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Pentecostals, Kinship,
and Moral Economy
. Rachel M. McCleary*
N Guatemala Harvard University

Using a set of interviews from Pentecostal churches in Guatemala, this study makes
the following conclusions about the role of family and kinship in this segment of
Latin America’s rapidly expanding evangelical population. First, evangelization
deliberately targets family members. Second, church growth does in fact take
place primarily along kinship lines. Third, the family structure is the foundation
of church organization. Fourth, the extended family serves an important role as
the provider of a social safety net. Fifth, the emphasis on “rapid discipling” along
kinship lines carries with it a weakening of commitment to the inculcation of
specific values and beliefs.

Introduction

Since the early twentieth century, the growth of evangelicals in Latin America,
including Pentecostals, has been dramatic. In 1900 they were 2.6 percent of
the Latin American population, and by 2010 they reached 17 percent.! In 1964,
the last year the Guatemalan national census reported religious affiliation, 8.2
percent of Guatemalans were Protestant, with the majority of those adhering to
evangelical and Pentecostal faiths. According to Latinobardémetro, in 2001 an
estimated 31.3 percent of Guatemalans were Protestant. In 2007, it was 35.6
percent and in 2016 it was 42.8 percent.? Two of the largest denominations in
Guatemala today are the Assemblies of God and the Church of God Full Gospel,
both Pentecostal.> The World Religion Database estimates that between 1910
and 2010, 50.9 percent of Guatemalans professed belief in the manifestations
of the Holy Spirit (Pentecostal, charismatic, or independent Charismatic).* In
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2010, Guatemala was the country with the highest percentage of charismatics
in the total population.®

Pentecostal churches and, to lesser extent, evangelical and mainline churches
in Guatemala, exhibit a conversion pattern along kinship lineages.® This pattern
of conversion has been observed over decades by missionaries, scholars, and
Guatemalan church leaders.” The phenomenon of preexisting interpersonal rela-
tionships is well-documented in sociological studies of conversion,® with special
emphasis on kinship ties.” Our research with church leaders confirms a pattern
of family based churches, schisms, and church growth strategies. '’

The premillennialist beliefs of the first evangelical and Pentecostal mis-
sionaries emphasized the eschatological urgency of conversion in light of the
imminent second coming of Christ. The Church Growth Movement, beginning
in the 1960s, rearticulated this late nineteenth- and early twentieth-century mis-
siology referred to as the Great Commission.!! The Church Growth Movement,
grounded in a literal reading of the Bible, works through kinship networks
within a community context.'? Pentecostal churches in Guatemala emphasize
“rapid discipling” so as to numerically increase membership along kinship net-
works."3 The Church Planting Movement and the Unreached Peoples approach
to evangelization stress the importance of biblically based group conversion
among ethno-linguistic groups.'* The Church Growth Movement emphasizes
the affinal and consanguineal kinship groups (tribe, caste, or clan) as the most
viable means of conversion. In other words, evangelizing is aimed at the social
unit through a converted family member.

Second, Pentecostal church growth in Guatemala primarily takes place along
kinship lines. As a consequence, the conversion experience keeps individuals
within their kinship, ethnic, cultural, and socioeconomic milieu. Third, the affinal
familial structure is the foundation of church organization, whereby the husband
and wife function as a pastoral team (couple ministry) within their respective
culturally defined gender roles, and the (male) children inherit the leadership of the
church. Fourth, the extended family structure, which is the organizational structure
of churches, provides social safety nets in lieu of formal insurance mechanisms
such as government health care, social security, pension programs, and private
insurance contracts as well as formally organized voluntary nonprofit organizations
such as the Salvation Army, daycare centers, food banks, and homeless shelters.
Rather, mutual-aid networks in churches play an important role in maintaining
the cohesiveness of churches, increasing solidarity and adherence. Fifth, as men-
tioned in my first point, Pentecostal churches emphasize “rapid discipling” so
as to numerically increase church growth. In order to acquire members quickly,
churches rely on traditional patrilineal structures to enforce organizational and
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normative control over members. The shorter the required membership disciple
course, the weaker the inculcation of values such as temperance, honesty, thrift,
and hard work, as well as religious beliefs. The church’s commitment to values
and beliefs is subsumed to maintaining the biological mechanism of kinship for
church cohesiveness and growth.

