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Presentation

Sabrina Senger
Marli Brun

Daniéli Busanello Krob

With great joy we present the work that gathers memories 
and productions from participants of the VIII Latin American 
Congress on Gender and Religion of Faculdades EST, held from 
August 22 to 25, 2023, in the city of São Leopoldo (RS), Brazil. 
The event is promoted by the Gender and Religion Program 
(PGR-EST) and by the Gender and Religion Research Center 
(NPG), of the Graduate Program in Theology at Faculdades 
EST, and takes place every two years.

The Congress is part of the project “Dismantling 
Fundamentalisms: Gender Justice as a Path to a Dignified Life”, de-
veloped by the Gender and Religion Program at EST (PGR-EST) 
and supported by Act Church of Sweden. Furthermore, the eighth 
edition was funded in part by the Research Support Foundation 
of the State of Rio Grande do Sul – FAPERGS, and benefited from 
the mobilization of human resources through the Gender Justice 
and Women’s Empowerment Program – which is part of the 
Department for Theology, Mission, and Justice of the Lutheran 
World Federation (LWF); and through the Latin America 
Program of the Evangelical Lutheran Church in America (ELCA).

The realization of the Latin American Congresses on 
Gender and Religion has demonstrated with each edition its 
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relevance and expertise in articulating knowledge from the 
academic field – in its various areas, with the religious field, 
social and feminist movements and groups, fair and solidarity 
economy, and expressions of art and culture. In addition to 
fulfilling a role of bringing these areas of knowledge closer to-
gether, knowledge is also produced around the thematic axes, 
contributing to the discussion of gender, religion, justice, and 
rights in Latin America and the Caribbean.

The 2023 edition was marked by the face-to-face reunion 
after the pandemic period, and had as thematic axes: Freedom 
– Identity – Criticality. This conceptual triad organized the de-
bates and proposed methodologies, provoking participants to 
critically reflect on theological practices and productions, sys-
tems of gender oppression, and contemporary challenges to 
social, environmental, and epistemic justice.

The axis of Freedom was discussed from the perspective of 
bodies and territories fighting for dignity and autonomy, empha-
sizing the tensions and violence imposed by religious and political 
fundamentalisms. The axis of Identity sought to understand 
identity diversities as forces of resistance, especially considering 
markers of race and ethnicity, sexuality, gender, and spirituali-
ties. Finally, the axis of Criticality revisited the legacy of Freirean 
pedagogy and Southern epistemologies to reaffirm the collective 
construction of transformative knowledge and practices, from a 
place of dialogue, denunciation, and community reconstruction.

With the participation of approximately 350 people from 
various countries in Latin America, South Africa, Europe, and 
the United States, the congress promoted 16 Working Groups, 
as well as conferences, panels, artistic performances, and spir-
itual spaces. The collaborative methodology and the dialogue 
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between academic, popular, and theological knowledge consti-
tuted fundamental pillars of the event.

The texts gathered in this collection point to the diversity of 
voices, theoretical perspectives, and political engagements that 
characterized the VIII Congress. Among the topics addressed 
are ecofeminism and feminist theologies, environmental jus-
tice, Black and Indigenous epistemologies, migrations, gender 
diversity and sexual dissidences, and criticism of patriarchal 
structures present in all spheres of our social relations.

The contribution of Dr. Marilú Rojas Salazar, in Libertades 
clandestinas, proposes a theological-feminist critique of the nor-
mative power of religious discourses. Dr. Rosângela Angelin, in 
turn, reflects on the construction of criticality as a horizon for 
transformative praxis. In direct dialogue with the event’s theme, 
Dr. Silvia Regina de Lima Silva proposes an intertwined reading 
of the categories freedom, identity, and criticality.

From an Andean and decolonial perspective, Sofía Chipana 
Quispe weaves Indigenous female resistance as a spiritual and 
political gesture. The text by Ma. Cinthia Méndez Motta pro-
poses ecofeminist paths to confront the civilizational crisis, 
while Dr. Maricel Mena López carries out a Black and feminist 
hermeneutical reading of the narrative of Ruth, highlighting 
Orpah’s role as a character who returns to her ancestral roots.

