesitsreigious riva for assaulting nationa
cultura identity. “...We cannot help but point to the enormous damage that the innumerous
fundamentalist sects do in depredating the cultura eements of our indigenous peoples’ (CEG
391).

To the north in Mexico even though Pentecostal growth rates were not nearly as high,
the episcopacy expressed smilar darm over their dynamic competitors. The episcopacy’s
biennid plan for pastoral action from 1983 to 1985 called for concrete pastora programs “as
an answer to the darming invasion of sects that make an attempt againgt Chrigtian life and the
cultura values of our peoples’ (DIC 4/11-15/83). Like their Guatemalan counterparts, the
Mexican bishops percelve Catholicism as an integra part of nationd identity. Thusthe
Pentecostal boom threatens not only the church but dso the very soul of Latin American
nationd identities.

By the end of the decade the Mexican episcopacy had become so disturbed by the
proliferation of the “sects’ that in 1987 they gppointed the nationa church’s most vociferous
opponent of Protestantism, Padre Flaviano Amatulli to head the newly created Department of
Faith in the Face of Sectarian Prosdytism. The author of such books as Las Sectas Un
Problema Pastoral (Sects A Pastoral Problem), La Iglesiay Las Sectas, Pesadilla o Reto?
(The Church and Sects, Nightmare or Challenge?), and Cuidado Con Las Sectas (Careful
With The Sects), the Itdian priest redized the magnitude of the Pentecosta problem during his
missionary work among Oaxacan Indiansin the 1970s. As executive secretary of the new
department within the Episcopal Commission for the Doctrine of the Faith, Father Amatulli
organized summer courses throughout the nation on “evangdization in regard to the invasion of
the sects” Mexican clergy and laity dike could actudly earn diplomasin “Protestantism.”
Borrowing from the playbook of his Protestant opponents, Amatulli has emphasized the
importance of home vigtsin adminigtering a“generd vaccination againg the sectarian virus’
(Amatulli 86, 4). That Amatulli’s students as well as Chilean Charismétics (Galilea 26) were
often mistaken for Protestants during their pastord vidts to Catholic homes reveals the novelty
of such misson work in the Latin American church. And asin Chile, it has been the CCR that
has blazed pastord trailsin evangdizing anong nomind Catholics through home vists.

Returning to Mexico, consternation over the threet to Catholic religious hegemony
reached an unprecedented level when in 1988 the main theme of the Mexican Episcopd
Conference' s annud meseting was “the church with regard to the new religious groups” The
bishop of Nezahud coyotl, a sprawling working class digtrict in Mexico City, introduced the
theme of the conference in Orwdlian fashion by portraying his church asavictim of Protestant
“persecution.” “The active presence and prosaytism of so many religious groups condtitutes a
form of persecution againgt the unity of the church and its doctrind integrity” (DIC 4/28/88,
315). The Mexican bishops pastoral recommendations for responding to the Pentecostal
contagion are essentialy a prescription for the CCR. Among the sdient pastora
recommendations are to intensify, streamline and persondize evangelization (understood as
converdgon); revitdize liturgy; and cultivate smdl ecdesa communities that offer afeding of
shared closeness and fraternity. One of the underlying objectives of such misson work,
according the bishops, should be grester emphasis on mysticism and asceticism, key dements
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that the CCR imported from Pentecostalism.

At the other end of the Americas in Brazil the nationd episcopacy after a decade of
studies of “autonomous religious groups,” aso made pastoral recommendations that pointed to
the pivota role of the CCR in shoring up the besieged ecclesiagtical fortress. Following the leed
of their Mexican homologues, the Brazilian bishops in 1989 established a permanent working
group on “the grave problems of the sects’ within the department of ecumenism. The group’s
main function isto offer practical advice to clergy on srategies for countering the rdigious
competition (Comunicado Mensd 11/89). The following year Latin America s largest
episcopacy demonstrated the same consternation over the proliferation of Pentecostdism as
their Mexican counterparts. The main theme at the annua episcopa assembly of 1990 was
“autonomous religious groups.” After engaging in around of sdf-criticism in which they cited
their church’s excessve rationdism and lack of spontaneity, opportunities for amore persona
religious experience, and awedl defined behaviord ethic, the ecclesagtical heads recommended
pastord action that dovetails perfectly with the CCR’'s mission. The bishops called for pastora
work that emphasizes rediscovery of the spiritua experience, the vaue of subjective and
persond religious experiences, and the importance of an immediate experience of God and the
Holy Spirit. While the CNBB (Brazilian Bishops Conference) did not specificaly mention the
Renewd, it cited “middle class movements” aswell as Base Christian Communities, for their
“good work” (Comunicado Mensa 4/90). Since the CCR was the largest and most dynamic
middle class movement within the church a the time, the CNBB obvioudy had the Renewd in
mind in its laudatory comments.

