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Inventing Order
Catholic Intellectuals in Brazil

Fernando Antonio Pinheiro Filho

| want to call you by your earthly name, but have forgotten it.
JORGE DELIMA, Anunciagéo e encontro de Mira-Celi

Given the transmission of the colonial legacy that made Catholicism the nation’s dominant
religion, the contingent of artists, writers, philosophers and other producers from the
intellectual domain with a Catholic education multiplied and came to pervade each and every
stage in the formation of spheres of symbolic production. Many of these individuals located
their work within this field of influence and assumed their religious affiliations as an important
aspect of their intellectual and artistic identities. Others, however, went further still, making
Catholicism the main generator of their work and motivation for interceding in aesthetic and
political debates. Unlike the first-mentioned category, the latter's presence in space and time
was not diffuse, but rather constituted a group properly speaking, that is, a number of
individuals endowed with a collective charisma that allowed reciprocal recognition, and who
acted in a programmatic manner based on a set of shared beliefs and values. It is in precisely
this stricter acceptation that the present text refers to the Catholic intellectuals who emerged on
the Brazilian cultural scene in the late 20s and whose relevant impact resonated therein until the
late 40s.

In order to better qualify this group we can divide it into two factions, both based in Rio de
Janeiro. First is that galvanized by Jackson de Figueiredo and Alceu Amoroso Lima around the
Dom Vital Centre and the magazideOrdem a group of a more political bent, for whom
religion features as the desired foundation for social organization under the banner of order, the
precise meaning of which we shall trace forthwith. Second, the triad composed by the artist
Ismael Nery and the poets Murilo Mendes and Jorge de Lima, who would make of Catholicism
their artistic-literary theme and form, thus garnering support for a positioning in the artistic
field. The aim of this paper is to characterize morphologically these two factions and the socio-
historical conditions that enabled their development, and to analyze the symbolic bases of their
approximation, which, as we shall see, is somewhat surprising given the differences between
their individual aesthetic frameworks and forms of artistic practice. The argument will strive to
show that “order” — in all the semantic plasticity that implies — had its prophets and its



aesthetes, confronting the respective contradistibese designations entail (prophets who, far
from brandishing a counter-establishment heresyewogether a religious discourse delivered
by and to the layman with a view to reinforcing thrthodoxy; people who, like magicians,
transmogrified the theme of order into that of mityr incorporating it into a formally inventive
language with no direct allegiance to the traditiahleast as understood and used by its first
exponents) and the social arrangement that not aldyved it to emerge, but which also
prescribed the limits of its impact.

The prophets of order

In his entry on Catholicism in Brazil for tHenciclopédia Delta-Laroussgf. Lima, 1967,
pp. 1848-1873), Alceu Amoroso Lima divided its brstinto three periods: first, the catechesis
and formation of Christian consciousness, whichtethsuntil Independence; second, an
intermediary period marked by regalism and the dexaee of the Christian spirit, with the
subordination of the Church to the State; anddthieginning in the early decades of the 20th
Century, a phase of revitalization of Christiangeqgs among the elite and the struggle to
spread Church orthodoxy, riven from the State, uphmut the various social classes. From
1922 on, there would be a “growing flurry of Caibaxpansion among the intellectual elites”
(Idem p. 1871), the biggest in history, such that “bul be impossible to identify, at any
prior time, a similar number of Catholics among-tapking thinkers, writers, historians,
professors, etc.”ldem p. 1871). By way of corroborating his thesis,ememerates a cast that
helps map the field. We shall follow his origindssification:

= Theology and Philosoph¥r. Leonel Franca, Jackson de Figueiredo, Alesa@brreia, Fr.
Teixeira Leite Penido, Almeida Magalhdes, Ubaldpg?tudom Estevédo Bittencourt, Friar
Pedro Secondi, Friar Boaventura, Fr. Avila, Hengitlargreaves.

» History and JournalismFelicio dos Santos, Perilo Gomes, Jonatas Ser@ieira Viana,
Hamilton Nogueira, Pedro Calmon, Francisco Sa Fifithena de Moraes, Juarez Tavora
Luiz Delgado, Hildebrando Leal, Almir Madeira, Ane& Lacombe, Hélio Viana, Edgard da
Mata Machado, Nilo Pereira, Fernando Carneiro, Elade Carvalho, Heraclito Sobral Pinto,
Hildebrando Accioly, Affonso Pena Juanior, Alfredaalddédo, Hélio Tornaghi, Francisco
Mangabeira, Celestino Basilio, Altino Arantes.