Pa. Angélica Bernate Rojas addresses the communica-
tive dimension of bodies as a theological and political locus. 
Dr. Mercedes L. García Bachmann revisits the ministry of the 
Canaanite woman in Matthew 15, as a hermeneutical key to 
understanding salvation. In a genealogical analysis, Dr. Andrea 
S. Musskopf traces the emergence of policies and rights related 
to sexual and gender diversity. The struggle of women in the 
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Brazilian semi-arid region is addressed by Ma. Waneska Bonfim, 
who articulates participation, autonomy, and environmental jus-
tice. Dr. Osvaldina dos Santos Araujo examines the intersections 
between migration and gender violence in the Guianas. Ma. Flor 
Esther Sánchez Murcia contributes a Colombian perspective on 
migration, labor, and rights through an intersectional approach.

The collective article by Liége Costa da Silva, Manueli 
Tomasi, and Rosemarie Gartner Tschiedel investigates the ten-
sions and convergences between feminist theories, practices 
of care, and religion. Drs. Celso Gabatz and Marcelo Ramos 
Saldanha explore identities and contemporary sociabilities in 
contexts marked by diversity and conflict. The text by Alvori 
Ahlert and Graziela Rinaldi da Rosa articulates the themes 
of gender, religion, and sustainability in a critical key. Finally, 
Indiara Tainan, Lucilene Athaide, Margarete Fagundes Nunes, 
and Isabel Cristina Passos present a reflection on the Yabás as 
expressions of the Black and feminine sacred, in dialogue with 
the epistemologies of the macumbas.

Together, these texts offer a diverse and powerful contribution 
to the transformation of the structures and relationships that pro-
duce exclusion, violence, and oppression. The work aims not only 
to record the congress debates, but also to contribute to strength-
ening research and action networks committed to gender justice 
and the construction of dignified, just, and diverse relationships.

This work is, thus, an invitation to critical deepening and 
intercultural dialogue. It is hoped that the reflections gathered 
here will inspire new pedagogical, political, and spiritual prac-
tices in favor of dignity, equity, and life in fullness.

Faculdades EST – Gender and Religion Program
São Leopoldo, April 2025.



CHAPTER 1 .

Clandestine freedoms

Marilú Rojas Salazar

“And I hope that at this very hour,
which could very well be dawn,

someone can continue talking – here and there,  
or anywhere else –

about the birth of the idea of ​​freedom”
(María Zambrano).

Introduction

When I was asked to talk about freedom, I immediately 
became concerned – What could I say about freedom? If it 
is assumed to be an inherent characteristic of the beings that 
inhabit this world, however, freedom is a demand that is be-
coming increasingly latent in feminist movements and women’s 
movements in general: Freedom to walk the streets at any 
time, freedom to live, freedom to decide about my corporality, 
freedom to not be captive or harassed… As the days passed, a 
recurring thought came along with freedom, and it was clandes-
tinity. Together with clandestinity, came to my mind-body-heart 
the bodies of the disappeared companions, the clandestine 
bodies of feminicidal violence, the bodies of trafficked girls, the 
bodies in clandestine graves that cry out for justice, and the fear 
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I have experienced walking alone along the streets at any time. 
The question that arises is: What does the debate about freedom 
represent in a country where more than 14 women are killed 
every day, in a country where women and girls are kidnapped 
and sold as merchandise? What does freedom mean for the 
trans women who are putting their bodies on the line to prevent 
mining and the exploitation of aquifers? What does freedom 
mean for a poor, black, indigenous woman who cannot provide 
for her family? There is no doubt that freedom has its privileges, 
I myself speak from them – and this is the limit of my discourse 
in the midst of a conference on religion and gender like the one 
we are now attending. 

The times we live in now are times in which we are once 
again experiencing a kind of freedom in clandestinity, at least 
in my country, because political and religious systems are re-
turning to politically and religiously correct fundamentalisms, 
and freedom has a price to be paid – or it is chosen to live in clan-
destinity. And the price is life, a body thrown into a dumpster, 
or forced disappearance. What are we willing to pay to be free?

There is talk of freedom of critical thought in feminism 
and queer/cuir theories. There is talk of freedom to make crit-
ical gender hermeneutics. There is talk of freedom of speech. 
Academic freedom. Sex-gender freedoms. Freedom in love. 
Freedom in desire. Freedom in relationships... but do we really 
have freedom? When our gender theologies and our feminist 
theologies are turned into “agenda” or they become categories 
that are saleable for the highest price, be it an agency that prom-
ises us subsidies, an NGO that offers funding, or a collective 
that, to be taken seriously, needs to include the gender category 
among its presentation cards and be politically correct? On the 
one hand, there is a process of political “institutionalization” of 
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gender theories, and on the other, there is a growing disdain 
within religious institutions for those who advocate them. Thus, 
clandestinity appears as the media space that cradles freedom. 