With the greet exception of the Brazilians, the mgjority of those episcopacies who have
made officid pronouncements of ecclesasticd gpprova of the CCR did so between the late
1970s and mid-1980s, just as panic over the Pentecogtd “invasion” was reaching fever pitch.
And it is no coincidence that the nationa episcopacies which extended officid recognition during
the period in question are those that were facing the most intense competition from Pentecogtals
for the loydty of popular reigious consumers. Beginning with the Panamanian bishopsin 1975,
the episcopacies of Chile, Puerto Rico, Costa Rica, Honduras, and Guatemala extended
ecclesiastical recognition to the CCR over the period of adecade" In addition to Brazil, the
aforementioned countries have led the region in Pentecostal growth rates "

While dl the nationd episcopacies have embraced the CCR as a strategy to compete
with surging Pentecogtdism, nowhere isthe link as explicit asin the document drafted by the
Cogta Rican Bishops Conference in 1979. The episcopal |etter is a two-part document that
smultaneoudy addresses both the CCR and the Pentecostal boom. The first part endorses the
Renewa with what are subsequently to become standard cavests, such as caution with
charismata and instruction not to de-emphasize the Eucharist. Most importantly, the bishops
warn of the danger incorporating eements from “ separated churches,” or Protestantism
(McDonne Val. 11, 505). The second part, called “ Protestant Prosdlytizing,” makes a series of
pastoral recommendations “in face of the extraordinary intensfication of Protestant recruitment,
especidly by sects who are fanatic, proselytizing and aggressive toward the Catholic church’
(McDonnd Val. 11, 505). The pastorad recommendations converge perfectly with the mission of
the CCR. Bible courses, more attractive and participatory liturgy, better use of mass mediafor
evangelization efforts and greater catechism are the mgor pastord directives. The Costa Rican
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bishops dso naively ind<t that their * separated brothers cease dl aggressive and proselytizing
activities’ (McDonnd Val. 11, 506).

Though faced with the stiffest Pentecostal competition in Latin America, the Guatemalan
episcopacy extended ecclesiagtical recognition somewhat reluctantly to the CCR. The
Guatemaan pastoral ingtruction on the Renewa merits some exploration because it negtly
captures the ambiva ence with which many episcopacies have given the green light to the CCR.
During the 1980s and even today most Latin American bishops are not Charismatics and many
have little affinity for its pneumatic spiritudity. Nevertheess, despite reports of groups of
Renewa members defecting to Pentecostal churches, most national bishops conferencesin the
region have come to view the CCR not as a bridge to the Assembly of God, for example, but as
abarrier to further losses of the Catholic flock. In welcoming the CCR into the ecclesid fold,
the bishops can offer the same pneumatic product as their Protestant rivals. Catholics no longer
have to forsake the Virgin and pope in their quest for more spirited religion.

Perhaps the ambivalence of the Guatemaan bishopsis best captured by the amount of
ink devoted to the “fruits’ of the CCR, on one hand, and the “risks’” on the other. Though
enumerated first, the positive points total half as many as the potential dangers, deven to
twenty-one. The episcopa ingtruction recognizes the CCR's evangdistic work and focus on the
Holy Spirit and Jesus as the movement’ s ripest fruits. Sdient among the twenty-one potentialy
rotten fruits are risks relating to two mgor and often interrelated themes, faith healing and
episcopd authority. Nearly haf of the potentia dangers relate directly to faith heding. Risk
number eighteen captures the interrel ation between the two main episcopa concerns and reveds
the threet that faith healing poses to the bishops charismatic authority. “In Charismatic Renewa
groups massive assemblies are often organized at which the sick are prayed for in a specid way.
These assemblies must be under the responghbility of a priest, authorized for such an event by
the bishop, so that everything devel ops according to the spirit of our Cathalic tradition for the
greater glory of God and for the good of the infirm who with faith come to receive the heding
power of Jesusin his Church” (CEG 415). The principa pastora recommendations are aimed
at increasing ecclesiagtical control over the CCR. Priests and religious are urged to become
involved in the movement to prevent it from straying and creating “ pardle structures’ (CEG
417).

TheVirgin at the Vanguard

Further evidence of the bishops ambivaence about approving a Pentecostd type of
ecclesd movement istheir emphads on the Virgin as defender of the faith and guardian of
Cathalic orthodoxy. For amovement rooted in Pentecostd spiritudity, which has historicdly in
Latin America been radicdly anti-Catholic, what better way to preserve the Catholicness of the
Renewd than through emphasis on the dement that most digtinguishes the church from its
Protestant competitors. Thus the Virgin in her myriad nationdl and locd incarnations has over
the past decade and a half come to congtitute the dividing line that separates Catholic
Charismatics from Pentecogtals. Episcopa emphasis on the importance of the Virgin of
Guadalupe or Our Lady of the Immaculate Conception, among others, is a clear example of the
margind differentiation of a tandardized religious product.” That is, in the figure of the Virgin,
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the church’'s chief religious producers offer an gppeding variant of the pneumatic spiritudity
shared by both Catholic Charismatics and Pentecostals. Without the Mother of God to
differentiate their brand of charismatic spiritudity from that of their Protetant rivas only the
pontiff is left to guard the bridge leading to Pentecogtaism.

