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Witchcraft, territories and marginal resistances inRio de Janeird

Feiticarias, territorios e resisténcias marginais

Patricia Birman

ABSTRACT

Through their everyday references to witchcrafiegddly emanating from Afro-Brazilian cults,
Evangelical pastors denounce heinous crimes asdébarbarity that provoke horror and terror in
their listeners in church and on radio and telewisil describe two allegations of witchcraft by
Pentecostal groups, which connect marginality, ereind the presence of diabolical evil in two
communities. Witchcraft provides an entry pointetamine some of the problems faced by those
living in ‘communities:' the 'demonization’ of psreral territories provoked by the state's
identification of their populations with criminaliton one hand, and the Evangelical battle against
diabolical evil, on the other. | look to show thatthe community of believers and the favela alike
the Evangelicals' battle with the devil is a reg®to the State's interpellations associated wsth i
modalities of identifying peripheral spaces. In {hcess, | analyze the meaning assumed by
witchcraft within the wider Evangelical project sdilvation and the social future it aims to build.
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RESUMO

Os evangélicos, cotidianamente, através de mercficaria, cuja origem estaria nos cultos afro-
brasileiros, denunciam crimes nefandos e atos d#tbea provocando horror e estarrecimento nos
seus ouvintes em igrejas, radios e televisdo. BPesalois casos de feiticaria, objeto de atencéo
pentecostal, que articulam marginalidade, crimeesgnca do mal diabolico em duas comunidades.
A feiticaria é a chave com a qual examino algummblemas relativos a vida em "comunidades": a
"diabolizac&o" de territérios periféricos provocgukelas identificacfes criminalizadoras das suas
populacdes pelo Estado, por um lado, e o combateg&lico ao mal diabdlico, por outro. Busco
demonstrar que, tanto na comunidade de crentedagnanfavela, os evangélicos respondem por
meio do seu combate ao diabo as interpelacdes thmdsssociadas as suas modalidades de
identificacdo de espagos periféricos. Analiso,massi sentido assumido pela feiticaria em relagéo
ao projeto de salvacéo evangélico e o horizontilsgpge este busca construir.

Palavras-chave:Feiticaria, Pentecostalismo, Territérios, Faveamnunidades

! Translated from Portuguese by David Rodgers.



Introduction

How is witchcraft being used in these Pentecostas? Over recent years, the Pentecostal word on
acts of witchcraft seems to have spoken louder rance vigorously than any other. In Rio de
Janeiro at least, witchcraft accusations have laited primarily — and with a particular intensity —
in places where the Pentecostal war against dada@vil has been especially concentrated: favelas
and other peripheral areas, usually referred tmasnunitiesCiting cases of witchcraft supposedly
originating in Afro-Brazilian cults, Evangelical gachers denounce heinous crimes and acts of
barbarity that elicit feelings of horror and fear their audience at church or on the radio and
television stations. In this chapter | describe wases of witchcraft accusation that interconnect
marginality, crime and the presence of diabolicdl & two communities To understand these
witchcraft accusations better, we need to take amtmount that residents from both gwmmunity

of believersand thefavelawhere | conducted fieldwofkface a series of problems derived from
their administration as territories subject to sfiedorms of identification imposed by the State.
The latter questions their inhabitants through gaties that produce effects of exclusion and
inclusion that interact with the social and poétiwalues associated with religions and witchcraft.
Although witchcraft is not “a product of the Stated a mode of appropriation of the latt&it"is
intimately linked to the procedures through whible State defines and relates to the populations

located on its margirs.

From the outset, | wish to highlight the graduabletion of a close affinity in the Brazilian media
and public space between Evangelical and lay disesun terms of their treatment of the theme of
evil and violence. By connecting witchcraft acciuma with criminal practices and ‘banditry,’

Evangelicals are, in effect, emphasizing what #tyenhedia never tires of drumming into the public

2| conducted various periods of fieldwork betwe®93 and 1997 in a small favela, an enclave situist¢de wealthy
zone of Rio de Janeiro city, where | accompaniedr@up of people recently converted to Pentecostali§he
collaboration of Patricia Guimardes was fundametot#his work. | began my research on the ‘commuaftbelievers’
described in this article in 2004: this projectiéalsuntil 2008 and involved the intense participatdf students, who |
thank, and resulted in four monographs and a niasiéssertation (cf. Bakker 2008, Cretton 2007, €92009 and
Mendonga 2009). My thanks also to Roger Sansi i®ichmments on the first version of this text, vhigas sent to
him as a draft for the collogium “Witchcraft in tBdack Atlantic” in 2006, which | was unfortunatelyable to attend.
| also thank the careful readings of Marcia Leitel &arc Piault. | presented the paper at the CEX¥ntre d’Etudes
Africaines) Seminar coordinated by Michel Agier amdUFJF, at the invitation of Marcelo Camurca. Tdnical
comments received on these occasions proved exyrémeipful when it came to finishing this article.

% Bayart, Geshiere & Nyamnjoh (2001:180). Also seiridl (2005 and 2007) and the Foucauldian notibbiopolitics
vis-a-vis processes of identification and idendibd their relation to the State.

* | refer to these ‘margins’ as the ‘periphery, duently associated with places containing thosetyéte ‘civilized.’
Veena Das & Deborah Poole (2003), who elaboratisdhibition, also expound on the idea that the Statdrom being
absent from the margins, is a fundamental actdhénconfiguration of these areas, as well as itseifig shaped by
local dynamics. They therefore argue forcefullyingbthe idea that there is a ‘lack’ of the Statetlee ‘margins.’ This
idea of a lack has indeed allowed authors to igtioeeextent to which the State participates ingblitical and social
configurations of the peripheries.



conscience: the presence of a powerful internaingneéhe ‘bandit’ or ‘dealer,” who lives in the
‘communities,’ thereby reinforcing the negative geaof these areas as cultural totalities that
comprise sources of danger and violence for soeigty wholé.Bearing in mind the importance of
these negative perceptions for the policies implgetein these urban peripheries, we can observe
that the discoursedemonizingthese territories comprise a form of politicalgelus action that
simultaneously responds to the questions of thée Stad appropriates its categories, combining
them with religious conceptions.