Clandestine freedoms 

In the field of Private Law, clandestinity is especially re-
lated to possession; That is, one that cannot be known by the 
true owner, and with marriage, when it is not accompanied by 
the publicity formalities that the law requires or in the sense of 
a clan as an extended family. The marriage between capitalism 
and Christianity has engendered the most extreme forms of 
racist, sexist, and elitist violence, among many others, as states 
Claudia von Werlhof.1 Clandestinity then emerges against the 
systemic nature of capitalist patriarchy and neo-fundamentalist 
Christianity to foster freedoms. Paraphrasing María Galindo 
who appeals to bastard feminism2, I dare to call freedom, which 
I prefer to call freedoms as bastard and clandestine, because 
it is in clandestinity that freedoms emerge, and not to remain 
hidden, but to fight for recognition in public spaces, even at the 
cost of the lives of bodies. The advantage of clandestinity is that 
it does not have an institutionalized citizenship card, but rather 
escapes malecratic structures3 whether they are called churches, 
universities or political structures of government. Clandestinity 
does not allow the colonization of freedoms, and is on perma-
nent alert against the domestication of critical thinking. Werlhof 
makes a sharp criticism of the Western concept of freedom, 
since this is based on the lack of freedom of someone for the 
freedom of someone else, and argues that Western freedom is 

1.   Von Werlhof, 2015, p. 65. 
2.   Galindo, 2022. 
3.   Galindo, 2022, p. 209. 
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not beneficial to women, to people of gender diversity, to people 
living with disabilities or racialized people, or to nature itself; 
not even to men.

To find our own freedom, we in the West would first have to 
give up our freedom of private property. Only then would there 
arise an opportunity for respect for the freedom of others, and 
for the world to be born without having to fight for it, without 
it needing to be artificially produced… What can you tell me 
about the state of freedom within your communities today?4 

The artificial construction of freedom has led us to the 
structuring of free states and malecratics churches who now 
govern us for the sake of a colonial, gagged and whitewashed 
freedom. If we know that freedom is an artificial construct, 
then we need to reflect on a deconstructive proposal for free-
doms from a feminist and gender perspective. But freedom has 
a place, which is not the state, nor the academy, and even less 
the institutions. Its place is clandestinity. And I’m not thinking 
of going back into the “closet”, but rather of using clandestinity 
as a heuristic tool of subversion, as it has been used by epistemic 
revolutions throughout history. 

The freedoms within feminism transcend, says Gisela 
Kosak, but include fully owning their own bodies – sexually 
diverse bodies, black bodies, racialized bodies, fat bodies, or 
bodies with disabilities – , central struggle of grassroots femi-
nist activism focused on issues such as feminicide, sexual and 
reproductive rights, rape and harassment. And these struggles 
emerge in the clandestine spaces of the margins, where they ac-
quire identity and citizenship, a citizenship that is not official, 
but clandestine.

4.   Von Werlhof, 2015, p. 185. 
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Love, desire, coexistence, having a place to sleep and some-
thing to eat are matters absolutely linked to freedom in everyday 
life decisions, which justifies the militant attention and passion 
they receive. However, freedom must necessarily be considered 
as a safe space for speech and writing, as an invention of reality 
from political and religious practice, as a space of solidarity in 
the midst of inevitable differences. However, these spaces or 
interstices are produced again in clandestinity, since it is there 
that they fail to be co-opted by neocolonial epistemologies. The 
reaffirmation of freedom through feminism is a priority in this 
era of political-religious extremism and the undermining of 
pluralism in the name of causes such as “the homeland”, “the 
poor”, “the true people”, “the true church”, and “legitimate gov-
ernments”. Feminism without aesthetic, political, philosophical, 
theological and everyday freedom is degraded into fanatical 
militancy or bureaucratic exercise and is co-opted by authori-
tarian options.5