Thusin their episcopd recognition of the Guatemaan CCR, the bishops attempt to
place the Virgin at the center of the movement. Even before mentioning the positive and negetive
aspects of the Renewadl, the episcopacy devotes an entire section of the ingtruction to the
Virgin'srole in the movement. In their opening statement, the bishops remind Charismatics that
Pope John Paul 11 wants Mary to be at the heart of the Renewa since sheis the one best
equipped to guide and direct the movement (CEG 410). This point is then reiterated in the
section on pastord recommendations in which the Virgin is presented as the “ guarantee of
orthodoxy...in face of the danger of the certain influence of non-Cathalic currents...” (CEG
418-419). Findly, the bishops conclude their pastora ingtruction on the Renewa by imploring
the Mother of God to ensure faithfulness to the Holy Spirit and the church. “ And may Mary, full
of grace, help usdl to be truly faithful to the Holy Spirit and to support her ingpiration for a
renewd of our church” (CEG 420). Even more explicitly then their Guatema an homologues, the
Honduran bishops in their gpproval of the CCR date, “devotion to the Virgin and the saints
should be an dement that distinguishes the CCR from Protestants and that gives acertain
guarantee of orthodoxy to the smple faithful” (CEH 20).

If both nationa episcopacies and individua bishops frequently exhort the Renewd in
Latin Americato embrace the Virgin it is aso because during its first decade and a hdf, roughly
until the mid-1980s, the CCR kept Mary a the margins of the movement. Jesus Vivee €0
Senhor (Jesus Livesand Is Lord), one of the two main monthly journds of the Brazilian CCR,
reflectsthe Virgin's early peripherd role. From the journd’ s founding by Father Cipriano
Chagasin May of 1977 until 1983 there are no mgor articles on the Mother of Jesus. Rather,
the journd’ s primary focus during itsfirs Sx yearsisfaith heding, converson testimonias and
therole of the Holy Spirit in believers' lives. However, garting in 1984 Mary beginsto
command more attention and within a couple years mgor articles on her role in the CCR have
become aregular feature of Jesus Vive e € 0 Senhor. And the Virgin currently has her own
regular section caled “Our Mother” (Nossa Mae) in the other mgjor Charismatic journd in
Brazil, Brasil Cristao (Chrigtian Brazil), which was launched in 1997 by one of the two North
American fathers of the Brazilian CCR, Padre Edward Doughtery.

The Virgin's migration from the sdelines of the Renewd to center tageis clearly the
result of episcopa pressure to ensure the Catholicness of amovement that inherited its
pneumacentrism from Pentecogtdlism. Mary played only abit part during the first half of the
Renewad’ s three decadesin Ibero-America because of Protestant influences in the movement.
But asthe CCR rapidly expanded and sought episcopa approvdl, it increasingly became
necessary to bolgter the Catholic identity of the movement. And of course the Virgin,
particularly Guada upe (the “ Queen of Mexico”), isthe most potent and visble symboal of
Catholic identity in Latin America Thus by embracing her the Renewd hasfortified its
Cathalicness in the eyes of incredul ous bishops and developed a differentiated religious product
that clearly digtinguishesitsaf among spiritual consumers from its Pentecosta competitors. Latin
American Chrigtians seeking a more pneumatic type of faith can now choose between



virgophilic and virgophobic brands of the same charismatic religious product.

No sngle incident more dearly illugtrates the pivota role of the Virgin in differentiating
the Charismatic product from the Pentecogtd than the infamous “kicking of the saint” incident in
which on Brazilian nationd televison on October 12, 1995, (the holy day of the Virgin of
Aparecida) aUniversa Church of the Kingdom of God bishop, Sergio von Helde, kicked and
punched a statue of Our Lady of the Apparition, the country’ s patron saint. Pastor von Helde's
desecration of the Brazilian patroness, as offendve as it was to millions of Catholics, was more
than aviolent and irrationd act of iconoclasm. Rather, his desecration of Aparecidawas a
drategic atack on the main eement that differentiates the Charismatic product from the
Pentecostd. Bishop von Helde and many of his Pentecostal brethren correctly perceive much
differ Catholic competition in the form of the CCR. Pentecosta |eaders must now contend with
a Cathalic church that offers the same spiritua power of the Holy Spirit that isfound in their
own temples. Therefore in the context of an unregulated religious marketplace that offersa
standardized product (pneumatic spirituaity), successful spiritua entrepreneurs can be expected
to attempt to attract new consumers of the divine through attacks on the features that
differentiate ariva brand's product from their own. Put smply, many Latin American
Pentecogtd |eaders understand thet it is above dl the Virgin Mary who keegps millions of
Catholics, especidly Charismatics, from abandoning their native faith. They logicaly worry that
the Virgin's more centra role in the CCR could reduce the flow of Catholic convertsto
Pentecostaism.

Thus having embraced the Virgin and won widespread episcopa approva, the CCR
began its third decade in Latin Americaas the largest and mogt vitd Catholic lay movement in
the region. Even in Brazil where Base Chrigtian Communities had found more fertile soil than in
any other nation, CEB membersin the early 1990s found themsdlves outnumbered by their
Charismatic coreligionigts a aratio of two to one (Prandi 14). Given the continuing expansion of
the CCR and the declining stock of CEBS, the former probably claims four times as many
members as the latter a the beginning of the new century.

Waging War on the Wolves

In addition to continued rapid expansion during the 1990s, the most important pattern of
development during the decade has been the completion of the CCR'’ s transformation from a
loosdly structured, ecumenicaly oriented movement to a bureaucratized ecclesid group at the
vanguard of the church’s competition with Pentecostalism for larger shares of the popular
religious market. Long gone are the early days when Charismatics and Pentecostals worshiped
together at ecumenical prayer groups. Today CCR leaders, such as those gathered at the 1997
nationa congressin Brazil, are more likely to pray “to bresk the strength of the evangdicas’
(Carranza 226). At the same congress, held in Guaratingueta, Sao Paulo, Padre Alberto
Gambarini, a gpecidist in demonology and “sects,” exhorted fellow Charismaticsto invest in
televison and radio “in order to vanquish Satan and the enemy sects that are penetrating every
home in the country” (Carranza 226).