A distance of more than ten years separates thatisihs described in this text, both encountered
during research with Evangelical groups in urbammumnities. The first took place in a favela
located in the southern zone of Rio de Janeiro thedsecond in a territory designated as a
community of believergour hours away from Rio de Janeiro city. Compgurihese two research
experiences has allowed me to comprehend the ngmamicquired by witchcraft accusations in
precise ethnographic contexts: these meaningsaeagiably associated with Afro-Brazilian devils
and the social spaces hegemonically known asdgeest held to contain homogenous communities,
as though these were cultural totalities. In purguthis comparison, | wish to show how the
Evangelical war against evil in the favela terigsris designed to achieve what is already
supposedly in force in the community of believeramely, a villagevhere God'’s law configures
public space in a form guaranteed by the State. The community of believers is seen to realize, at
least ideally, the imagined order that Pentecastabtrives to instil in all the social spaces where

has an active presence.

Since the years separating the two research expesesaw the consolidation of Evangelism in
Brazil, the situations that | recount — in all thgpecificities — also illustrate the passagemktand

the growing accumulation of power and influencettom part of Evangelical groups, principally in
Rio de Janeiro. Indeed, time is far from a neglaitactor in terms of the Evangelical presence in
Brazil and still less in relation to the problenasdd by the social groups to which these religious
figures belong. As we know, conversion to theserates mainly takes place among subaltern
social groups. Individuals from these groups hagenbsimultaneously the witnesses, victims and
agents of the reconfigurations of the margins caaily associated with violence and criminality
and to their religious pairs, magic and witchcrafhese reconfigurations form part of the

elaboration of the peripheries as spaces of exarefpitiat are revealed here as upside-down mirrors:

® For a rich discussion of the concept of culturel d@s essentialist tendencies in Brazil, as wellitassocially
discriminatory developments, see Andreas Hofba®®62and Jean-Frangois Véran 2003. For a criticelmentary
concerning the use of the notion of community ifatien to favelas, see note 6 where | explain Li¢aadares’s
argument. See too Duarte 1991 and Leite 2001 afd 2@ the relations between citizenship and comtypuaind
Birman 2008 for a discussion on the uses of thegoat of community related to favelas.



in the favela crime and disorder rule supreme dedBvangelicals crave to be the social actors
politically and religiously responsible for expalli evil from the community. In the community of

believers, this goal has, in their view, alreadgrbeartially achieved through the power wielded by
the local Pentecostal church. The latter conduets encourages the struggle of its followers to

keep evil outside its borders by effectively cotitng public space.

In Brazilian society where imagery of disorder @tnually associated with its peripheries, the las
fifteen years, perhaps longer, has witnessed aepsoheavily shaping the definition of its spaces
and boundaries. | refer to the emergence of ‘vicééas asocial questionn Rio de Janeiro city and
as an ‘obvious’ product of these peripheries, esal@bed inthe favela The designation of some
social dwelling spaces afvelas has a long history, associated with various mdadaliof
constructing alterities, including those associatgth marginality, the lack of civilization and
poverty. To the latter category, poverty, was addechinality through the identification of their
residents with drug trafficking and violence. Oube years this identification was gradually
naturalized, contributing to a growing feeling n§ecurity among residents, increasingly threatened
by violent death in their residential territoridseite 2007, Machado da Silva 2007 and Farias
2007)°

| therefore initially look to explore how favelasidents are exposed to the State’s interpellatsns
individuals associated with crime and violence, &mdhe interpellations of the drug dealers who
control the same territory through armed forceoduls on a situation in which these two forms of
interpellation are connected to the transformatiothe economy of religious exchanges in this
space caused by the Evangelical presence. In swg,dbiturn to the testimony of a former
candombilé religious specialist who experiencedraber of life-threatening situations in which the

danger was attributed a magical causality.

® Licia Valadares has rightly called attention te éissentialist form in which social scientists ¢arm favelas. In these
territorial, cultural and class units, the researsHound it easy to ‘search’ for the form in whimbor people behave in
relation to sexuality, religion, politics and so. @ghwide range of analyses describe favela res@eiat social, cultural
and moral attributes that are supposedly homogeandsierived from the shared condition of residefvssValadares
critically points out"In the favela, the poor are at home. Insofar asytform a city within a city, the illegal city with
the legal city, the residents demarcate their tersi, a de facto enclave where the identificatogrknis omnipresent.
Perceived in this way, the favela is imputed wishoiwn economy, internal laws and private codegeldged in spaces
left to their own luck and abandoned by public auities.” (Valadares 2005:151). Though we need to discaed th
perception criticized by Valadares for its essdistia and for the abusive totalization that it tHBreconstucted, we
cannot, however, ignore the extent to which thesaliting images are necessarily taking into actdmy the
inhabitants of these places in the strategiesttiet build for their lives and in the power relat$othat inescapably
concern them.



After this account, | turn to the Pentecostal pcast among @ommunity of believerathere the
mode of intervention of the Assembly of God hastgebe rivalled. Predominantly inhabited by
families belonging to the only local churlits territory is perceived to possess distinctiségious
gualities. In effect, a holy place. Here | expldh® meaning of a witchcraft accusation in this
locality where the State’s interpellations recognilze morally positive difference presented by the

community in question to society.

From this blessed village, its residents watch elavision the incessant spectacle of evil in the
world, reassuring themselves about the specialraaifithe place where they lifeAmong this
community of believers, diabolical evil, though apresent and threatening, is supposedly situated
on its margins since the community’s territory @ss®s a sacredness that distinguishes it from
other areas, such the citivela communitywhose predominant image associates it with cence
violence. The relations established by the Evaonghli with and through these territories are
predicated on the perception that the dynamic e@fwbrld is structured by the forces of evil. These
forces, however, form part of specific clashes aatin different ways on their spaces due to the
intervention of thanen of Godand of those others under the sway of demons.sphi#ual battle
explains events in this public sphere and revdaspresence of the devil to the eyes of different

religious figures, as we shall now sée.

Territories, People and Relations

It is worth stressing from the outset that the wBit between these two communities would be
somewhat less striking had their histories not bebaped by the new value attributed to
Evangelism in public space. As recent figures im tity’s religious economy, the so-called
‘believers’ (‘crente$) or ‘Evangelicals’ gained public recognition dogi the same period in which
‘violence’ became a ‘social issu€.1n fact, new themes appeared in the press anddiele media
during the 1990s: on one hand, scandals provokethéyemergence of the UCKG (Universal

" The fieldwork conducted in this Evangelical comiityiinvolved the participation of various studemibo | thank
enormously for their colloboraton: André Bakkeruaddo Pereira and Vicente Cretton during the fiteise and more
recently Angélica Ferrarez, Helena Guilayn, Natdmipes and Mariana Mendonca.

8 | presume that most families have at least one meeiin the church. Furthermore | believe that kbésl demographic
criterion, whose religious premises | discuss |adiows the church to claim that the ‘majority’ péople from this
village are Evangelical.