Rapid Church Growth and Kinship

Emile Durkheim’s view of religion as a moral community is the appropriate theo-
retical framework for assessing the conversion experience among Pentecostals
in Guatemala.'> Indeed, kinship patterns and group dynamics are crucial to
analyzing why Pentecostal churches historically do not stress investment in
human capital or participation in formal voluntary organizations that serve the
community outside the church. Durkheim’s analysis of religion is that of a col-
lective organization that provides cohesion and social regulation through shared
norms. For Durkheim, humans are religious because they belong to a community
of believers. This belonging requires both a commitment to collectively bind-
ing norms and the affirmation of membership within the social group. Rodney
Stark and William Bainbridge, taking Durkheim as their starting point, interpret
religion as a group characteristic, not a personal trait.'® Mark Regnerus further
develops this notion and argues that a religious community is not simply a set of
personal relationships, but also the setting in which an emergent group property
evolves “that can affect individuals regardless of their status as immediate group
members.”!” Regnerus calls it the “light switch effect”—the structural, religious
context influences the religiosity of individuals who join the group. Ziad Munson
found a similar effect among pro-life groups that recruit from “broad pools of
people with various pre-existing views, not just from the ranks of those already
firmly opposed to abortion.”'® Munson found that participation in pro-life groups
can have the spillover effect of heightening a person’s religious faith, even among
nonreligious individuals.

Kinship networks influence the development and functioning of formal insti-
tutions in society such as democratic governance, rule of law, and civil organi-
zations.!' Studies find that kinship networks reduce levels of cooperation with
nonfamily members, thereby thwarting information sharing within a society as
well as across societies and precluding scaling up into larger networks.?’ Societies
that function along kinship lineages tend to have low trust in institutions as well
as strangers (as opposed to high trust in extended familial social networks) and
are thus more likely to lack interconnected institutional networks.?! Societies with
strong kinship networks are less likely to be democratic and more likely to have
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a weak rule of law (higher levels of corruption) due to a reliance on informal
social networks rather than transparent transaction rules.??

Focusing on the geographic region of Latin America, anthropological and
sociological studies of communities find that the nuclear family, with patrilocal-
ity, is the basic unit of social organization.?®> The nuclear family, and particu-
larly the extended kinship network, has adapted to urbanization and corporate
family models of economic activity.** Family businesses dominate in Latin
America, particularly large diversified corporations with extended family mem-
bers involved.?® One study found that Pentecostals in Guatemala City were more
likely to be self-employed than Roman Catholic families.?® The family structure
continues to adapt to changing socioeconomic conditions, serving as a resource
for advancement in society.

Pentecostal churches, as well as evangelical and, to lesser extent, mainline
churches in Guatemala, exhibit a conversion pattern occurring along kinship
lineages, as we have noted. A converted family member witnesses (festimonio)
to other relatives who in turn convert to the religion.

Pentecostal churches offer maximum rewards with minimal upfront costs.
Their strategy is not to screen out potential converts who have low commitment
but to draw people in rapidly. The urgency of personal experiential salvation is
the focus. Being saved is the most important otherworldly benefit. Yet how the
person is saved is far from an individual, private experience such as that of Saul
of Tarsus. Conversion usually occurs in small worship groups in a home setting
and in the presence of family members, friends, and neighbors. The commitment
a convert is about to make is embedded in the “moral community” consisting
of a network of familial and social relations that emphasizes shared oral/aural
religious experiences such as speaking in tongues, singing and praying out loud
together, laying on of hands, prophesying, and miracle healings.

The individual’s commitment to the transforming aspect of the conversion
experience—to changing one’s quotidian patterns of behavior—is questionable.?’
Understanding doctrine and the realities of the bible as text are not of primary
importance.?® Although bible study is integral to being a Protestant, it is done
within the context of evangelism. Personal salvation—acceptance of Christ as
one’s savior—does not require intellectual investment in terms of understanding
the theological and doctrinal stances of the church.?

Required behavioral changes are bans on activities traditionally associated
with Catholic rituals and Maya costumbre including fiestas and the cofradia
structure as well as the compadrazco system.*® Pentecostals, like evangelicals and
mainline Protestants, take a morally absolutist stance on alcohol consumption as
well as use of tobacco and drugs, dancing, gambling, and fireworks.?! Temperance
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has become a self-referential religious identity marker for Pentecostals and
evangelicals, distinguishing them from Roman Catholics. Within Guatemalan
society, nonevangelical employers in particular intentionally hire Pentecostals
and evangelicals because of their abstinence practices. Protestant churches of all
types preach monogamy and require formal marriage in the church.