During the 1990s the panic over the “invasion of the sects’ that had erupted in the mid-
1980s only intensfied. In Brazil, the president of the CNBB, Monsefior Luciano Mendes, in a
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1991 speech cited the prosalytism of the expanding “sects’ as the greatest obstacle to pastora
action (Comunicado Mensa 3/91). Following suit, Mendes's successor, President Lucas
Neves, stated in 1995 that the “ sects’ would be the CNBB’s main adversary for the rest of the
decade and that the bishops were consdering joining forces with mainline Protestant churchesin
aholy war againg “fundamentadist sects’ (Oro 93). Alarm over burgeoning Pentecostdlism
reached the pinnacle of the internationa church with Pope John Paul 11 in 1992 at the Fourth
Generd Conference of Latin American Bishopsin Santo Domingo denouncing Latin American
Protestants as “rapacious wolves’ raiding the vulnerable Cathalic flock (Hennelly 48).

In direct response to surging Pentecostal competition the pontiff and bishops devel oped
“New Evangdization” asthe main theme of the episcopa conference. The New Evangdization
esentidly seeks to revitdize the Latin American church through pastora action amed at
members of the Catholic flock deemed most vulnerable to Pentecostd predators. In his opening
address at the conference, the pope identified families, youth and the infirm as the eesiest prey
for the Pentecostal competition (Hennelly 48) while the bishopsin their conclusion single out
migrants, people unattended by priests, “religious ignorants,” “smple people,” the poor, and
those with family problems as sectors of the Catholic population thet are vulnerable to the
“advance of the sects’ (Hennelly 112). Collectively the episcopa and pontifica definition of
vulnerable sectors is so comprehensive that the great mgority of Latin Americans would be
incduded init.

Despite the lack of specificity, the New Evangelization has made a preferentia option
for nomina Catholics among the popular classes of urban Latin America. Within this preferentid
populationa group those who are sick, adolescents and young adults, and familiesin criss
receive specid attention. Numerous episcopaly commissioned sudies of the Pentecosta boom
have identified these sectors as the most frequent converts to the Protestant competition.
Cognizant of the supreme importance of faith hedling in the extraordinary success of
Pentecostalism in the region, the pope in his opening address caled for specia pastord attention
to the Sck, “bearing in mind the evangdizing power of suffering” (Hennelly 58).

The type of pastord action caled for by the New Evangelization at Santo Domingo is
essentialy a prescription for the CCR. Although not mentioned by name, the CCR is lauded by
the bishops as amovement that has “produced much fruit in our churches’ (Henndlly 102). The
episcopd |eaders had the CCR in mind when they stated “these movements give priority to the
word of God and praying together, and they are particularly atentive to the action of the Spirit”
(Hennelly 102). More importantly, the specific pastord action recommended by the pontiff and
the heads of the Latin American church represents the same missonary activity the Renewa had
been carrying out for more than a decade. The pope’ s clamor for evangelization that focuses on
apersond relationship with God, active liturgy and lay participation and Marian devotion is an
unequivoca endorsement of the mission of the CCR (Henndly 48). Further endorsement comes
from the bishops who date that it is the task of the New Evangdlization to “arouse a persond
acceptance of Jesus Christ” with the Holy Spirit providing the “ cregtive breath” of the New
Evangdization (Hennelly 82). Moreover, the bishops specificaly point to pastord directions that
the CCR, more than any other Latin American ecclesd group, had dready been following.
Besides persona acceptance of Jesus, the episcopa |eaders recommend greeter lay
participation in church life, increased devotion to the Virgin and pope, welcoming the Spirit at
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moments of crigs, animated and participatory liturgy, and home vidits to nomina Catholic
families (Henndly 113).

Although aready at the forefront of church missonary activities, the CCR in Latin
America responded to the cal made at Santo Domingo for New Evangdization by intensifying
its prosdlytizing activities. Of course faith heding in its multiple forms is probably the most
effective form of evangdization, but beyond attracting nomina Catholics back to the ecclesd
fold through the promise of restored hedlth, the Renewal took specific pastoral measuresto win
new adherents. At the grassroots level, Charismatics copied the Pentecostal competition by
evangdlizing through home visits™' The “visitation ministry,” asit is caled in Brazil, sends lay
missionaries, who are mostly Charismatics, to the homes of the target population of vulnerable
nomina Catholics to invite them to attend a prayer group or some other church function.
Unaccustomed to Catholic missonary agents knocking on their doors, many mistake the vigtors
for Pentecostals, Mormons or Jehovah Witnesses who pioneered door to door evangdlization in
Latin America