Sofía Mosqueda states in her reflection on freedom that: 
“The normative struggle for recognition and access to the 
full exercise of autonomy is a kind of paradox today. While 
most feminist movements are pushing for the legalization of 
abortion, there is disagreement when it comes to the commodi-
fication of female bodies: prostitution, pornography, surrogacy. 
Theoretical positions are divided between liberals and radicals, 
diverting attention only in discourse to the enormous wave of 
violence we are suffering in the country, and with it the auto-
matic demand that is placed as urgent: do not kill us”6. So, for 
thousands of women in Mexico, as well as in Latin America 

5.   Kosak Rovero, 2021. 
6.   Mosqueda, 2019.
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and the Caribbean, freedom means being alive. I’m here to talk 
about that freedom today, the right to live as a woman, a black 
woman, a fat woman, a lesbian, or a trans woman—simply a 
woman who is alive today. And being alive often means living 
in clandestinity.

The Ruâh has sent me to proclaim freedom to the 
captives (Is, 61.1)

Freedom is held captive by our states and systems of gov-
ernment, captive by our own feminist currents of thought, and 
by our own gender theories. I confess that as I write these lines, 
my freedom is captive to what I’m saying. Freedom is captive 
to the market economy, and I recall Marcela Lagarde’s quote: 
“Women’s freedom begins with their pockets”7 If we can pay our 
bills, we are free. Freedom is also held captive by language, we 
are increasingly restricted from speaking our words correctly 
without causing animosity among ourselves. And I wonder if it 
is freedom that is captive or are we the ones who are captive to 
our own theories and activism? 

For freedom to be good news, it will have to be a nomadic 
figure, following Braidotti’s proposal8, she raises “the categoriza-
tion of the nomad in terms of figuration using a concept already 
defined by Haraway. In short, a figuration is nothing more than 
a conceptual character; it is neither an essence nor a transcen-
dental, but rather multiple, changing entities… The nomad 
is, therefore, a figuration, a multiple, complex, contradictory 
conceptual character, similar to Haraway’s cyborg, Anzaldúa’s 

7.   Lagarde, 2001, p. 91-92. 
8.   Braidotti, 2000. 
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mestiza, Wittig’s lesbian”9, to the bastard of Galindo or to the 
sore of Piedade10 and the slunt and migrant of Carolina Meloni. 
Freedom as a clandestine figuration takes a political dimension 
against the fear imposed by neocolonization and becomes an 
epistemic category of subversion contrary to all captivity. 

In this congress, where gender and religion clandestinely 
love each other, let us liberate the freedom that is built in the 
interstices of each discussion table, in every corner where we 
dialogue, in every space where our bodies come together to be 
politically incorrect, and let us build clandestine theologies, not 
colonized, not muzzled, nor domesticated. Freedom for the cap-
tives is the freedom to be who we are: feminists, lesbians, trans, 
queer, crip, gay, bisexual, weird, fat or black, slunt or mixed-
race – that’s who we are, and we who are, will proclaim with our 
bodies that we are news good, and good news for everyone.
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CHAPTER 2 . 

The choice for criticality: 
“another world is possible”1

Rosângela Angelin

Initial considerations

The Latin American Congresses on Gender and Religion 
have been spaces for encounters, experiences, exchanges of ex-
periences and significant awakenings in the lives of all people 
who, directly or indirectly, come into contact with the event. 
People from various parts of the world come together and create 
a true rainbow of diversity, colors, pain, dreams and concrete 
proposals of love and dignity for humanity. Through stories, 
sharing, laughter, tears, dances, songs, prayers and arts, it is 

1.   The phrase “another world is possible” was conceived at the 1st World Social 
Forum, held in the city of Porto Alegre/RS (Brazil), in 2001. The Forum was cre-
ated by social movements and civil society organizations, in contrast to the World 
Economic Forum, held in Davos (Switzerland), which discusses issues related 
to globalized capitalism. “The World Social Forum expresses the fight against 
the neoliberal offensive, debating the impact of globalization on people’s lives. 
It was created as an environment for democratic convergence for reflections, 
analyses, formulation of proposals, exchange of experiences and articulation of 
social movements, networks and NGOs. The 1st World Social Forum was held in 
January 2001, in Porto Alegre (RS) with the participation of more than 20 thou-
sand people from 117 countries, who spread out in self-organized workshops, 
seminars, conferences, testimony sessions, cultural activities and deliberative ple-
nary sessions” (World Social Forum, [s./a.]).
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possible to revive, perhaps, one of the most beautiful things that 
co-move the collective of human beings: the lucidity and hope 
that “another world is possible”, because, in these days, we live 
in “another possible world”. 