Once entire families join a church, the rewards are both otherworldly (salvation)
and this-worldly; for example, the emotional-psychological benefits associated
with worshiping together and receiving social support to remain a cohesive fam-
ily unit. “At any difficult time of the believer’s life (sickness, loss, unemploy-
ment, familial crisis), the religious community will reaffirm its embracing and
solidary presence, that is, its healing potential.”** Pentecostal churches require
significant investment of time and resources by its members. In congregations,
home churches, and small worship groups called cells (celulas), members enforce
restrictions on drinking and smoking. Active participation in church activities
translates into more socialization among members. The high commitment to the
religion means that members have little time to join other secondary associations
and engage in secular activities outside the church network.

Kinship-based organizational structure, with regard to both church member-
ship and church leadership, is found primarily in Pentecostal, evangelical, and
neo-Pentecostal churches.** The foundation of a church is the nuclear family.
The pastoral responsibilities are shared by a husband-wife team. Culturally
defined gender roles define those responsibilities. Children of the pastoral couple
are trained from an early age to assume responsibility within the church. Male
children are identified as heirs to the church whereas female children become
Sunday school teachers and caregivers to aging parents.** Their children, as
designated heirs of the church, ensure intergenerational transfer of physical
assets (financial, infrastructure) as well as human capital (values, preaching
style, leadership) giving the church stability. Parents, through their bequests to
their children, retain significant influence over their children’s life decisions,
including mates. Inheritance functions as a future reward (or bribe) to entice
children to remain within their parents’ ministry and church. Improving one’s
human capital through secular education is subsumed to the family interest. For
example, a son may leave school or a salaried position to work in the family’s
church. The church as family business and the economic incentive of inheriting
the church strongly motivate children to return and care for their elderly parents
and to assume ownership as well as leadership of the church.® Political authority
of the church is consolidated through family members who exercise decision-
making—for example, as treasurer, elder, leader of the women’s society, and
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other leadership roles—over the congregation. Family members also represent
the church in the community.*®

The patrilinear nuclear family forms the basis for church organization.>” Female
pastors are uncommon even among the Presbyterian Church (with four ordained
women pastors in 2011).%® The patriarchal family unit with the husband as head
is taught and practiced by Pentecostal, evangelical, and neo-Pentecostal churches
to be the cultural manifestation of the divine order as expressed by the Apostle
Paul.*® Using the bible to justify the patriarchal role of the male, the patrilinear
family structure supersedes the Protestant belief in an egalitarian community of
all believers. By embedding religion in existing kinship structures rather than
transforming family dynamics, the cultural patterns of kinship behavior have
altered Protestantism rather than Protestantism transforming society. The father-
husband is the spiritual “patron” of his family and of his congregation.*’ The
pastor becomes the benevolent father figure who morally guides and disciplines
his congregants concerning beliefs as well as restrictions on behavior. The pastor
also oversees the distribution of mutual aid within the congregation in the form of
donated foodstuffs, used clothing, books, and donations from individuals in the
United States. This type of segregation from society at large has implications for
educational attainment, economic improvement, and assortative mating among
the families that make up the congregation.*!

Beyond Kinship: Humanitarian and Community
Social Service Programs

Pentecostals and evangelicals in Guatemala pursue their brand of Christianity to
the exclusion of involvement in social issues and movements addressing chronic
poverty, drug and alcohol addiction, gang violence and crime. Although they
engage in local humanitarian activities as a tool of evangelization, they display
little inclination in developing a Christian social ethic and establishing formal
voluntary organizations. Social engagement has not been a priority for most
church leaders.*

Key to my argument is that a link between religious reward (salvific merit)
and charity would be particularly relevant and useful in a society like Guatemala
which lacks formal structures, such as government welfare (social) programs,
physical security (law and order), and civil society institutions (nonprofits) to
deal with individual uncertainties.* Applying the teachings of Jesus, particularly
the sermon on the mount (Matthew 5-7), to everyday living would provide
Pentecostal and evangelical churches with a biblical foundation for retaining
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pietistic salvific beliefs while moving beyond kinship networks to apply Christian
teachings to society at large.