» Literature and the Humanitieg\ntdnio de Alcantara Machado, Durval de Moraesgé de
Lima, Paulo Setubal, Tasso da Silveira, Augustodéneo Schmidt, Gustavo Corcéo,
Cassiano Ricardo, Plinio Salgado, Murilo Araujos&@démérico de Almeida, José Lins do
Régo, Andrade Muricy, Murilo Mendes, Otavio de Rarphonsus de Guimaraes Filho,
Peregrino Junior, Carlos Lacerda, Carolina Nabukdalgisa Nery, Lucia Benedetti,
Henriqueta Lisboa, Roberto Alvim Correidom Marcos de Araujo Barbosadom Helder
Camara, Antbnio Calado, Méario Matos, Adonias Filagilo Costa Filho, Osman Lins,



Gladstone Chaves de Mello, Silvio Elia, Clovis Morda, Fr. Augusto Magne, Fr. Jodo
Mohana, José Rafael de Meneses, Jodo Etienne Fiké,Paulo Moreira da Fonseca.

» SciencesRaimundo Bandeira, Nerval de Gouveia, Carlos @sdglho, Joaquim da Costa
Ribeiro, Paulo S&, Francisco Magalhdes Gomes, Bf#iho, Luis Cintra do Prado, Rui
Coutinho, Fernando Carneiro (tdem pp. 1871-72).

The reader will note that the list far exceedsdgtmup we intend to address here. Compiled
in the late 60s by one of its founding figuresjsithot exempt from a certain retrospective
illusion and desire to prolong the movement’s prinyesome decades. It includes names that
do not fit the definition to which | referred. Whagally matters for the purposes of this paper is
the inaugural moment of this movement, attributeddackson de Figueiredo’s conversion to
Catholicism in 1916. Figueiredo was the leaderhef ¢onservative Catholic reaction inspired
by 19"-century European anti-revolutionary thought, therfder ofA Ordemmagazine and the
Dom Vital Centre, pivotal institutions in the deepient and dissemination of his message and
at the helm of which he was succeeded by Alceu AsmiLima after his death in 1928. We
shall endeavour to trace the careers of these iguefs, the meaning of their decisive works
during the period and the place this select gragwithin a society undergoing socio-political
reorganization and marked by the new cultural dealof the leading groups.

A reasoned sentimental summa

It was in these terms that Jackson de Figueire881(1.928) referred to his legacy shortly
before his death. Expressive terms in more ways tmee, recalling at once the synthesis he
attributed to the Catholic doctrine and his ownwewand militancy, whilst bequeathing to his
disciples clues as to the paths they should takéedralf of one who had nurtured a keen
awareness of the implications of his position aseaemplary leader, in which capacity he
strove for the conversion of souls to religion atsdcause. His own experience as a convert
gave him sufficient authority on the matter. mang tne passages (either in his letters or in the
recollections of friends) in which Jackson recall@d bohemian years as a law student in
Bahia, a time when he boasted a disbelief fostbyeain education in a Protestant school in his
native Aracaju, where he would be initiated intmaterialism and evolutionism later conjoined
with the “scientific positivism” of the Recife Sobl, converging upon his first intellectual
guide, Nietzsche. In what follows we shall see libese are some of the doctrines subsumed
under the tag of “naturalism”, which Alceu Amorolsimna saw as a synthesis of the modern
intellectual trends to be combated.

Yet the young man who arrived in Rio de Janeir@944, already the author of two books
of poetry, published in Sergipe and Bahia (in whiehdeclared himself an atheist whose only
religion was friendship), was on-course for a $paii crisis that would lead him to religion, a
development to some degree instigated by his fsieipdwith Farias Brito, his readings of
Pascal and contact with the Pastoral letter ofAttolnbishop Sebastido Leme (1918)Vith no



means of his own, patronage by an admiral unclelCaas de Barros, congressman for Sergipe,
assured him a job as debate reviewer at the FeGerairess that would tide him over while he
looked for a position in the press, which wouldrdvally become the main outlet for the ideas
already forming in his mind. As his political pasit is not entirely intelligible without
recourse to the metaphysical/religious speculatipon which it was based, it would be useful
to outline the system developed in his two studied-arias Brito Algumas reflexdes sobre a
filosofia de Farias Brito[Some reflections on the philosophy of Farias Britt916, andA
questao social na filosofia de Farias Brifdhe social question in the philosophy of Farias
Brito], 1919) and in the book that would prove ttieological cornerstone of his entire
doctrine, Pascal e a inquietacdo moderngPascal and modern disquietude] 1922)
Another reason for doing so lies in the fact that] see it, the consistency of this grounding as
a discourse well-adapted to its diffuse social danaas fundamental to the consolidation of
his leadership — not to mention its resonance i aesthetic problems with which the
Catholic artists were then grappling.