CCRvs. IURDON TV

While individua Charismeatics evangelize through persona contact, the CCR has aso
emulated its Pentecodtd rivasin embracing mass media, particularly televison and radio, asa
potent tool for soreading the Charismatic gospd. In fact, such isthe Renewa’ s dominance of
Catholic radio and tdlevison in many Latin American countries that there would be precious
little church programming without it. In Brazil, the mgority of the programming on the country’s
one hundred eighty-one Catholic radio stationsis produced by CCR members (Isto E
12/24/97, 100), while in Guatemala the Renewa almost single-handedly answered the papa
cdl to the episcopacy in 1983 to take to the airwaves to “ counteract the pernicious influence of
the prosalytizing activities of groups with little authenticaly religious content thet create confusion
among Catholics’ (CEG 867). Six of the saven Catholic radio sations in Guatemaa are run by
the CCR (de Gongora and Estrada). Padre Hugo Estrada s Charismatic mass is broadcast on
Guatemdan cable televison twice aweek. And in the rategic area of tdevangdism, it isthe
Brazilian CCR that has established the greatest presence on the small screens of Latin America.

The Brazilian Renewd has moved far beyond the smple broadcast of Charismatic
masses to the production of religious dramas akin to the country’ swildly popular novelas or
soap operas.™" It is no coincidence that Charismatic television is strongest in the Latin American
nation that has the greatest degree of Pentecostal programming. The Universal Church of
Kingdom of God, in fact, runsits own station, Rede Record. More than any other factor it was
Pentecogtalism’s dominance of rdligious broadcasting that compelled the Brazilian CCR to
embrace televison as a powerful medium for redizing their evangdicad misson. Father Edward
Doughtery has made CCR history by not only importing the movement to Brazil but dso by
pioneering in Catholic TV. In 1983 his Charismatic association, Associacdo do Senhor Jesus
(Association of Lord Jesus) aired the country’ s first CCR program, We Announce Jesus
(Anunciamos Jesus), which is currently the longest running weekly Charismatic program.

That a North American priest, hailing from a nation with the world's most competitive
religious and televison markets, should be the oneto put the Brazilian CCRon TV is
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unsurprisng. Having come of age in ardigious landscape thoroughly dominated by their own
church, Doughtery’ s Brazilian cordligionist peers knew next to nothing about competing for
goiritud consumersin afree market of faith. Emphasizing the importance of intelligent marketing
of the Charismatic product, the North American Jesuit explained in a 1998 interview how
market research to determine the tastes and preferences of spiritua consumers alows him to
“satisfy the customers.” During the past decade Padre Eduardo has expanded his operation to
include control of alarge televison production center, O Centro de Producdo Século XXI
(Century 21 Production Center). Century 21, located in the smdll city of Vainhos, Sao Paulo,
comprises three large studios, which employ the latest technology in video production and a
gpacious auditorium for hosting studio audiences. Its programs are shown on nationa televison
covering 85 percent of Brazilian territory, and recently Century 21 has Started to export its
product to other Latin American nations, the U.S. and Europe (Carranza 198 and 201).

Also askilled fundraiser, Father Doughtery finances his enterprise through a
combination of contributions from the seventy thousand members of his Association of Lord
Jesus, sdes of teevisgon programs and religious articles, and occasond donations from wedthy
Brazilian, North American and European Charismétics. Sdlient among the latter isthe
Breninkmeyer family who owns C&A, the internationa chain of department stores with a strong
presence in Brazil (Carranza 198-99). In contrast to hisinitid efforts, which were spurned by
the CNBB under the influence of progressive bishops, Padre Eduardo over the past decade has
won widespread episcopal support for his sarring role in bringing the Brazilian church into the
homes of millions of TV viewers. Commenting on both Century 21 and the inauguration of
Redevida (the church’s answer to the IURD-owned Rede Record) Doughtery’ s loca bishop,
Monsefior Geraldo Azevedo of Campinas said, “the Catholic church went for along time
without investing in communication.. . that’'s why we need an offensive to counterbaance the
presence of Pentecostal churches in the mass medid’ (Carranza 203).

Undoubtedly the church’s most potent wegpon in the battlefied of televison isits
newest creation, Redevida (the Life Network). Inaugurated in May of 1995, Redevidais
Brazil’ sfirg Cathalic tdlevison gation. While the Sation is not technicaly an organ of the
church, 80 percent of its programming is religious and its cregtion was ajoint project of the
Catholic mediaimpresario Jodo Filho and the CNBB, who in 1989 won the concession for the
dation from the Sarney government. “The Chrigtian family channd,” asit is known in the church,
is not directly controlled by the CCR, but the fact that Charismatics are its target audience and
most of its programs are produced by CCR producers, such as Seculo XXI trandaesinto
profound Renewa influence. Currently broadcasting eighteen hours aday, Redevidaiis
transmitted throughout the nation via satellite and is financed through the sdle of advertisng
gpace and donations (Carranza 210). In accord with its mission to the “ Chrigtian family,”
Redevida does not accept advertisng of acohol, tobacco or other products deemed offensive
to Cathalic family life. The proscription of “sinful” advertisng from Redevida largely reflects
CCR influence on the gtation. Charismatics, especidly from the popular classes, tend to adopt a
Pentecostal-type ascetic code of conduct, which alows them to externdize their conversonto a
lifein the Spirit. Finaly, beyond the world of Catholic televison, the CCR has greetly benefited
from increasing exposure on secular TV, especidly on Latin America slargest network, Rede
Globo. As mentioned previoudy, since 1998 Padre Marcel o has appeared as aregular guest on
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the Faustao show, one of Globo’s most popular programs, and his carioca conpere, Father
Zeca, ayoung Charismatic priest idolized by CCR youth in Rio de Janeiro, has aso received
widespread secular media coverage.