Based on interviews with church leaders across all types, I found that churches
commonly engage in charitable activities in which congregants donate food and
clothing and volunteer within the church organization. Mutual aid for the most
part occurs among members where the level of personal contact and trust is
high. Mutual aid networks are attractive to both current members and to poten-
tial members enticing them to join. Kevin O’Neill refers to this type of mutual
aid as focusing charity on those who are “biblically deserving.”** This-worldly
benefits distributed through mutual aid networks in churches play an important
role in the religious behavior of members, increasing church (club) solidarity
and adherence.®

Pentecostal and evangelical churches with emphasis on moderate church
growth engage in social programs in the form of orphanages and schools for
destitute, abandoned, abused, and neglected children. These children’s programs
are operated by evangelical and Pentecostal, not high growth neo-Pentecostal,
churches. All four evangelical and Pentecostal church-sponsored social programs
Iidentified through my interviews with church leaders received funds and volun-
teer teams from the United States; two from denominational national ministries
(Church of God Full Gospel World Missions and Pentecostal Church of the
U.S.A. Women’s Ministries) and two from general donations and churches in the
United States. Two of the four were founded by US couples who were members
of the church (El Verbo and Church of God Full Gospel.) Three of the social
programs are in or near Guatemala City while the fourth is in the northern-most
department of Guatemala, El Petén.

Neo-Pentecostal churches with emphasis on high growth engage primarily in
outreach charitable works (food banks, used clothing, short-term medical clinics).
Charitable works are an extension of the mutual aid model found in churches
across types. Ministerios Casa de Dios, the largest neo-Pentecostal church in
Guatemala and located in Guatemala City, asks members to donate nonperish-
able foods to the church’s food distribution network.* Iglesia Vida Real collects
food donations once a month. Charity, as practiced by evangelical, Pentecostal,
and neo-Pentecostal churches, is a voluntary act of giving, most commonly at
a church location, and does not address systemic and chronic human develop-
ment problems.

What is puzzling about the correlation between neo-Pentecostal churches
and charity is that these megachurches in Guatemala City attract young profes-
sionals and middle-class families.*” Guatemala City has the highest homicide
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rate in the country and the affluent are often targeted for kidnapping.*® Middle
and lower income families are targeted for extortion and robbery. Addressing
the systemic issues underlying a high urban crime rate ought to be of concern
to neo-Pentecostal churches. Yet, neo-Pentecostal leaders do not offer public
support for law enforcement organizations or advocate for stiffer penalties as a
means of deterring criminals. Wealthier citizens pay the cost of private security
forces—which outnumber the police—rather than advocating for the reform of
the national police force and state security institutions.*

The implications of these findings for investment in human capital are, first,
Pentecostal, evangelical and neo-Pentecostal churches are not committed to
addressing national social issues such as chronic poverty, malnutrition, and urban
crime. The kinship structure of the churches does not foster impartiality, fair-
ness, and transparency in transactions with outsiders. Being a Good Samaritan
to strangers is not encouraged; rather, the opposite is enforced through mutual
aid programs within the church. As Donald E. Miller and Tetsunao Yamamori
observe, Pentecostalism does not question structural injustices in society.” In
our interviews, church leaders expressed concern for issues such as poverty and
hunger. Insofar as chronic poverty and hunger affect their members, church lead-
ers addressed these issues through mutual aid or ad hoc actions.

Another indication that Guatemalans are not committed to social programs is
that churches rely heavily on foreign (primarily US) donations rather than insisting
that Guatemalans assume the financial responsibility for funding and volunteers.
Third, the spiritual message of the evangelical churches in Guatemala is one of
minimizing social engagement with broader civil society while focusing on the
needs of their members.’! Evangelical and Pentecostal churches frame social
problems—poverty, malnutrition, illiteracy, crime—as spiritual matters. The
solutions come from supernatural interventions such as prayer and worship. God
and the agency of the Holy Spirit, not believers themselves, are agents of change.

Historically, the priority of evangelism has excluded the social message of the
gospel. To express it another way, “altruism toward outsiders is often mere pros-
elytizing.”>? Christian involvement in the world and acting to improve the condi-
tions of strangers, not just members of their church, has yet to be integrated with
evangelism in Guatemala. The lack of social consciousness might, in part, have to
do with a nascent understanding of ecumenism and cooperation among the types
of Protestant denominations and churches. More fundamentally, Pentecostal and
evangelical churches interpret the universal message of Christianity as evangelism
rather than social action. The dichotomous relationship “between evangelization
and humanization, between interior conversion and improvement of conditions,
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or between the vertical dimension of faith and the horizontal dimension of love”
remains unaddressed by Pentecostals and evangelicals.*