The works of Farias Brito served Jackson as adfospiritualist apprenticeship in Roman
Catholicism. What immediately appeals is the dstic of Bergsonian rationalism, opening
space for intuition and inner life as an antidote the ideas of the 1870s generation,
immediately associated with Tobias Barreto, SylRiomero and the “Recife School”, all of
whom degenerated into agnosticism and scepticignis ew spiritualist feeling was already
present in his symbolist poetry (it is worth remembg that the poet Pedro Kilkerry was a
classmate of Jackson’s on his law course in Bahi#)it was the systemization represented by
Farias Brito that best served as a guide on h&léatual journey toward Truth and Being.
Spiritualist philosophy teaches that no accesseiodB(absolute unity) is to be gained from the
fragmented notions of reason; only the experientesulfering can restore this totality -
unattainable through concepts - to the interiasitgonsciousness. Knowledge begins with pain
and only later avails of the operations of intahge, and whilst authentic truth should be
rational in form, it derives from intimate contaeith the self through the agency of suffering.
It was on this particular point that Catholic thmt came to the fore, providing the very
template of suffering: God incarnate and sufferamgthe cross is the true source of access to
the self. If the Calvary of Christ becomes a miwbhuman life, as the life of reason, valorised
by the quest for truth, existential angst and trdggedom become the nostalgic reflection of a
state of plenitude lost in the Fall.

According to Pascal, the Fall, as essentially ifieaple, is precisely the dogma that ought
to be accepted without discussion, as to denynidees everything else inexplicable. If, up to
this point, Jackson is a commentator whose philoisap erudition is beyond dispute, his most
personal contribution — and central to his politicanceptions — consists in assimilating this
Adamic pre-Fall state into a vertically hierarchisader (God/Man; the self-sufficient and the
dependent, according to Pascal) whose only possiiorical transposition is the
Church/Society relationship. In other words, thracture of the church is the earthly reflection
of the celestial order and hierarchical balancevben this institution and the rest of society is



the mode of life-organization that correspondshi® true being of man and things (including
social things). Curbing the anarchy of modern-dieytherefore depends on one’s capacity to
live the inner life as a person, not just as anviddal — a purely biological entity, and
therefore one condemned to slavish determinismhieycarnal passions. A new sociability
needs to resume the formation of people who are toewant order (and the good as its
consequence) and capable of experiencing deepwétpain analogous to that of Christ.

Jackson de Figueiredo’s political platform theref@onsisted in organizing this spiritual
elite encumbered with the (theo)logical right tmdoct the national life. His express goal was
to create institutions after the cult of order [atedcorrelates in hierarchy and authority] that
could prepare a new front-line equipped to inteeyeim the name of Catholicism and in
absolute consonance with the directives of Chuanh,all levels of Brazilian life. It is
symptomatic that the atheist who declared frierl$isg only religion should now refer to his
group as “my little church”, an ecumenical commynif men free to submit to the order
whence irradiates that same imperative toward ssgion. This intent came to concrete
fruition in the foundation of the magazieOrdemin 1921 and of the Centro Dom Vital the
following year, two vehicles for the formation adidulgation of the group’s message and from
whose nucleus would derive political actions coaesed more urgent by the minute if the real
order of society were to be brought in-line witlttfost order, the only historical equivalent of
which was the idealized vision of a Brazilian ttamh that places all its emphasis on the role of
the Catholic religion as a constitutor of nationalty. Jackson’s theses are faithful renditions
of the conservative anti-revolutionary Europeanutiid of the 19th Century (of whose
exponents Joseph de Maistre is perhaps the mamt ofted by Jackson) and was in full
consonance with the more right-leaning politicalverments of the early decades of the 20th,
which railed against everything “revolutionary”, other words, against the modern social
configuration that destroyed the erstwhile harmdRgstoring order therefore meant restoring
the natural distance (and inequality) between mérich entailed reinforcing its keystone ideas
of authority and hierarchy, a latent evocation afedieval nostalgia, but one that fed the social
mindset with the staple foods of family values,veliric nobility, the small land holding, the
non-urban rhythms of life and of community livirig,use the terms of Francisco Igledias

It should come as no surprise that, for Figueirg¢de,revolutionary enemies spanned both
the liberals and the communists; whether in theogeirof his inspiration or in the Brazil before
his very eyes. His impassioned discourse set fartirticles in the magazine, in lectures and
courses at the Centre, in his books and journatnsapdentified and vigorously attacked the
seeds of revoltTenentismga political movement that sought to deliver ciadministrative
posts into the hands of young military officers)swangered because it subverted the hierarchy
of the military (the institution that was suppogsedsafeguard it), influenced by the positivism
that prevailed at the Military Academy, and becatisereatened to upset the balance between
the social classes. The same charge was levell@thsagvorking class demands, while the
industrial elite was frowned upon for the matesialithat distanced it from the Catholic project.
His defence of the regimes of Bernardes and EpitAessoa does not imply any enthusiasm for



the accord among the elites of the Old Republit nierely a defence of the prevailing political

order, which, far from ideal, but at least prebbeao disorder, deserved tacit support. Viewing
the political movement of the period as a merelehge to authority, the Catholic reaction

seems to have offered some relief to the petit drmisie in the face of the unrest caused by
rising social groups. The clamour for order reawakethat social mindset to which | referred

earlier, a symbolic substratum for the social exise of sectors that felt threatened by the
growth of the working class and the bourgeoisid tred hijacked the internal market then

gathering momentum.