The VIII Latin American Congress on Gender and Religion 
takes place after a time of severe hardship for humanity – and 
many of these hardships were especially worsened as a result 
of the COVID-19 pandemic. This is one of the first in-person 
events to take place in 2023. The feeling is one of great emo-
tion in the (re)encounters and, at the same time, a unique joy 
in being able to look into the eyes of loved ones again and those 
who became loved after the Congress; being able to smile and 
hug was a moment of unique experience. The Congress was a 
(re)encounter of people who dream similar dreams, who are 
willing to truly stand by vulnerable groups; a meeting of people 
who believe – with responsibility and affection – that “another 
world is possible”.

The themes proposed by the Congress included: “freedom, 
identity and critical thinking” and served to permeate the ex-
changes and experiences of the congress participants. Therefore, 
the reflection that underpins this text encompasses “criticality” 
and is divided into two parts: Firstly, the importance of making 
choices that strengthen the journey in a society where chaos in 
the face of humanitarian values ​​seems to take over is addressed, 
and secondly, the considerations focus on bringing elements 
about “criticality” to understand the processes of humanization 
of society and taking co-responsibility for them. 
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Some possible choices

The people who participated in the Congress represented 
the most beautiful diversity of human, cultural and identi-
ty-based people. While this diversity differentiates them, there 
are many points of convergence of values ​​and sharing among 
them, which are immediately evident: They all have an im-
measurable love for humanity, for people made vulnerable by 
capitalist and patriarchal society; they all bring with them expe-
riences to share and, at the same time, are open to listening to 
others. All these people make choices in their lives out of love 
and courage, but also out of resistance and fighting for “another 
possible world”. 

The choice of “love” for humanity ends up also being re-
flected in the choice of “courage”. It takes courage to love. The 
love referred to here is not romantic love but love for humanity 
that inhabits the same planet and that has the right to live well 
without basic concerns about the minimum existential and/or 
fear of the most diverse forms of violence that may be exposed 
due to their condition of sex, gender, age or any other differ-
ences with the potential to transform into inequality. In this 
context, it is essential not to confuse differences with inequal-
ities. Inequalities are generated by processes of stigmatization 
and disrespect for differences, on the threshold of disrespect and 
violence against people’s dignity2, as is the case with women, the 
LGBTIQ+ community and the black population. It is necessary 
that love for humanity be present to the point of providing iden-
tity recognition for these audiences, as well as the redistribution 
of income for those who are in a situation of vulnerability and/
or economic and legal vulnerability. 

2.   Angelin; Hahn, 2019. 
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In this sense, the philosopher Axel Honneth, working on 
the need for identity recognition of people who, according to 
him, are part of the conflict – which announces problems of 
non-realization of rights – states that there are three dimensions 
of recognition towards the moral evolution of the individual: 
love – resulting from emotional connections that motivate 
self-confidence and friendship, that is, love promotes reciprocal 
recognition between individuals; the right – which represents 
legal relationships, originating from relationships permeated by 
love and which, in turn, remind everyone that they have an obli-
gation towards each other; and solidarity – which involves social 
interaction, where people are reciprocally interested in different 
ways of life, being fundamental to social life.3 Consequently, this 
“love” that permeates social relations requires a lot of “courage” 
to (re)construct ways of loving that are not oppressive, nor 
generate suffering. This courage, much more than a rhetoric of 
language, demands from each person changes that transcend 
the dominant culture. In the words of Renato Russo: “To have 
kindness is to have courage”4.

Another possible choice, made by each and every person 
present at the Congress, is the choice of “resistance”: Even 
though it is at different levels, each person present, every day, 
chooses to resist many forms of oppression, such as patriarchy, 
racism, xenophobia, fundamentalism, disrespect, veiled oppres-
sion, cursed words and an exclusionary economy. For women, 
for example, it is necessary to resist daily accusations that they 
are not good enough at what they do; that this or that is not 
a place where women can or should be; resist accusations that 

3.   Honneth, 2003. 
4.   Há tempos”, a song by Brazilian songwriter Renato Russo (Legião Urbana).
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they are hysterical or exaggerated when they express their opin-
ions, among many other naturalized situations.5 It is important 
to highlight that the processes of “resistance” come in various 
forms, from individual and collective aspects of human resis-
tance, always bearing in mind that “compassion is strength”6.