® Cf. Patricia Birman 2006 and 2008 for the locahaeption of the community of believers and its tiefato the
territory. For a discussion of the space within tillage, see Vicente Cretton 2007, and on the gqion of religious
figures concerning the presence of God and thelDmé André Bakker 2008.

10°cf. Cecilia Mariz (1999) for a discussion and ligtaphic review of theSpiritual Battle André Bakker (2008)
provides an excellent ethnographuc descriptiomefreading Evangelicals make of the lay media. Frarivangelical
viewpoint, the television news reports with theisary of crimes and violence, prove the validityhef Bible verses on
a daily basis and above all the prophecies of thecalypse.

" patricia Birman and Marcia Leite 2000.



Church of the Kingdom of God) and the subsequertdianattention given to these new religious
actors in public space; and, on the other, daily ever more sensationalist reports on organized
crime and its supposed control of increasingly Bevasections of the population. A disturbing
aspect of social life, increasingly sensationalibgdhe media, this brutality has provoked constant
appeals for the forces of order to combat the @wliolence and its perpetrators. However, though
generic, the violence became attributed to a pdaiaegion of the city: the State has switched to
searching for its highest incidences among the podrthe areas where they live.

Although the claim that peripheral areas are a mafenegative moral qualities, linked to poverty
and criminality, is far from new, it is only fairlecently that this constructed set of factorsheen
associated with certain religious practices, sushegorcism and combating witchcraft. The
demonization pursued by the religious media — whaseer took hold in the 1990s — echoes and
complements the theme dominating the Rio de Jane#iaostream media over the last ten years or
so. Each in its own way has intensified a negaiemeeption of people living in the peripheral areas
of the city and indeed has helped reinforce theaimbobundaries supposedly separating these

localities from other urban areXs.

Martijn Oosterban (2006) provides a particularhygent argument concerning the intertextuality
between Pentecostal discourses on Evil and med@iggons of the violence associated with drug
trafficking in Rio’s favelas. Thus the same imagefyevil, whose absurdity challenges the moral
conscience of readers and television viewers, iooisf the criminal susceptibility of the lower

classes and isolates their world as the most stibtee immoral acts and witchcraft.

However, the continuity between lay and religioiscdurses is also relative. Indeed, the possibility
of conversion transforms the relation that theggpesed criminals have to evil and the deadly fate

that society predominantly reserves for them. Thangelicals work ceaselessly to transform this

2 5ee Marcia Leite and Luis Anténio Machado 2006.

13 Witchcraft is the term used by Edir Macedo in tisscription of the procedures supposedly employed\fo-
Brazilian cults. Twelve years have passed sincditbeedition ofOrixas, Caboclos e Guias, Deuses ou Deménios?,
the most well-known work by Macedo, leader of theK&. At the time of its release, the UCKG’s ‘Spirituahtie’
against the diabolical manifestations of Afro-Bliazis and Catholic idolatry had already provokedcimdebate and
controversy, though the latter failed to hinder therch’s growth and the expansion of its doctrive can recall the
relations established in this text between thetfmes of the candomblérreiros (ritual spaces) and criminal activities:
“ a father-of-saint told me how on one occasiondast a spell for a young man to go mad. He entaredmetery at
midnight and, after opening a grave in which songelbad been buried just five hours earlier, remotredcorpse (that
of a young man in his early twenties), cut off lead and replaced it with another made of wax, angd with the
name of his enemy... Is there any way a sect thauparsuch practices can be considered religiouss&testories
like this being published almost daily in our neaysgrs and, given that our society is unable to takg measures
against this, we are obliged, in the name of Jegusaise our voices! An ex-mother-of-saint alsofeted to me that
she had performed rites in a terreiro in Recifeevehthey bought newborn children to be sacrifiacedémeteries or at
crossroads. In 1979 we had a case in which thecpatiiscovered a farm where the orisHdsvinities], caboclos
[indigenous spiritsand guiagspiritual guidesfjequested something simila(Bishop Macedo 2000:108)



link with diabolical evil into a temporary stateathcan be overcome. The potential fate of criminals
and drug dealers is to become converts whose comditill assure them a new ‘right’ to life.
Hence the incessant work of prayers and exorcism @ims to avoid the abolition of the future of
those who participate in this logic of warfare. 8ile Pentecostal churches contribute to
demonizing young drug dealers and the residentisesie peripheral spaces, they look to save their
lives through religious activities, separating thom the terrestrial world which the condition of

favela dweller continually threatens to undermine.

Innumerable witnesses in the Evangelical churchssfy that the devil's ceaseless intention is to
steal, kill and destrayFrom the pulpit the converts recount their e@éds before accepting Jesus
into their lives. Yet it is from this degraded cdrah of someone subject to the forces of evil that
new person emerges, an individual saved by the €.0%pe outcome of this specular process is
that there is no one closer tbanditthan abeliever* According to the testimonies ritualized in the
church services, Evangelicals (especially men)past sinners who had been virtual ‘bandits.” A
liminal time is therefore involved in the procesf@mming these men who can nonetheless obtain
salvation in the Evangelical churches. The patinfbandits to believerss not only desirable but
today comprises the clearest future for those givmthe urban peripheries who find themselves in

constant contact with criminal factions and theésremployed by the State to combat them.

Hence the two communities | examine here are vienalefined through these antagonisms. Both
reveal the importance of this religious axis, whiemphasizes the complete incompatibility
between Good and Evil. Indeed the two cases ofheitdt analyzed below make sense to their
protagonists as people who participate in the dyosrof their neighbourhoods. They are also

144n every corner of the city there’s a favela,

In every corner of the favela there’s a drug dealer
And every dealer has a mother who's a believer
Who prays for her son in despair

Tired of crying, fighting, suffering

She believes one day he will repent

And recall everything she taught him,

Return to his roots or to whatever is left

Of a poor life, | know,

Not much can be expected.

But a mother’s love and affection are always there.
What life is this?

People always asked.

What God is this?

Who seems to do nothing.

It's true little changed between now and then
But love and faith in God will never be lacking.
A difficult life, yes,

Far too unfair

Going through life in search of peace.”

(DJ Alpiste cited by Oosterban 2006:6)



informed by the discourses that seek to define thaoh delimit their behaviour and conflicts by
containing these within this dualist scheme, paléidy developed by Pentecostalism, as well as the
lay discourses that stigmatize the peripheralttares inhabited by the poor.