The scope and force of the Catholic reaction cont@drby Jackson at this time can be
explained by the powerful repercussions of a dissmuhat rallied latent demands for social
legitimization on behalf of certain sectors, evér(and to the extent of which) they were
unconscious of this distinction. In fact, the ddilon of a Catholic thought that spoke in its own
name had no precedent in the history of the natorroborating, in political terms, Leme’s
diagnosis. The Catholicism revived by the coordomatof the Dom Vital Centre was not
organized into a political party (by orientation tife Church and against Jackson’'s own
wishes). The direct taking of power mattered lésemtensuring that the organization of the
State and society in all sectors of life shouldusdn compliance with Catholic precepts as
understood by the new elite then being schdol¥ét their sphere of action was no longer
limited to the preparation of these burgeoningeslitit was necessary to convince society in
general that the nation, as a Catholic nation, caodt be governed by non-Catholics. The
Centre’'s message had to reach the masses, andvaBisprecisely the intent behind the
institutional initiatives listed in the last texbte, the Eucharistic Congresses of the day and
other key initiatives, such as the constructiothef Christ the Redeemer Statue (inaugurated in
1931) and the adoption of Our Lady of Aparecidéhaspatron saint of Brazil (that same year).

Such lines of action were clearly designed to cdnplogoular brands of Catholicism with
little time for ecclesiastical hierarchy in thegwbtion to the saints. Jackson’s work had already
rejected rites devoid of orthodox content and thsetgral formalism that failed to touch the
conscience. At that same time the Church was agatng the importance of the Eucharist as a
sacrament that, representing unity and communioould be the centrepiece of the restored
faith. Later we shall see how ideas of unity, esseand the flight of time, crystallized in
Jackson’s works as a politically effective disceyrarould reverberate as expressive material
among Catholic artists. For the time being, sufficedy underscore that his activity enabled a
new intellectual experience, lending voice andhiigy to those toiling in the name of the
vision of a Catholic world. In this sense, it wdylerhaps be no exaggeration to attribute to his
group the invention of the Catholic intellectualot® that this experience implied a certain
isolation from other initiatives in the intellectufield — such as the eagerness to found
institutions of one’s own -, holding stronger attran for the occupants of positions out of step
with the symbolic production. In short, the Cathokaction led to the invention of a forum and
a mode by which to take a stance on issues, evthinwthe national sphere, that were not
directly levied at competitors in the religious ketr(which held little weight as yet, at least in



comparison with the anarchic devotion of vernac@atholicism). The message issued by the
Dom Vital Centre was therefore a hybrid culturabgquct directed toward many spheres of
social life, circulating a set of ideas that weastamount to “bus” concepts. This characteristic
explains its power of diffusion, reaching even #réstic and literary worlds, which would
operate the transubstantiations of “order” we shddiress further on. It also explains the
transitory nature of its effect, as if to demontine impossibility of being everywhere at once
(it is worth remembering that, with the second peat period, political conservativism was
undermined by an ideological shift toward the bsftthe Centre’s leadership).

And so, prior to analyzing the artistic output tpatked up on these emanating signals, we
must first understand them more thoroughly in thetext of the group’s aesthetic concepts,
especially in relation to the development of modem Alceu Amoroso Lima, Jackson’s
immediate successor, took it upon himself to braatithese signals, establishing in his own
critical work a Catholic standard of literary apped.

After Availability

An overview of Jackson’s work would not be compleféhout mention of the conversion
of Alceu Amoroso Lima in 1929. Born in Rio de Janean 1893, he graduated in law in 1913,
departing for Europe that same year to study ulB#ggson at the College de France. Once
back in Brazil, in 1919, he took to literary criim under the pseudonym Tristdo de Athayde,
writing literary columns for the Rio press. Oveetbourse of the next ten years he achieved
renown in the as yet predominantly dilettante waoldliterary criticism by rejecting the
impressionist, off-hand style of chronicle-like coentary that approached the work less as
language than as a platform for generic ramblingshe issues of the day. A key moment in
this professional stance was his drubbing of one¢hef heavyweights of this impressionist
criticism, Agripino Grieco, whose work he descritad“vulgar and hollow eloquence”, “gentle
conversation for cultured men”, the antidote to ekhiwould be his own “critical
expressionism”, which boosted objectivity by remim intuition, thus making space for
analysis of the genuinely literary elements of wwek. His criticism tended to veer toward the
aesthetic; a step franchised by his intellectugleeover his competitors, and took modernism
as its subject. The attention paid to this innasatiew trend is a corollary to the predominance
of the aesthetic dimension in his work at the tirswever, becoming the critic of modernism,
a role for which he — with the exception of thehaus themselves — was best prepared when it
came to discussing the modernist innovation onlekel of language, did not mean that he
adhered completely to the group’s aesthetic (arnitigad) project. Still too tightly bound to the
cultural constellation represented bypassadistaadulation of the authors of the past to
incorporate their radical break with Parnassiantari® his criticism led to a “tempered
modernism”, to use the expression of Antonio Candad. Lafeta, 2000)