A Tardy Episcopal Embrace

Redevidawent on air lessthan ayear after the Brazilian Bishops findly granted officid
ecclesiagtica approva to the CCR. That the CNBB recognized the movement more than a
decade later than many of its Latin American counterparts requires an explanation. While the
Brazilian church was facing some of the stiffest Pentecostal competition in the region, and many
moderate and conservative bishops aready viewed the CCR as an attractive product for
Catholic consumers, the strength of the progressive wing of the episcopacy delayed
ecclesagticd gpproval. Common among progressive bishops and clergy isthe view that the
CCRispart of aconservative restorationist project designed to curtail the influence of
Liberation Theology and the Base Christian Communities that subscribe to liberationist
ideologies. Typicd of this viewpoint isthe CNBB department of communication, which in 1984
refused Father Doughtery’ s request for funding of his program Anunciamos Jesus. Dominated
by progressives, the episcopa department viewed Anunciamos Jesus as an obstaclein the
ecclesd path toward liberation. In regjecting funding for the program, the department described
Anunciamos Jesus as following a“line that isincorpored, Pentecodtd, spiritudist, authoritarian,
hierarchica and contrary to the pastora path of the CNBB” (Carranza 185). Such
“progressive’ views forced Padre Eduardo to go abroad, particularly back to his native U.S,, in
search of funding. The Brazilian bishops, of course, like their homologues throughout Latin
America, were dso very concerned about the CCR’s potentia for developing into a pardle
ecclesa movement and the threst to their own authority posed by a group that seemed to clam
adirect channd to the Holy Spirit. However, the unpardleled strength of the progressive sector
in the CNBB during the 1970s and much of the 1980s meant that Base Christian Communities
and not the CCR would receive preferentid CNBB support. It is only with the ascendancy of
moderates and conservatives and ever-expanding Pentecostalism at the beginning of the 1990s
that a critical mass of bishops came to view the CCR as one of the most effective means of
revitaizing the church in the face of relentless Protestant competition.

Also contributing to the episcopa green light was anew CCR program designed to
promote further growth and take on the Pentecostals head on. Launched in 1993, ayear before
the episcopacy recognized the Renewal, the “Nationd Offensive’ set the ambitious gods of
establishing at least one prayer group in every Brazilian parish, expanding at least one percent
fagter than the generd population, augmenting the number of seminarians by 10 percent per
year, identicd gender participation, and mohbilizing at least one million Charismatics for aday of
Marian prayer every October 12. Under the dogan, “with renewed missonary ardor,” the
Nationd Offensve dso put together a more structured national office divided into twelve
departments. One of the salient departments is Project Lumen, which coordinates the
movement’s evangelization work through mass media (Ofensiva Naciona and Limaand Oyama
7). In saven years the Offensive has aready redized severd of its gods. Most importantly, the
CCR now has prayer groupsin dl Brazilian parishes. Thus, the launching of the Offendve
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alowed the CCR to flex its ecclesd muscles and demondirate to the bishops that more than any
other church movement, it had the strength to turn back the tide of nomina Cathalicsrolling into
Pentecostal churches.

The Pdlitics of Charisma

The religious market is not the only place where the CCR competes with its Pentecostal
rivas. After spending itsfirst two decades on the political Sdelinesin most countries, the CCR,
particularly in Brazil, has taken a page from the Pentecostd playbook and has sent some of its
own playersto the arena of dectord politics. In Brazil, the CCR' sfird step into the political
arena occurred in the late 1970s with the dection of its nationd president, Osmar Pereira, to the
office of federa deputy representing the sate of Minas Gerais (Carranza 122). A decade later
a thelocd level, Father Doughtery mohilized Charismatics in Campinas to elect one of their
own, Salvador Filho, as dderman on the city council in 1988 and again in 1994 (Carranza 122).
Reflecting itsincreasing interest in palitics, the Brazilian CCR & its 1995 nationd congress
created an additiona department, Matias, which coordinates the movement’s politica strategy
(Carranza 123). Not to be outdone by the Protestant bancada evangelica, a bloc of
evangdica (predominantly Pentecostd), national legidators eected in the late 1980s, CCR
members founded their own politica party, the Nationa Solidarity Party (PSN), which seeksto
elect Charismaticsto palitical office a dl leves. In the late 1990s, the Brazilian CCR could
claim two federd deputies, two state deputies, in Sao Paulo and Minas Gerai's, and somefive
hundred mayors and city council members throughout the country (Carranza 125).

While CCR poaliticd activity in Brazil tends to confirm the suspicions of Catholic
liberationigts that the movement is a conservative force, other experiencesin Latin America
demondtrate that the Renewd is capable of engaging in arange of political behavior. At the
federd leve in Brazil, Charismétic legidators have adhered to a political agenda that very much
resemblesthat of their Evangelica counterparts. Not only have they opposed legidation to
recognize same sex unions and abortion, but aso Deputy Filho headed a petition with twenty
thousand signatures demanding that the proposal to legdize same sex unions not even be
brought to the legidative floor. He denounced the proposa as nefarious and abominable, which
made him enemy number one of the Brazilian Association of Gays, Leshians and Transvestites
(Carranza 128). Filho dso led the Nationd Campaign againg the legdization of abortion, which
was launched on the Charismatic televison program “Let’s Prase the Lord” (Louvemos ao
Senhor) on the Redevida channd in August of 1997. In accord with Cathalic doctrine, Filho
opposes abortion even in the cases of rape and risk of mortality to the mother (Carranza 128).