Let us present the protagonists involved in the wases. While Alice’s background is in
candomblé and she interacts with her Afro-Brazikauities in the context of a ‘war’ between drug
gangs in a Rio favela, an area frequently linke&vd and witchcraft, Bruno and Carlos interact
with the devil andnacumbaentities on the margins of a public space witlEaangelical church at

its centre® In the favela, “all the cats look grey,” as theaBilian saying goes, when the police
attempt to pursue and kill supposed criminals enrthddle of a densely populated area. It should be
stressed, of course, that the difficulties facedpbiice forces in identifying and hitting the right
targets, and nobody else, when they shoot quadrigdea problem for the favela inhabitants
themselves: evading being targeted by police, thieirfed by social stigma, involves ‘identifying’

oneself or being ‘identified’ as moral exceptions

Alice and the Wink of the Exu

Part of the experience of Alice and other residehthis favela involves living day-to-day with the
Pentecostal discourses that project themselves adternative to the secular and violent power
wielded by the State and the drug gangs. Caugtitersocial and political dynamics that traverse
the favela, Alice needs to act in recognition @& gower of the guns wielded by the gang members,
as well as the fact that the latter have proveir thvn political importance by controlling the
territory effectively in the form of a sovereignwper® She has also seen her neighbours gradually
adopt different life strategies to her own, follogyi their decision to convert and join local
Pentecostal churches. These women, aged betweamd4®0, former frequenters of Afro-Brazilian
cult houses, seemed to have recognized the emergeha new local mediatory power,
accompanied by the decline experienced by the ud@tather-of-saint. In contrast to herself, still
linked to candomblé, another older woman — alsonegghbour and the owner of a small store —
was living testimony to what the Pentecostal chescbould offer: she radiated satisfaction and
made no attempt to hide her pride in her son, wdmb llecome a pastor for the Universal Church.

Meanwhile, Alice’s own daughter was at the timengoout with the biological son of this father-

5 While the termcandombléis positively valued by members of this cult, ttegm macumbahas a pejorative
association, its practices being frequently assediaith malefic rituals.

'8 buring this period, the drug gangs effectively wolted the borders of the small favela, but did imeervene openly
in the free transit of inhabitants and outsidefsisTcontrol gradually increased with the growthdimg trafficking and
the war that took hold in the city.



of-saint in decline, who still provided consultai#oin his home to a reduced clientele. To Alice’s
dismay, since she disapproved of her daughters &fair, the young man was also linked to drug
trafficking and furthermore his brother had bedle#lithe previous year.

At the end of the 1990s, at the height of the &#tdoy the Universal Church of the Kingdom of God
on Afro-Brazilian cults, Alice told me why she hatbandoned candomblé after thirty years of
devotion to the orixas. At the time | was studythg conversion of followers of Afro-Brazilians
religions to Pentecostalism and, as a working Hyggs, proposed the importance of a continuity
between the practices of the former religions du$e of Pentecostalism. Today | believe that by
emphasizing the continuities between the two retigj | failed to give sufficient value to the
project of breaking with the former that informdue tdesire to change and that also comprised a
way of working through the transformations in thiiing conditions (Birman 1996) Thus |
return now to Alice’s account with this new preoggation. At the time of our conversation, she
must have been around forty and was employed ésaaer for upper middle class households in
Rio.

Her biggest worry at the time was the risk facedchby daughter. Among the people who | knew
there, in this small favela, the two women wereegception: they were among the few people who
made no attempt to hide their connection to candémd made this religious belonging an eternal
topic of conversation: they could talk for hoursend of the beauty of the ‘saint festivals’ and the

pleasure they derived from thee.

Let us return to the circumstances surroundingefdiabandonment of candomblé. This was a story
that she herself connected to a conflict betweengangs vying for control of drug sales points in
the favela. Alice provided an emotional accounstéa religious terms, of the fight between the
drug gangs and the impact of these events on heditev Against her will, she found herself partly
responsible for killings occurring between the wwangs and which almost killed her daughter too.

7 We should note that by transforming Afro-Braziliantities and spirtis into devils, Pentecostalisemelnds that
converts make a complete break with the formemaeiimg themselves from them, rather than maintgitirem as part
of their locally constructed identities. The Peptal transcendence of evil (cf. Robbins 2008) ksatihe coexistence
with the latter to be conceived through anotheatr@h with time: no longer the time in which rebgis practices are
rooted in the person and places through the ctibivaof a ‘tradition,” guaranteed by the circulgriof religious
exchanges, but a time whose evolution dependsismupture with a sinful past. For Evangelicalg ttontrol of evil
requires a rupture with life ‘in the world’ and ftrose individuals who desire salvation will alwdys/e a provisional
sense indicating its gradual elimination. This othelation with time cannot be separated from whAapadurai
describes as a movement of constructing identitie¢ does not take belonging to a place as a dondfor its
realization (cf. Birman 2006 and 2009).

'8 Here | have drawn on my own direct experience witbe and on an interview conducted by Patriciararaes.



Returning from work one day, she recounted, shedduoer house had been transformed into a
hiding place for the guns held by her daughter'gfibend. Indignant, she lost her temper and
shouted at the youth, expelling him from the hoaiemg with his arsenal. However, her daughter
continued to see him and the situation merely wadgintensifying her fears. At the peak of her
anger and indignation over the risk the young mas wtroducing into her life, Alice one day

voiced aloud an appeal — overheard by her curiaighbours — to her Exu to intervene. Her
request was for the latter to avenge her by caublimgouth to disappear from her daughter’s life.

Unfortunately, a short time later the favela waged by a rival drug gang and the young man
was killed in the shoot out, dying in the arms ef ldaughter who herself was lucky to escape
injury. Alice heard the shots, ran out into theestrand encountered the killer, gun in hand, who
was coming down the hill where she lives, havirfgtlee body of his enemy strewn on the ground.
As she passed the killer — who, she pointed out m@ from the area — he made a gesture of
complicity, winking and letting Alice understandatthe was her Exu, the same one to whom she
had appealed for revenge and with whom she hac@apelationship in candomblé. As though
this were not enough, the youth became the demo do morrp‘owner of the hill,** and began a
love affair with her daughter, offering her all thwealth that drug trafficking could buy. Alice,
aware that the new gang leader was ‘her’ Exu, ‘edrdmd in a young drug dealer, could not dare to
ask him to leave through fear of him exacting egegater revenge on herself. Finally, it was the
turn of the police to invade the favela. The youmgn tried to flee but was caught in a stream of
bullets. His body fell over a precipice, striking &on railing which pierced and killed him. She
saw him die. In his final moments, he still had &gio life force to appear to her for a brief second
in the traditional image of her Exu, dressed aPHiétra’® assuming the same form in which he

appeared to her in the candomblé festivals.