Upon his conversion, and therefore his wholesaleeshce to the cause of “order”, his
aesthetic positions underwent a smooth shift imlprwith his politico-ideological revisions.



Fundamentally, Lima found himself subordinating #esthetic value of a literary work to its
moral function, in accordance with the doctrineJatkson de Figueiredo, who discarded the
notion of beauty for beauty’s sake; art only achgetrue beauty by being moral — and therefore
Catholic -, given that evil is incapable of prodwgibeauty. The movement of 1922 was
summarily rejected by Jackson because it subvénegrinciple of authority, which was cause
in itself for its disqualification, as there can e reconstruction if not founded upon order as
its origin and destination. Hence, for Jackson,rtioelernists expressed only reckless anarchy
and therefore had to be combated. Lima, who hacerha&lname from a form of criticism that
focused on literary language, which made him tlghtriman to gauge the meaning of the
movement, had to resolve a contradiction that wailidichately see him abandon criticism and
relegate literature to the background. Between 1829 1941, only five of the twenty-three
works he published dealt with literature, largebpglanted by religion in its politico-social
refractions. So while he lost standing as a pradess critic, he rose within the Dom Vital
Centre and to the presidency of the Catholic Actimecoming leader of the movement after
Jackson’s death.

In his own words, embracing the Catholic cause ikdtaan “adieus to availability”, an
expression used as the title of a letter addressesérgio Buarque de Holanda in 1929, in
which he explained his decision at length, addivag tt would imply an “awakening from the
anti-dogmatic dream” (Lima, 1969). We already ki dogma to be affirmed, and it showed
no divergences from the directives established dnksbn. Lima captures its essence in the
fight against naturalism (an umbrella term thainsal Marxism, psychoanalysis, evolutionary
theory and every other form of materialism), whioh felt was leading Brazil astray of its
Catholic roots, with re-Christianization being thiely alternative to revolution. Literature was
to be a weapon in this battle, and it earned instntal status: if it does not serve the goal of
moral honing, it degenerates into frivolous divensi“Art for art's sake” may serve men in a
situation of availability, but it lacked religiodegitimacy, and that was the only kind that
mattered, so much so that it became his sole ieriter literary quality and the selection of
authors deemed worthy of his attention, which woelgblain Lima’s connection with the
spiritualist poets, a group that formed aroundnttagazined erra do SolandFestathroughout
the 30s and which was spearheaded by the likesastdl da Silveira, Augusto Frederico
Schmidt and Cecilia Meireles, practitioners of aderaism that was somewhat attenuated in
terms of linguistic innovation, but firmly preseon the religious front. Indeed, it shed similar
light on his regard for the Catholic novels of Qitade Faria, Lucio Cardoso and Cornélio
Pena — authors who had links to the Dom Vital Geatrd featured in literary discussions in the
magazinéA Ordem

Connected with the Catholic reaction and its inthal organs, the group formed by the
poets Jorge de Lima and Murilo Mendes and by ttistdsmael Nery occupies a special place
on the horizon discussed so far, for the followiegsons.

A Catholic Aesthetic



The Catholic militancy of the Dom Vital Centre undélceu Amoroso Lima ended up
attracting Murilo Mendes and Jorge Lima, recentveots to Catholicism, who began to
contribute to the magazinfe Ordem The conversion of the two poets was due to IsiNaey
(1900-1934, who practiced a mystical Catholicism whose ad&thdoctrine, essentialism,
conceived as a mental discipline for transcendimg tand accident, would have a huge impact
on the work of both, as well as underpinning Nergvgn pictorial production by rendering
explicit the invisible essential forms in terrestnmanifestations. Nery emerged as an analogue
to the leadership exercised by Jackson (and lgtekiitna), assuming the structural role of
prophet in the triad, even literally speaking, &llsth some important divergences from these
two leaders, especially in the sense he imposed uplgious experience and its political
consequences. As a result, we can safely sayhbatalue of this group’s output far exceeds
anything hitherto inspired by the Catholic movemeanks to the relative distance they kept
from it, but also because they knew how to makeraumpely literary treatment of the Catholic
problematic. The watershed in this sense was ti3& ¥®lume of poetryfempo e eternidade
(Time and Eternity), co-written by Lima and Mendesl envisaging the “restoration of poetry
in Christ”. In this work, the appeals to the etériiat are echoed in the notion of Order and
filtered through the bracketing of historical tinmefavour of the essence, as professed by Nery,
gave rise to a mystical poetry composed in Modenmstre that posited a less alternative
position in relation to the poles of literary coosdion, thus reverting their relative
disadvantage in relation to the leading lightshia artistic and literary world.