Confirming the conservative political orientation of the Brazilian CCR, apoll of eectora
patterns found Charismatics voting for conservative presdentid candidate, Fernando Henrique
Cardoso at a higher rate than any other rdligion surveyed, including Pentecostals. 46 percent of
Charismatics surveyed voted for the current president, Cardoso, while only 22 percent cast
their balot for the leftist candidate of the Workers Party (PT) Lulada Silva. Charismétics, in
fact, rgected Lula at arate that was second only to Pentecostals. Perhaps even more notable,
however, isthe fact that Base Christian Community members, much to the chagrin of their
liberationist leaders, preferred Cardoso over Lula, who has been the politica darling of the
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progressive church. Cardoso won 40 percent of the CEB vote while Lula garnered only 31
percent (Prandi 176). In contrast to the Brazilian CCR, Charismaticsin apopular digtrict of
Curacao joined a progressive political movement in support of agrarian reform in 1987 (Lampe
434). While sudies of Charismatic palitica activity in Latin Americaare lacking, it is probably
the case that the Brazilian experienceis quite typica. There are those would predict that asthe
movement continues its expang on among the popular classes, the potentia for progressive
politica action will grow. However, the predominantly conservative orientation of Pentecostal
palitical action in the region should digpel the myth that the popular classes have any naturd
affinity for progressive politics. That more Brazilian CEB members voted for Presdent Cardoso
than Lulais dramatic evidence of the lack of such an affinity. One would expect that a candidate
such as Lula, aformer factory worker without a high school degree whose party clamsto
represent the interests of the Brazilian popular classes, would be the natural candidate of
Catholics belonging to ecclesa communities that are conceived as the pastord expression of
liberation theology’ s “ preferentia option for the poor.” Y et an astonishingly high proportion,
more than two-thirds, of CEB members did not vote for Lulain the 1994 presidentia contest
(Prandi 176). The mogt likely scenario isfor the CCR to continue following a moderately
consarvative politica agenda as it expands on the urban peripheries of Latin America

Free Market Salvation

Thusin the space of just three decades the Charismatic Renewd has developed into the
largest and most animated Catholic lay movement in Latin America. Base Christian Community
members watch from the sddlines as the RCC fills soccer stadiums throughout the region with
spirited believers and dominates Catholic broadcasting with its own message of liberation, which
cdls not for freedom from politica and economic oppression but rather for deliverance from
demonic oppression. That the type of liberation promised by the Charismatic Renewa has
proved far more gppeding to popular religious consumers than the kind offered by many CEBs
is powerful proof of the vitdity of Latin Americal s new rdigious marketplace in which consumer
demand (or lack thereof) determines the fate of spiritua enterprises.

Over the past four decades popular religious consumersin Latin America have exhibited
adrong preference for pneumatic spiritudity in both its Christian and non-Chrigtian forms. It is
no coincidence that the most successful religious organizations in the region are those that
revolve around direct contact with or even possession by the Spirit and spirits. Charismatic
Catholicism, Pentecostalism and the African-Latin religions, such as Brazilian Candomble, as
different asthey may bein other aspects, dl share the common eement of pneumacentriam.
And as this article has demondtrated, one of the primary functions of the Spirit, and indeed the
gpirits, isto hed individua believers of their earthly afflictions. In his sudy of the RCC in
Curacan, Armando Lampe makes the crucid point that religions of possession are aso ones of
hedling; the two moments are inextricably intertwined (Lampe 434). Thus, charismatic
Chrigtianity and African-Latin groups have prospered in the unregulated market of faith because
their religious specidigts produce the stlandardized products, faith healing and pneumatic
Spiritudity, that popular consumers demand. In contrast, organizations, such as the CEBs, which
offer neither supernaturd healing nor direct contact with the Holy Spirit or spirits, have falled to
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thrive in the popular religious marketplace.

If the dynamics of Latin America s new religious economy have facilitated the RCC' s
successin recruiting millions of Catholics to the movement, it is aso the free market which has
impelled the bishops to endorse the Charismatic product. Strong consumer preference for
pneumatic spiritudity has meant thet in the context of an unregulated religious market if the
bishops did not offer a product that facilitated direct contact with the Holy Spirit their church
would continue to lose members to the denominations that focus on the Third Person of the
Trinity. Though many bishops themsdves have no tagte for charismatic Chridianity, and some
actudly percelveit as threatening and/or heretical, the meteoric rise of the Pentecostd
competition hasimpelled them to accept, if not promote, a Catholic brand of Pentecostalism. In
the face of surging Pentecogtalism, which recruits primarily in the vast field of nomina Catholics,
episcopacies, regardiess of their own spiritua preferences, in the interest of their own
ecclesadtica indtitution have had to offer aredigious product that can effectively compete with
their Evangdicd rivas. An episcopd red light given to the RCC in dl likelihood would have
resulted in even greater Cathalic attrition, as those seeking ecdtatic spirituaity continued to flock
to the Assembly of God and Church of the Word, among others.