The Church, Family, and Spiritual Redemption

Since the introduction of Protestantism in Guatemala, temperance has been
preached by all denominations and churches. Pentecostalism, in particular, is
successful in Latin America as it substitutes alcohol-induced euphoria with
emotive ecstasy experienced during religious services.>* “The spontaneity of
worship and expressive patterns in the Pentecostal church service fill many
felt needs of the people, including physical, emotional, social, and spiritual
ones.”” Temperance has become a self-referential religious identity marker
for Pentecostals and evangelicals who openly state that only Roman Catholics
consume alcohol. Unlike Pentecostal and evangelical churches, which impose an
absolute prohibition, neo-Pentecostals view alcohol consumption in moderation
as morally acceptable.>

Pentecostal and evangelical churches frame social problems such as alcohol-
ism or intra-family violence as a faith issue.’” Social problems are framed as
personal ones requiring acknowledgment of sinful behavior, prayer, restoration,
and spiritual transformation. Pentecostals place the issue of alcoholism in the
realm of the Holy Spirit, as a sin requiring miracle healing. The institutional
response of church leaders across all types of Protestants is to visit families
frequently and pray for them (acompaiiamiento).”® The accepted view is that
fervent prayer and strong faith will correct the transgressor’s behavior. If, through
restorative prayer—promedio de su restauracion—the sinner fails to abandon
the sinful behavior, then the institutional response is to discipline the member
by suspending his privileges in the church until he repents and ceases altogether.
The step of last resort is to remove the individual from the church. This pattern
in churches has been long-standing and today is uniformly found across all types
of Protestant churches from mainline to neo-Pentecostal.”

Large neo-Pentecostal megachurches, as well as evangelical and Pentecostal
churches in Guatemala see their role as maintaining family members within the
spiritual community. Sports activities, bible classes, rock concerts celebrating
Jesus, and parties for children of church members are activities meant to keep
the children off the streets as well as create group cohesion and enforcement.
Yet, once a child becomes a drug addict (commits a sin) or a gang member,
the solution is restoration, not recovery. The process of spiritually restoring a
criminal is a family issue. Even in broken homes, children are sent to lineage
relatives (aunt, uncle, grandmother, brother) to be cared for. To find the solution
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in a recovery program would be to admit that the spiritual realm is ineffective.
Drug addiction, in that case, would no longer be a sin but a social problem that
the church cannot address.

Women who convert to Protestantism before men, do so in part because of
the hardships many of them experience living with alcoholic and abusive hus-
bands.®® Some churches respond to abusive alcoholic husbands by counseling
wives to endure through prayer and participation in the church.®! Abused women
hope the church leadership will be able to pressure their husbands into attending
church and undergoing change. Male conversion is usually conducive to positive
changes in family life.®? Yet, conversion to forms of Protestantism is a family
experience occurring within the context of familial relations. The socioeconomic
benefits derived from the conversion of a family are secondary to ensuring that
the family remains intact.

Pentecostal and evangelical churches preach self-discipline values—honesty,
sobriety, diligence, faithfulness—but they fail to teach the individual agency
and responsibility essential to inculcating these values. As Berger notes, the
manifestations of the Holy Spirit (supernatural phenomena) overtake concepts
of human agency.® John Comaroff and Jean Comaroff eloquently and convinc-
ingly argue this point regarding Nonconformist missions in South Africa.®* The
structured activities of the church, the paternal role of the pastor, and the social
enforcement of restrictions by the congregation bring into question self-reliance
and individual moral responsibility.

Protestant missions transmitted to Guatemalan converts an exogenous moral
economy—a constellation of religious beliefs and moral values that at its core has
a defined view of autonomous moral agency.® Central to the moral economy of
Pentecostalism is the individual who alone is seeking salvation, conversion, and
the transformation of his or her moral self. This moral economy encompasses a
worldview of personal salvation, individual responsibility for one’s transgres-
sions, and autonomous agency for one’s actions as a Christian. Missionizing
was a transformative process in which Guatemalans adapted some aspects of
the Christian Pentecostal and evangelical moral economy to their culture and
societal norms.

The vehicle for conversion was and remains the patrilineal kinship structure.
Conversion takes place along kinship networks in a communal setting. In the
process of communal conversion, the moral economy’s concept of agency is
weakened, altered by the kinship context. The shorter the required discipling
process, the weaker the inculcation of religious virtues and moral values such
as temperance, honesty, thrift, and hard work. The church’s commitment to
values becomes secondary to maintaining the biological (kinship) mechanism
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for church cohesiveness and growth.®® The disjuncture between the reliance on
the kinship structure as the basis for conversion, church formation and growth,
and autonomous agency fails to translate into a genuine conversion to a specific
moral economy.