According to Roger Bastide (199/Jorge de Lima’s workeveals a shift from religious to
mystic poetry. The first phase refers to his inoogtion of the cult of saints and other themes
from popular Catholicism as elements of regionalotien; mysticism, in the strict sense
(described by Bastide as the quest for supremg timibugh the fusion of the soul with the
divine), would only find more polished expressionis later poetry, though it was prefigured
as early as the 30s, especiallyTiempo e eternidadand A tdnica inconsuti(The Seamless
Tunic - 1938). On the other hand, the work of Mulendes (1901-1975already tended
toward mysticism right from the emergence of Cathsin in his writing, particularly ifempo
e eternidadeThe key to understanding this work is, | propdke, authors’ assimilation of the
doctrine and apostolate of the recently deceasaeddksNery, to whom the book was dedicated.
In his “Recordacbes de Ismael Nery” (Memories ohdsl Nery), a collection of articles
published in th®© Estado de S. Pauknd emLetras e artesn 1948, in which Murilo Mendes
celebrated his friend’s memory, this influx is agsBed in the following terms:

Ismael restored the notion of God to our spiritrather, he gave it artistic, affective and philasical
bases, especially by approaching the Church, mah emeryday life as continuations of Christ's
Incarnation. At the same time as the ideal of Gainate began to circulate with more familiarityour
daily lives, it imposed upon us all the understagdof the extra-temporal roots of the concept. lEma
would spend hours and hours recovering God fromsttielines, to which he had been consigned by



scientific intolerance and didactic concerns, whiscentuating the eternal origins in which he nsove
freely. In fact, the Incarnation of Christ is thawhing of eternity in time. And Christ appears befas
restored to his true stature as revealed in the Nestament; this was a powerful vitiation of thexoept

of Christ devised in the 19th Century - the “meedzirene”, the philanthropist, the social refornties,
moralist. Christ arose to us as the everyday coiopasf man, his guide through time and eternity] [.
Christ came to us as the highest artist, the creaft@ whole style of life. Of course, the concept
religion was likewise altered: we began to sensalé@ep-set connections with life, rather than ttal f
detachment that had hitherto prevailed in a defdrroglture lost somewhere between two categories
(Mendes, 1996, p. 43).

Murilo Mendes attributed to Nery the circulationtbé idea of God grounded within art. We
have seen the extent to which the diffusion of ‘i€ifts Incarnation”, prolonged in the Church,
resurging from the “marginal status” imposed byiéstific intolerance”, depended on the work
begun by Jackson de Figueiredo and his group, tos&hmagazine, as mentioned earlier,
Mendes and Lima were contributors, mostly writing Nery and essentialistn Yet the
approximation between intellectuals with more dirges to the Dom Vital Centre and the
fraction of Catholic artists that could assume #gthet thanks to the conditions they afforded
them was not based on ideological adherence, buat partial confluence of perspective that
depended on the possibility of transforming thecemtion of politics and society posited by
the Centre into a genuinely literary problem. Theai of order, with all that is most fixed
within it and its appeal to perfection, when tengdaed, results in the notion of eternity. On
the other hand, the bracketing of time, the abanum of accident in favour of essence, the
shifting of empirical multiplicity toward the deegeunity of the all, imported from Nery’s
doctrine, became fundamental references in theoGattoetry of Murilo Mendes and Jorge de
Lima. Responding in the magazir@ Jornal in 1945 as to what he meant frempo e
eternidadewhen he proposed “restoring poetry in Christ”, hisaid:

It was basically this: aftePoemasescolhidos published in 1932, | began to feel dissatisfigthvwny
poetry and started looking for new solutions. st leaning more toward a genre of poetry diffeten
the one | had been practicing up till then, sormgthwith a more mystical base. As | had no tiesrtp a
school, | felt free to undertake the desired renehaving already arrived at the conclusion that Iest
grounds on which to do so would be through a poetsyored in Christ, the highest Poetry, the highes
truth, our very destiny, and there was a traditiordraw from, not regional or national, but the mos
universal of all traditions, the Biblical [traditip It so happened that, at a lecture with MurilerMdes, |
saw that he felt the same yearning. During anatbaversation, that distich simply came. We punittoe
frontispiece ofTempo e eternidadq...] After the book co-written with Murilo, | falished A tlnica
inconsutil which is nothing other than the tunic of Chrisinkelf, the only one that can't be divided
(Lima, 1997, pp. 45-46).