The drama contained in this narrative made her ddoament of candomblé both morally and
socially inevitable: it would have been virtualippossible to continue in a religion which, aside
from never having brought her prosperity (as sh@hasized: she had never been rich and had
never known a mother-of-saint who was), had throeninto the middle of a violent factional war
that transformed her thoughtless gesture into adyldragedy she had never wanted. But not only
this. Alice’s appeal to the entity is perceivedtlas cause of the deaths for which she came to see

herself as at least partly responsible — or, permpre importantly, as a motive for incrimination

9 TN: Many of the favelas in Rio de Janeiro arethuil the surrounding hillsides, meaning that ‘mgrdl, functions
as a synonym for favela.

2076 Pilintra’ is the name of an entity typicallygrayed as a trickster, a figure that developethn 1950s as an
emblem of the popular classes, inhabitants of Revelas: a samba lover, an enemy of work and dapztsurviving
through small con tricks.



by one of the groups taking part in this conflithe comments of neighbours, for example, could
give this spiritual relation another dimension dhds give an even more realist cast to the image

she already possessed as a candomblé adept.

Now Alice said she was ‘religionless’ because, @ltih rejecting her former relations with the
candomblé saints, she saw no need to join a Patédathurch. Nonetheless, Alice did think it
would be a good idea to at least attend the Evarajehurch services. She went with her daughter
to the Renewed Baptist Church, the Assembly of &@uatithe Universal Church, but had no wish to
give up smoking or beer, much less abandon herdéfeérs. She decided not to convert. But, in a
way, she was faced by a demand to transform heopehat would be difficult for us to conceive
without taking into account all the elements inwa\n the situation she described to us.

Her new perception of the Afro-Brazilian religioestities taught her their potential to respond
violently in a world marked by irreparable antagmns, resolved mainly through the use of
physical force. Beings who were always prone, hkeeself, to join forces, take sides and become
involved in the causes of those who protect themewew thought of as agents of an absolute evil
that can assume factional forms, due to this ifi@ng trait, they may be persecuted by others in
the name of the common Good. Moreover, the preseheil in the favelas could facilitate the
incrimination of their residents by the State andew society. But this fact fails to explain Alise’
abandonment of candomblé. The accusation of beirag@omplice becomes more complex insofar
as it involves conceptions of exchange in the Arazilian cults and the war waged on them by

Pentecostals.

In fact, the accusations of the State and the medieerning the collaborationism of favela
residents with drug gangs makes use of variousnaegts, including the fact that these residents
have kinship and affinal ties with drug dealersisTfact supposedly leads them to protect the latter
against the State’s attempts to identify gang mesaed distinguish them from their networks of
relations. Another interpretation, however, showshat it is the State that incriminates individyal
transforming their affective and kinship relatiomsto relations of complicity with crime.
Denouncing supposed criminals to the State’s foixegen as the only real way of showing a lack
of complicity, as the mayor of Rio de Janeiro ahd secretary of public security have stated a
number of times over recent years. Silence, in,isrdemanded from residents by drug dealers as a
means of ensuring their non-complicity with theipel Gossip among neighbours is a key source
of information for the drug gangs, allowing themidentify potential informers and sometimes
inflict punishment in the form of death or mutitati (cf. Machado Silva & Leite 2007, Vital 2009).



In other words, an appeal for spiritual interventiwithin the context of Alice’s family relations
acquired a public and political dimension relatedhe drug gang war: as a result, the violence
entered her own house and also became Alice’s megplity. Alice did not narrate her story as a
change that took place in the way she perceivedvtited around her, but as a change in the real
relationship with her Exu, transformed by the wvleelations in the favela where she lived. In
becoming autonomous, the entity behaved like aeental devil, destroying the lives of the
people closest to her. The familiar figure, like thaughter’s boyfriend, was the victim of a magical
act that targeted him not as a member of a ciafugixchanges with Alice as a mediator, but as one
of the many faces of a universal éfilLosing her mediating role meant being unable ttrod the

magical attacks and counter-attacks that formeaweryday religious experience.

Her Exu, now a devil, therefore acted as the cdndiuian absolute evil that took Alice as his
accomplice. By becoming autonomous from Alice, beernled atranscendent naturethat is,
submission to a principle that simultaneously tcansls and determines the localities in which he
acts. The devil, under any circumstance, is a daigl behaviour is defined by being an enemy of
God. And it is through the cosmic battle with theirke principles of Good since the origin of the
world that we can apprehend the malefic naturei®fhtions. Had his behaviour been guided by
his ties with Alice, he would have been unlikelyhi@mve caused the death of two people close to her.
Far from helping her as an entity that participateser life and lies within her power (albeit
relatively), he caused an evil that can only be mahended through its absolute and universal
form, recognizably the same anywhere and undercanymstance. The Exu/devil destroyed the
circuit of exchanges in which Alice exerted her powf mediation through her entities in order to
meet the demands of her family and frieffdAs a result, he indirectly convinces those whdsee
protection from his actions to revoke their loaglgious roots and redefine themselves through ties

that transcend the terrestrial world, particulanigse with the place where they live.

2L For an analysis on the importance of the circfiiexchanges among religious figures and their tdies in the

constitution of cult houses and their leaders,tseelassic text by Peter Fry (1983). See too Res@to Baptista 2007.
Joel Robbins (2008) calls attention to a commoit thPentecostalism that contrasts with ‘tradiibrcults: as a
religion that separates and distantiates the teamtntal and the mundane in a radical form, Pestaliem enables
individuals to recognize their own lack of contaold power over their conditions of existence. Tihigrpretation

seems to fit perfectly with the experience desdhilmeAlice’s account. | would merely observe thatthe latter case,
the transcendent dimension that is foregroundas dff Evil. Alice did not experience divine gracet bhe impersonal
and malefic power of the Devil.