Conclusion

Pentecostal churches do not have a tradition of providing basic discipleship
education prior to joining the church. The combination of rapid numerical church
growth, a focus on the urgency of salvation, and familial-based church structure
deter investment in human capital, which is fundamental to acquiring the values
and understanding necessary for autonomous moral agency. Pentecostal churches
in Guatemala inherited a missiology focused on the urgency of salvation—"salvar
el alma.” Formal religious education in the church’s theology and Christian
morality is absent from many churches.®’

Pentecostal churches practice a form of social segregation by stressing con-
version along nuclear patrilineal kinship networks with a church structure based
on male descendant lineage. Kinship patterns of hierarchical leadership in the
Pentecostal churches are found in businesses as well.®® Family networks are
valued due to high levels of trust and cooperation. Intermarriage is encouraged
among families of the same socioeconomic background, thereby maintaining
a tight kinship system that perpetuates shared values. Strong kinship networks
make it difficult for outsiders to obtain information about the family business as
well as to be employed by that business. The opposite is true as well. Acquiring
new information, skilled employees, and knowledge is often difficult due to the
closed dynamics of kinship networks.

By bringing into focus the kinship foundation of Pentecostal churches, we can
draw connections between religious institutions and society. Favoring kinship
segregation rather than promoting investment in the capabilities of individuals
so that they can be autonomous and responsible agents in the secular world,
promotes limited agency within the confines of the spiritual life of the church
and its networks of mutual aid. Churches, by operating along kinship lines,
perpetuate a paucity of opportunities for their members’ children by failing to
create institutional networks across society.
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Appendix I: Churches Interviewed

Unless otherwise noted, headquartered in Guatemala City and surrounding towns.

Asambleas de Dios (Assemblies of God)

Agrupacion Monte Basan

Convencion de Iglesias Bautistas de Guatemala (Baptist Convention)

Fraternidad Cristiana de Guatemala

Iglesia Bethania, Quetzaltenango

Iglesia Cristiana Vida Real

Iglesia el Candelero de Oro, San Pedro Sacatepequez, San Marcos

Iglesia de Cristo Elim

Iglesia de Dios del Evangelio Completo (Church of God Full Gospel,
Cleveland, TN)

Iglesia de Dios Pentecostes de America, Quetzaltenango

Iglesia Evangélica Centroamericana de Guatemala (CEGIC) and the Consejo
Evangelico General de la Iglesia Centroamericana de Guatemala
(CEGIC)

Iglesia Evangélica Nacional Amigos de Guatemala

Iglesia Evangélica Nacional Metodista Primitiva de Guatemala

Iglesia Evangelical del Principe de Paz

Iglesia de Jesucristo la Familia de Dios

Iglesia Rey de las Naciones, Antigua

Ministerios Ebenezer

Ministerios El Calvario Internacional

Ministerios Cash Luna

Ministerios Cristianos Yeshua Guatemala

Ministerios Elim

Ministerios Palabra Miel

Ministerios Roca Eterna

Ministeris El Shaddai

Ministerios Verbo

Ministerios Vida Nueva

Mision Cristiana El Calvario

Mision Cristiana Evangélica Lluvias de Gracia

Sinodo de la Iglesia Evangelica Nacional Presbyteriana

Presbiterio Central, Iglesia Evangelica Nacional Presbyteriana

Iglesia Evangelical Presbiteriana Bethel, Quetzaltenango

Iglesia Evangelical Presbiteriana, Presbiterio Occidente

Union Adventista de Guatemala
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Other Organizations Interviewed

Alianza Evangelica de Guatemala

Association of Christian Schools International

Consejo Apostolico de Guatemala

Fé y Alegria Schools (Roman Catholic schools)

Presbiterio Metropolitano de Guatemala

Servicio Evangelizadora para America Latina (SEPAL)

Sociedad Biblica de Guatemala

Casa Orion (an independent Christian rehabilitation center for drug and
alcohol addicts)

Fundacion REMAR Guatemala (a network of Christian rehabilitation centers)

Notes

* I am grateful to Mario Rizzo, Richard Epstein, and Michael McConnell, as well as
to the other conference participants, for their comments on the original presentation.
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Spirit, pray with upraised hands; to receive dreams, visions, words of wisdom, words
of knowledge; to discern spirits; to perform miracles, power encounters, exorcisms
(casting out demons), resuscitations, deliverances, or other signs and wonders.”
Charismatics are defined as “Christians affiliated to non-Pentecostal denominations
(Anglican, Protestant, Catholic, Orthodox) who receive the experiences above in
what has been termed the charismatic movement.” Finally, independent charismatics
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marriage.
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