This passage is expressive in detailing the realsehisd this exclusively literary change of
course, a decision made possible by the lack e§“to any school”, by the fact that he had
already accepted the identification between Chmpsietry and truth, and, fundamentally,
because he could write under the aegis of the tgaljeexactly at a time when the most
dynamic strand of national modernism was suborttigdinguistic invention to a treatment of
national problems. When Lima thought in these teinm&945, he had the benefit of a certain
hindsight that positioned him as an innovator ia literary field of the 30s. Based on that, the
invention of the place he and Murilo Mendes camedoupy with the publication of their
jointly written book was only possible thanks teithability to create solutions on the level of
language that were equal to the conceptual repertiogy incorporated. By way of an example,
one could mention the use of Catholic communiom &setaphor for unity in dispersion (the
same Christ is God both fragmented and whole ih dast, as Bastide so aptly reminds us), so
present in Murilo Mendes; or Jorge de Lima’s exptaom of the title of his next book: the tunic
of God is seamless, mystical effusion transcena® tand space, rendering illusory all the
subdivisions experienced on the terrestrial plane.

On this note, we shall return to my main line ofjanent, seeking to underscore the
possible unity.

Aesthetic Form and Social Form

The consolidation of the religion-centred discounperated by Jackson de Figueiredo and
his group sought to span the totality of the soaiaild and it attained, especially through the
work of Murilo Mendes, Jorge de Lima and Ismaely\ervery particular refraction in which it
reached the sphere of the arts. Despite the largelifical differences between these two
factions (the ultra conservatism of the movemeintisal creed under Jackson did not carry
over into the work of this trio, distanced as itswieom the imperative of direct intervention in
society), underpinning them is a shared percepifaimme and society that saw the group run
counter to the growing drive toward autonomy arfteténtiation that beset the development of
the intellectual field. It was the counter-revotutary mindset of the writings of Louis de
Bonald and Joseph de Maistre that best expresssdtitbologico-metaphysical backlash
against science, combined with a call to faith #medglorification of the past, which implied a
reassessment of the concept of society, no longmwed as groups of interdependent
individuals, but, once again — as in the periocc@ding the flurry of secular social theories -,
as a generic totality marked by the Fall and itdnical ramifications, as such dependent on
Divine providence. As a consequence, the prerogasfvanalysis of the social world swung
back to religious thought, and its goal became exanthised corps immersed in a static
temporality whose perfection is disturbed by higtdrhis was the perception converted into
poetic language that set its exponents apart atioel to their modernist competitors.

Otherwise put, the formation of the Catholic irgetual field throughout the 1920s and 30s
resulted in the transfigured incorporation of “ofd@to the artistic/literary field, an operation



conducted by authors whose careers drove the Gatholement ahead in the dispute for the
specific authority in question, and for the renocthry felt they deserved — one might recall
Jorge de Lima’s many unsuccessful bids for memlgeisfithe Brazilian Academy of Letters -,
but which distanced them from a whole host of dopraprieties. We have seen how the
Catholic theodicy constructed by Jackson and cocessfully transformed into a sociodicy,
taking root as the legitimizing discourse of thesea d'étre of certain social sectors whose
decline was implied in the new oligarchic pact anthe general circumstances of the period’s
transformations. The Catholic authors and artistsked a second transmutation of order,
translating it into the language of aesthetic dispumaking Catholicism a genuinely literary
language capable of plotting the coordinates fariche of its own invention, in which its
appeal to the mystical could counterbalance thelelecy to plumb the historical problems
related to the formation of the nation.
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Resumo

A invencao da ordem: intelectuais catélicos no Brasil

O trabalho investiga a génese social e as carstited da emergéncia de uma experiéncia intelectual
diretamente ligada a propagacao da doutrina catdlige se configurou no Brasil entre as décadd92e e
1940. A andlise centra-se na atividade do Centnm D@tal e da revistaA Ordem 6rgdos que expressam a
militancia politica e cultural de Jackson de Figedo, principal lider laico do movimento. Em seguid
procura compreender como se da a aproximacéo ideaare literatos que incorporam o catolicismo como
tema e forma de suas produgfes no interior doslogrenodernistas, a partir da andlise da trajetfaiiade
formada por Ismael Nery, Jorge de Lima e Murilo Biesy que lograram inscrever sua producdo no pd® ma
dindmico das realiza¢des do periodo.

Palavras-chave: Catolicismo; Revist@®rdem Literatura brasileira; Poesia mistica.