22 Kelly Hayes (2004) provides an excellent ethnogiamnalysis of the social and family resourcesspesed by a
mother-of-saint in Rio de Janeiro through her &#itThe author highlights the importance of thermy attributed to
the entities and their forms of participating ire thircuits of exchange of their ‘owner.” On thisrmaalso see the
pioneering analysis by Véronique Boyer (1993) anttes between the women and their invisible aiti



The relativity of evil, dominant in the magic ofrmlbmblé and highlighted in academic works on
the religion, was therefore unmasked under thereegaze of the Pentecostals and continually
reaffirmed through the stigmatizing identificationith the favela promoted by the State. Rather
than obtaining a favour from her Exu, in this cage separation of the boyfriend from her
daughter, she received a refutation of the beraf(or at least ambivalent) nature of candomblé’s
magical interventions for herself. The entity hiths@expectedly confirmed the extent to which his
action in the present exceeded Alice’s controlcémclusion, Alice’s experience primarily taught
her that she had lost some of her capacities tenianing in the world in which she lives. This
experience seems to be readily translatable intdeestal religious terms: after all, who if not
God can challenge the violence of the countlessodsrwho control life in this world? And, in the
case of the community where she lives, perhapgitldvbe better, like so many others, to consider
divine action as the only intervention capable ofmnteeing its residents the possibility of

transcending the evil that tirelessly pervadesdsafihes their territory.
The Laughter of the Pomba-Gire®

As mentioned earlier, in the territory where Carbosd Bruno live the pastor has the State’'s
approval to run the community’s public services,vadl as to ensure social and moral order.
However, we would be doing an injustice to the im@ace of his church were we to imply that this
control was simply juridical-political in nature émgnore the religious construction of its terrjtor
What makes the control exerted by this church fegig is the way in which the political universe
is embedded in Evangelical conceptions and practilee forms of controlling its territory, as well
as the church’s implementation of its authority,breit the secular conceptions — which
theoretically, at least, provide the basis for 8tate’s actions — to the principles that make this
community a collective especially blessed by Gop.t&now, the community’s identification as an
Evangelical territory has been presented as thesmirce of legitimacy recognized by the State for

exercising power.

However, to comprehend the church’s procedures rolealy we need to examine the form in
which it conceives divine interventions among itsmibers and over the territory where they live.
Since our very first trips to the village, we leadnabout its foundation myth. We heard the story of
an Evangelical individual who, returning to the ggdawhere he had been born, a small fishing
village, begins to preach the Gospel and graduediyvert its inhabitants. On converting, the

residents became witnesses to a miracle that affettem personally and also redefined the

% pomba-gira is the name of a female exu.



territory as a whole. God intervened by changirgrthtural conditions of the locality as well as the
social, political and moral order prevailing in wiiaen became His territory. The three generations
succeeding this first one — the immediate targetooiversion and the eye witness of its miraculous
effects — are identified as the beneficiaries efttlansformations made by God during this founding

moment.

Here | cite the narrative of this reconversionhdd territory, as | have previously quoted elsewhere
(Birman 2006:41-62): “Some geographical featurestherefore recognized as signs of this divine
election. Close to the entry to the bay, from tiskihg boat that transports us, it is possiblee® s
on the coastline an enormous boulder balanced proft@nother. This strange rocky sculpture is
frequently mentioned as proof of God's choice. Infaaly unorthodox appropriation of the
recognition thathe Indians the country’s first inhabitants, made of the @dtlity of the Terra de
Santa Cruz, we find that these testimonies — whitkarlier times, guaranteed the inaugural act of
the foundation of Brazil — supplied the communitgtgpulation with Biblical proof of God’s action.
Its meaning in théanguage of the Indiansefers to a geographical feature whose divine mmegas
inscribed in the Gospelsl $hall found my church on rock and the doors df sieall not prevalil

over it” “The rock is Chrisf’ says the pastor.”

In sum, thecommunity’is ideally imagined as a territory whose frontiersre established through
this primordial rupture, only after which did ituty begin to exist. The rupture with the past, in
contrast to most of the stories we know concerniregfoundation of Pentecostal churches, was
achieved through an overriding territorial prineiplwhich gave rise to an apparent religious
‘isolate,” thecommunity of believersvhose foundation seems to have afforded it aifspgolitical
status: in this ‘place,” the law of men is dupleditby the law of God, a fact recognized by
everyone, ‘outsiders’ and ‘insiders’ alike. In d@yday life, the pastor reaffirms and looks to éxer

(fairly successfully, in fact) his authority ovéetvillage as a whole.

However, the pastor’'s administration of the tergitas a whole also provokes a certain discomfort
in another group — namely, thieviants(desviadoy from the church who sometimes perceive
themselves to be treated with excessive rigour. Thagegory deviants frequently used in
Pentecostal churches to indicate their lapsed amticplarly sinful members, here designates a
group whose main defining condition is that of lgeyouths young men from the Pentecostal
families who behave as though they were ‘in theldyoenjoying its pleasures and sins (see Birman
2008, Bakker 2008 and Cretton 2007).



In fact, the divine appropriation of this territohas been accompanied by the development of a
form of entry into adult life for youths involvinghat we could call aitual exercise of sinsYoung
men, condemned at the pulpit for partying, drug-arse drinking, are absolved in the conversations
among their families and even encouraged by naemtrecounted in hushed tones in which the
pastor himself is described as a former membehisf‘brotherhood.’ In sum, these ‘deviants’ are
attributed a special — if ambivalent — condition lwhinality, whose meaning centres on this
transition from adolescence to the world of aduénmin enjoying this condition, young men rely
on the reluctant approval of their parents. Thaglkjruse drugs, play football, dance and practice
‘fornication,” prompting loud condemnation from thgastors. In sum, they do precisely
‘everything’ that a certain ‘youth culture’ encoges them to do, but on the margins of a territory
which they themselves consider holy. This connectigarticularly interesting here, makes the
transition from youth to adulthood a religious dgian, related to a position of liminality in both

social and territorial ternts.

Far from the church, but not oblivious to its admions, the deviantsseem to embody an

Evangelical compass that forces them to locate skeéras preferentially on the margins of the
village’s central places and events. They respigtaccede to the divine appropriation of the
territory. Hencedeviants, lapsed members and non-Evangelicadl the degrees of distance from
the church and proximity to diabolical evil recazgd in the village — form part of a resistance,
sometimes deaf, sometimes strident and even guitythe limits imposed on them for the

Evangelical utopia to be realized there.

It was in one of these marginal places and at ritgkttCarlos and Bruno became involved in a form

of behaviour judged by their peers and the chulikle as witchcraft.

It was a rainy day in the village..., and they anelitlgroup of friends were in the ‘Canto Brabo'...
drinking and taking drugs (such as cannabis ancaoog, especially the latter, which is the drug of
choice for many youngsters...) when they decideddstra chicken. Bruno went to his house and
fetched a rooster, came back and handed it to Gaslbo immediately wrung its neck and began to
pluck it. They took the bird to an abandoned hawesaaby and tried to make a fire, but the firewood
was damp, which ruined their plans. Then Carlosis&ou know what, I'm going to eat it raw.”

He described what happened:

% The category of ‘deviants’ applies only to men.dAindeed, the women of the village avoid takingt pa these
sinful events. These usually occur with the pgptition of ‘outside’ women, such as the occasiooatist or, more
frequently, among men.