Thus facing up to the stark redlity of the logic of afree-market rdigious economy, the
bishops not only incorporated the Charismatic product into their eccesa firm but also
intelligently inasted on differentiating it from that of their main competitors. To avoid confuson
with the standardized pneumatic product of the Pentecostal competition, the chief Catholic
producers have developed a Virgophilic brand of charismatic Chridianity. This most potent of
al symbols of Lain American Cathaolic identity joins the Holy Spirit in making the RCC the
church’s mogt gppedling product in the new rdigious marketplace. Ironicdly, it isthe
competition of the free-market religious economy, which the church so steadfastly ressted until
recently, that has led to the current Catholic renewd in Lain America

* References avail able upon request

' Pagode is an infectiously saccharine variant of samba popular among the urban popular classes.

"When not derisively referring to them as“sects,” Latin American bishops also employ the term “ separated
brethren” for Pentecostals and other Protestants.

" The cursillo (little course) movement was founded in 1949 in Spain by Monsefior Juan Hervas. In Latin
Americait sought to organize and train middle class laity with the overarching goal of Catholicizing the
workplace and society in general.

" Of course historic Protestant churches and fundamentalist faith missions had been operating in the region
for over half acentury, but as Virginia Garrard-Burnett demonstratesin her study of Protestantismin
Guatemala they were never able to successfully adapt their religious product to Latin American tastes and
preferences.

¥ Though not an uncommon sight, priests are not present at most prayer group meetings.

" Despite frequent assertions to the contrary, numerous studies have proved that the great majority of
Pentecostal converts are recruited from the Catholic popul ation, especially those whose faith is nominal.
The largest study of Latin American Protestantism of itskind, the 1996 analysis of Rio de Janeiro’s
Evangelical population, conducted by ISER (Institute of Religious Studies), found that 61 percent of



Protestant converts were ex-Catholics. In contrast only 16 percent of converts described themselves as
former practitioners of the African-Brazilian religions of Umbandaand Candomble (ISER 18).

“I' Entitled “ Ecumenism and Charismatic Renewal: Theological and Pastoral Orientations: Malines Document
I1, the document stands as one of the most important on the role of ecumenism in the CCR.

¥ The Chilean CCR conceivesits labor of evangelizing nominal Catholics asa“rescue mission” (un trabajo
derescate) (Galilea31).

" Sociologist Brenda Carranza reports two hundred CCR prayer groups operating in Brazil in the mid-1970s.
Conservatively estimating the average size of prayer groups at thirty memberstranslatesto a CCR
community of approximately six thousand during the period.

¥ The exorcism massis not the only type of religious service that Charismatic priests have imported from
Pentecostalism. Whilewaiting for aninterview in July of 1998 with Padre Zeca, one of the young Brazilian
stars of the RCC, | noticed that the Church of the Resurrection, the parish church of Rio de Janeiro’s famous
beach district, Copacabana, was holding “ missas dos dizimistas® or tithers’ masses on the second Saturday
of every month. Masses aimed at recruiting and rewarding faithful tithers are adirect import from the
Universal Church of the Kingdom of God, which pioneered in offering weekly “cultos dos dizimistas” or
tithers' services.

X K nown as comunidades de alianza (alianca in Portuguese), covenant communities are RCC groups that
live communally and often take vows of poverty, chastity and obedience. Members are predominantly
middle class, and some communities have been instrumental in creating Charismatic foundations and
associations, many of which are heavily involved in mass mediawork (Carranza 49).

X' Cenacles are named after the locale in which the Holy Spirit descended among the Apostles “in tongues
of fire” on the day of Pentecost (fifty days after the resurrection of Jesus) causing them to preachin
unknown languages.

X'|n 1976 the Cardinal of Santiago and an episcopal compatriot drafted a pastoral letter of endorsement of
the CCR (Chordas 144). National episcopacies gave agreen light to the Renewal in the following order:
Puerto Rico (1977), Costa Rica (1979), Honduras (1984) and Guatemala (1986).

¥ The CNBB’ s rather tardy approval of the Brazilian Renewal in 1994 will be explored in a subsequent
section.

* Sociologist of religion, Peter Berger posits standardization and marginal differentiation as two major
effects of consumer influence on religious production in unregulated religious markets. Berger points out
that the similar religious “needs’ of believers belonging to the same social stratawill result in a standardized
religious product, such as pneumatic spirituality in the Latin American case. Marginal differentiation arises
from the need for religious producers to distinguish their standardized product from that of their competitors
(Berger 148-149).

* Numerous church studies of the “ sectarian invasion” conducted in the 1980s, such as the one
commissioned by Central Americabishopsin 1988 found that the greatest evangelizing activity of the
Protestant competition was home visits (SEDAC 1995).

I Among Padre Eduardo’ s “novelas” are |rmé Catarina (Sister Catherine, running 24 chapters), O Amor do
Pai (Love of the Father), A vindado Messias (The Coming of the Messiah), A Ultima Semana (The Last
Week), Ele Vive (HeLives), A verdadeira histéria do Papai Noel (The True Story of Santa Claus) and
Antdnio dos Milagres (Anthony of Miracles) (Carranza 201).
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