Abstract

Inventing order: catholic intellectuals in Brazil

The work investigates the social genesis and ctexisiics of the emergence of an intellectual eiquere
directly linked to the propagation of the Cathalimctrine, which took shape in Brazil between th2Qkland
1940s. The analysis centres on the activity ofibm Vital Centre and the magaziAeOrdem entities which
expressed the political and cultural militancy a€klson de Figueiredo, the movement’'s main lay leakiee
text then looks to comprehend the approximatioartifts and literary figures who incorporated Cétmem

as both the theme and form of their production$iwitnodernist circles, basing its analysis of ttagettory

of the triad formed by Ismael Nery, Jorge de Linma 8Murilo Mendes, who succeeded in including their

production in the period’s most dynamic pole ofsdiit activity.
Keywords: Catholicism;A Ordemmagazine; Brazilian literature; Mystical poetry.

Notes



1.Sebastido Leme (1882- 1942), archbishop tramsfdrom Olinda to Rio de Janeiro in 1921. His Bt
Letter of Greetings to the Archdiocese of Olinddleth upon lay Catholics to rally to the task of re-
Christianizing Brazil and had a definitive impact dackson’s transition toward Catholicism. Jacksould
return to this document, published in Rio de Janair1918, in the last letter written before hisathe in
which he would bemoan the fact that nothing hachgkd in the last ten years and that Leme’s diagnosi
remained as apt as ever: “we are a majority thasdwt act, a strangled majority. The Brazil we, see
Brazil-Nation, does not belong to us, but to thaarity. To us Catholics is merely granted the ritghtive”
(apudFigueiredo, 1929). Leme is therefore a stark presén Figueiredo’s career from start to finishd due
followed his orientations closely.

2.Here, | am following Barreto Filho's line in histroduction to the correspondence between Jacksdn
Alceu (cf. Jackson, s.d.). Dated to 1938, the teag the advantage of being penned by someone tose
events, which — despite resulting in a somewhatldary tone, significant in itself — avoided any
anachronism in relation to the meanings of the eptecbroached.

3. See the argument put forward by Iglesias (1962).

4.Archbishop Leme’s Pastoral Action and the Chutgérarchy, allied with the Catholic lay group
concentrated at the Centre, would scatter theivides across the 1930s: The Catholic Electoradie was
created in 1932 to support candidates in the 1938l8ctions; the Catholic University Action had bee
striving to concert student culture since 19291932, the Catholic Institute of Superior Studieskta step
forward in combating pedagogical anarchy; that sgewr, the National Catholic Workers Confederation
planned the organization of unions to stave offatimunist threat. For more on this, see Dias (L98I6of
these initiatives originated at the Dom Vital Centtommanded during the period by Alceu Amorosod.im

5.Not only the suggestion by Candido cited in pineface to the book, but also the general direatibthe
analysis follows the indications of the author bis topic.

6.Born in Belém (PA), he moved to Rio de Janaird909. While still a boy, he joined the Third Orad
Saint Francis, in whose habit he insisted on bbunged. After graduating from the Escola NacionalRtlas
Artes, he completed his studies in Paris duringli®20s, including a stint at the Julian AcademyaclBin

Rio in 1921, he was appointed draughtsman at trehitcture and Topography section of the National
Heritage Department of the Treasury, where he metil¥ Mendes. He married the writer Adalgisa Noel
Ferreira in 1922. Upon his return from a secondopean stay, during which he made contact with the
surrealists, he held exhibitions in his hometowBefém, in 1928, and, over the course of the falhgnfive
years, in Sao Paulo and Rio de Janeiro.

7.Born into a traditional milling family in the bllands of Alagoas, he moved to Rio de Janeiro9801
already a graduate in medicine, married and witktipal experience as a state deputy for Maceid g)9In
literature, he had completed the transition frornBssian diction, for which he had earned the epitthe
prince of Alagoan poets”, to modernism. Throughttvet 1930s he consolidated a poetic language inhyhic
according to Bastide (1997), expression mattersd tkan the appeal to mystical adventure, in & st
sought to translate the Divine reflection into ey language.

8.0n this topic, my analysis follows closely thiguament put forward by Bastide in the second-last pf his
“Estudos sobre a poesia religiosa brasileira”.

9. The son of a civil servant in Juiz de Fora (MB,debuted as a modernist poet in 1930, marryingalist
procedures mastered the previous decade. In 13%4,based in Rio de Janeiro, he was working as an
archivist at the Treasury Department when he nratéd Nery, henceforth a pivotal figure in his litdis
friend’s death in 1934 sparked the religious crigishe heart oTempo e eternidadérom that point on, the



mystical Catholic theme would remain a constanhim poetry, even in work produced in Italy, whee h
moved in 1957 as a lecturer at the University offi@pand remained until his death.

10. Hence the eulogy published by Jorge de Limatl@dummary of essentialism penned by Murilo Mende
for the September 1935 editionAfOrdem

Translated by Anthony Doyle
Translation fromlempo Social, Sado Paulo, v.19, n.1, p.33-49, June 2007.