“I began to take a few bites, chewed and chewedcdheaved, and swallowed. Then | threw
it across to Bruno and he took a few bites too. @uwes became covered in blood, like
vampires, when | bit the skin, it stretched andtberst, splattering blood over my face.
Then | flung the chicken over my back and we wallkemligh the middle of the village with
our bloodied faces, laughing loudly and with thedlless chicken bleeding down our backs
(...) I expelled people from the two bars; | arriviadhat bar next to Negéo’s house and |
threw the bird, bleeding everywhere, on top ofttheand asked him to cook it for me; there
it splattered blood on other people, covering theolg bar in blood... | even said | was

going to become a macumbejrmacumba specialistf>

The account provided by the two protagonists o$ thnactment of a macumba ritual initially
describes their gestures as the result of practizas, cooking the chicken to eat. However it
acquires an increasingly provocative meaning: watldirst they were messing about and simply
wanted to improvise the means to a roast a chioken a fire, their lack of tools and skills meant
that they ended up using their own teeth to cheavrétww and bloody meat. The bites on the raw
chicken apparently provoked a shift in the diractémd intentionality of their gestures. With their
“faces covered in blood, like vampiresone of them said, borrowing from film imagery tife
mythical devourer of human blood, they deliberatelyked to startle and strike fear in people. In
other words, they turned their gestures imitatirapdlical possession into a parody, a carnival act,
through which they mocked, ridiculed and distaniteinselves critically from the threats posed by
the diabolical evil they themselves were embod{fhgnd indeed, according to them, people
reacted to their behaviour by translating it —dayone who had not yet understood its significance
— as evidence that the two hairhed into macumbeirds The improvised and clumsy way of
killing the chicken reveals the initial absenceaaly intention to perform a ritual, or at least hve t
form that a macumba ritual would assume in the édastal imagination. However, the chance
events that enabled their gestures to be redireuide the presence of the devil guiding their
actions even more unquestionable for themselvedanitiose withessing the scene. Embodied in
this way, the devil transforms into a being whoglasi uproariously at the church’s attempts to

confine him to the margins of its territory.

Bruno and Carlos recognize that their gesturesappe those the pastors identify as actions of a

diabolical entity without ever having this subjgetiexperience as members of candomblé. There

% The account cited here is included in the reseeepbrt by Eduardo Pereira, a research assistanhifoproject in
2006.

% Here | am referring, of course, to carnivalizatama disruptive and inventive action, as descrilyeBakhtin.



are no divergences in interpretation, therefordat, the religious experiences of the protagsnist
of these two cases is very different. The two yousyiants’ were accused of being possessed by a
devil identified by Pastor Pedro from the communifhe latter concluded that the author of the
macumba performed there was?amba-Gira —in other words, a female entity identified as the
spirit of a prostitute. Although these manifestasiovere likened to diabolical practices, they
differed, at least in degree, from a ‘presentifmait of the Devil in the village’s central square,
during the day and in front of the church. Most gdedrom this age group, | would point out, did
not challenge the church so openly as Carlos amtddid by bringing the Devil ‘in person’ to

public space, parodying/performing a scene of veitafi.

Becoming an adult implies making moral choices thiéw the person to abandon diabolical
practices after experimenting them. This, at leéaste project found there. What parents crave for
their children, therefore, is the recognition of ttentrality of the church values in the constituti

of their selve$’ Consequently, the fate of the ‘deviants’ depenusvbat they will make of the
family inheritance they carry, whose relative intpoce in the local hierarchies helps to establish
certain expectations for the young men concernhgr tfuture. Thought to be slightly crazy,
frequently drunk and a habitual drug user, Brunmehaviour exacerbated his marginality and
brought him perilously close to the limits of crimality. Although he still believes in his future
salvation, he proves hesitant when it comes toatheintages offered by the path of redemption.
The latter involves much more significant probleimshimself than for many of his companions,
more clearly linked to the families favoured by ttteurch’s hierarchy. Carlos, for his part, also
carries a heavy burden in terms of family inhec&anNeither of their fathers — fishing workers,
known for their difficulties with drink — had evenjoyed a good standing, despite being heirs of
the Evangelical tradition through family ties, afwd a long time had been considered as lapsed
members by the church. It was through their mottieas the two young men preserved, despite
everything, some ties with the church, howeverhslignd through their fathers that they seemed to
share a certain scepticism concerning the promiseémption. After the scene involving the
Pomba-Gira, one of the youths returned to the d¢hsifold, stopped drinking and got married. The
other, on the contrary, intensified his identifioatwith deviancy and its margins beyond what we
could call be a ritually controlled liminality. Dei¢e his increasing stigmatization, Bruno continues
to display confrontational and mocking behaviouichimarks his distance from the church. Even
so, this behaviour has not so far led to his aatioa with criminality — something that would

probably occur very quickly in other social margins

2| call attention to the absence of young ‘deviambmen in the context under study. Even when womewe away
from the church, the division of gender roles preége¢hem from exercising a ‘floating’ sexuality campanied by free
circulation in space.



As anticipated, the pastor is guided in his leduprsf the village by Evangelical criteria, which
includes permanent guidelines for the differentises offered by the State that look to intensify
the boundaries of the community with the forces matiag from the Holy Spirit. Jurisdiction over
the deviants is the most apparent, since this asistr with the State’'s tendency towards
criminalization, implemented elsewhere by its pglforces. The police station, also located on the
beach, indicates that this liminal space is alsonpeently observed by the police. However, these
forces of order seem to pay little real attentiothie transactions that occur there. Contradiatiyg
own expectations, a certain distancing and evemeeegf avoidance prevails when it comes to
identifying and pursuing the trafficking of drugsthe village and criminalizing the drug users. The
relative freedom enjoyed by the latter there, thoatyvays accompanied by the threats of eternal
damnation, contrasts strongly with what happenstirer neighbourhoods where the police take
violent action against drug sellers and users. ads®ciation of the deviance into criminality on the
margins of the village is conscientiously avoidgdtoe church for those who belong to community
and whose foreseen future is to join the churclsoate point, perhaps not too distant, when they
will fully share the Evangelical heritage that Isled their territory.

The avoidance of reducindeviantindividuals to the status afriminals firstly derives from the
possibility of conversion, which anticipates thiill incorporation into the community of believers.
Secondly, in this specific case, the belonging twly place in which the State recognizes its own
configuration and control by Evangelical values,keg sin a more clearly temporary part of
existence. Within its sanctified space, we can safyghe Evangelical community sees the return of
the deviants to the church as an anticipation af’&wictory over those who would seek to destroy
it from its margins and alleyways. As one young rfaoking to return to the church explained: he
did not want to miss the day etstasywhen his church rose to the sky, that is, the ayhaps

imminent, of the Final Judgment.

The somewhat distracted monitoring of the youthgheypolice seems to be based on a respect of
the local authorities, but also on sharing the getinal view that attempts to persuade ‘outsiders’
of the positivity and effectiveness of divine agemnt defining their territory and the community’s
moral unity. Under the community’s control, youngople are rarely interpellated by the State
through its abstractly determined rules. The retatvith the latter involves the mediation of the

pastor and the values defined by his church.



| said that sectors of the State help maintainipuster within theEvangelical communitthrough
behaviour that expresses an affinity with the chisgrcriteria for governing the village. Were this
not the case, most of the teachers would not badgaleal, nor would other employees of the State
have been appointed by the church. Though notteshlshe Evangelical community is protected in
part from social fragmentation and the presencetioér institutions and churches by the protective
net surrounding the community, constructing it deral of Pentecostal ‘enclave.’” This takes the
form of more or less covertly barring the presentether religious and secular groups in the
locality. The church’s filter is part of the lines force that traverse the municipality’s political
dynamics. The teachers are instructed to avoidroeatsial themes, while the school year is
planned in accordance with the church calendar. gtlee, when called upon, know which
suspects to choose. Street cleaners recognizeottieg) importance of keeping the square where
the church and pastor’'s house are located cleaite atvare of the places where rubbish can be
freely left to accumulate. The supply of electgidiv the village also accompanied the definition of
the territory, respecting the religious borders aadferring them with social and legal legitimacy
through administrative decrees that ensured biiag conditions for those residents included in
the Evangelical community. Hence the State’s prasém the village complies with the values and
demands of the local religious elite, controllihg flux of services and the exchange relations with
supra-local institutions. It would not be unreadsado say that the State became ‘Pentecostalized’
in the village and, in this way, by corroboratitg tchurch’s orientations, it looks to set the lgnit

for those living there.

Final notes

Evangelical efforts to ‘Pentecostalize’ the sectufrthe State with which they relate have not been
entirely innocuous. The drama faced by Alice caspdbe seen in this light. Conversion to a
Pentecostal church quickly appeared to her as asnafatranscending her moral failings and her
imbrication in local conflicts through the identifitory interpellations imposed by the State. Her
response to these multiple interpellations wascoawersion. Only the latter would have allowed a
permanent form of purification and an effectivetiup with local devils. However, many like Alice
cultivate a relative distance from the trencheghefSpiritual Battle, following the ambivalent path
of partial adherence to the Evangelical word. Alieeognized the precariousness of her magical
resources in those circumstances without adopéagn outcome of this realization, the Spiritual
Battle as a guide to her existence. The resignedisience with diabolical evil therefore presents
itself as one possible form of marginal resistatc¢he State’s suspicion and to the community
imperatives proposed by Evangelicals.



The Pentecostal actor in the favela appears as tler gositively differentiated from the
contaminated moral environment of the place wherertshe lives. Evangelical religious affiliation
consequently alters the forms through which thedtastal individual participates in the circuits of
exchange among those occupying the margins. Distamt macumba, they offer conversion to
those who find themselves on the margins of thegmarand, as we can read in the account below,
assure even drug dealers protection from the Ahaelan entities. They even raise the possibility

of altering the malign nature of the communityhe future:

“The strong Evangelical presence in Chat6 is noy emdible in the small churches that sprout up
in the little streets, or in the men and women wiltkeir bibles under their arms, but also,
unexpectedly, in a monument erected by the drulpideim a highly visible area of the favela. The
bible sculpted in stone and protected under a giasse represents a homage from the movéfent
to the faith of their relatives and friends. “Deeageep down, their desire too is to find Jesus,” one
of the missionaries of the Youths with a Missi@t{in) explained to us. Many attribute the drop in
violence in Chat6 to a ‘quasi-conversion’ of thelges, an explanation that also reveals the strong
prejudice faced by Afro-Brazilian religions: “atdst they don’t practice macumba any longer, they
don’t need to kill to mollify the saints,” one dfet interviewees commenté@-elipina Chinelliet

al. 2005:137§°

The social, physical and symbolic death of the geiseld under the sway of the devil that the drug
gangs encapsulate is contrasted, in this artioléhé¢ redemption provided by the church whose
effects can be felt even before conversion. Aftergddealers had commissioned a sculpture of a
bible, people spoke of their ‘quasi-conversion.r IBoe pastor from the favela in question, these
were clear signs that the church had succeedeéedincing barbarity. And in this way the pastor

described himself as a mediator between the pergshand those from the ‘other side’ of the city.

% Movement is the name given to themselves by soratets who consider their activities to possesslitiqal sense.
2 Generally speaking the literature suggests thateestal missionary action is directed towardsdbeversion of
individuals rather than territories. However, we c&e here in relation to the favela and to the cishe community
of believers, that the discourse of conversion @esss strong territorial dimensions: “expel the aesh acquires a
sense of conquest and purification in relation woald marked by barbarity. The work of Philipper@ales (2008:50)
provides a valuable description of the potentiaEwfngelical action. As he writes: “Evangelizatisran incursion into
enemy territoru and an overturning of the ordenirgj there. The Evangelicals are conscious of wgrkat the
intersection between two worlds, their action isigeed to free those captured by the demon anctrtoduce them to
the divine reality” “...Missionary action appeangtefore as a raid into enemy terrain and aimedtall a new spiritual
division of the territory.”



It is not for nothing that Evangelicals claim to llee main architects of a future moral

reconfiguration of these marginal spates.

The accusation of witchcraft in both cases is adaset with the Pentecostal universe and its
relation with territories/communities. More predysel have examined how certain enunciations
involving witchcraft ‘affected’ the protagonists dhese historied" | looked to broaden our
comprehension of these situations by showing havftince of the claims of witchcraft is also
associated with processes of demonization relatdaket criminalization of certain social figures and
territories located on the margitfsl suggested that the identifications promotedHgyS$tate favour
Pentecostal universalism and its calls for tranderoe and the uprooting from local religious
traditions. As a result, | have pointed out theégrelis and political mutation occurring within tlees
territories where the Evangelical message growsgalaith its political goal, which identifies them
as the people responsible for the future moralmgoration of these territories. | also highlighs

a result of these situations, the participatiosistance and discomfort of my protagonists as ¢djec
and subjects of magic and witchcraft. Although tleg convinced and concerned by the accusing
and redemptive word of Pentecostalism, | desctlireugh their attitudes, a mitigated response to
these political-religious imperatives, a relativstancing that engenders a precarious, resistaht an

frequently provisional adherence to the social imodal order offered to them.
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