Finally, a third possible choice is to “fight”. Resisting is also 
fighting; fighting is exposing oneself, denouncing, having the 
courage to announce better days, to announce “another possible 
world,” all out of love and compassion for humanity. There are 
moments of individual resistance and, in turn, also moments of 
collective resistance. Thus, social struggles are part of the de-
mands of collectives that, together, seek a place in society, be it 
spatial, identity recognition or income redistribution.

These struggles are configured as processes organized 
through social groups, among them, social movements that 
arise as a response to a central conflict that occurs in society. 
Alan Touraine, when discussing social movements, states that 
their function is to question social classes, abolish processes 
of domination, break with hierarchies and, furthermore, serve 
as a moral protest7. Alberto Melucci defines collective struggle 
actions as being a “sign”, indicating profound transformations 
in the logic of functioning of complex societies.8 These actions 
and struggles of social movements announce possible changes 
within society and end up forcing power to become visible, to 
“see” and consider the needs of the people.

5.   Resistance processes are more robust and effective when people are united 
in pursuit of similar goals, such as social movements and, in the case of women, 
feminist movements (Gohn, 2010). 
6.   Excerpt from the song ‘Há tempos’ by Renato Russo.
7.   Touraine, 1999. 
8.   Melucci, 2001. 
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It can be said that the main advances in rights in society 
were born from organized struggles by the people who, in search 
of dignity, demanded and continue to demand rights and guar-
antees. Thus, social movements were and are largely responsible 
for influencing the creation and expansion of human rights. This 
shows that, without social movements, there is no democracy. 
Democratic regimes presuppose structural transformations in 
society in favor of equality among human beings. Building dem-
ocratic societies without listening to the parties affected by their 
dignity, due to the lack of rights and conditions that generate 
dignity, does not produce the results of real social change.9

In the Brazilian case, theoretically the 1988 Federal 
Constitution announces the goals of the democratic rule of law 
– the political regime adopted by Brazil – and will announce 
four major blocks of actions that must be undertaken by the 
government and the people, as set out in article 3: 

Art. 3º The fundamental objectives of the Federative 
Republic of Brazil are: I – to build a free, fair and suppor-
tive society; II – to ensure national development; III – to 
eradicate poverty and social marginalization and reduce 
social and regional inequalities; IV – to promote the well-
-being of all, without prejudice based on origin, race, sex, 
color, age or any other forms of discrimination.10

As seen above, these actions corroborate the main objec-
tives of the struggles waged by social movements in Brazil and 
in various parts of the world. It is necessary to continue fighting 
for human rights, as these are important contributions to the 
realization of human dignity. However, it is necessary to keep 

9.   Angelin; Hahn, 2019. 
10.   Brasil, 1988.
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in mind the temporal, local, cultural and economic context that 
surrounds such rights, so as not to fall into the fallacious trap 
of merely affirming or recognizing them. More is needed: they 
need to be made effective. 

The responsibility of building “another possible world,” as-
sumed by the people who are part of the VIII Latin American 
Congress on Gender and Religion, presupposes tireless work to 
ensure that demands for dignity are respected and recognized 
in all spaces, whether public or private. It is a very arduous 
journey; we fight daily against violence of all kinds, which affects 
not only people’s bodies, but also their minds, their knowledge, 
and their existence. We must fight every day to not lose the little 
freedom we have gained. We must fight, even knowing that we 
will only advance a little – but a little is a lot for those who need 
it. We cannot forget that it was in this way, little by little, that 
people were building themselves and becoming more human.

Criticality in the processes of humanity 

“Another world is possible,” but it requires effort – how-
ever, not only effort. It requires love – but it is not only with love 
that new realities are built. It requires, above all, something very 
special: that the world and the realities seen and experienced 
are permeated by “criticality”. This was one of the “invita-
tions” made by the VIII Latin American Congress on Gender 
and Religion. People from various parts of the world accepted 
the invitation and were present in a process of exchanges and 
sharing of experiences, stories and academic research guided by 
critical thinking. 

“Criticality” requires taking critical positions toward 
certain topics or contexts. It is not necessarily a matter of 
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judgment, but rather the possibility of looking at realities in a 
more comprehensive way, since realities are complex situations 
that bring with them factors which, if not analyzed in a more 
forceful and responsible way, will not be understood in the de-
tails that make them up and influence the final outcome. There 
are many intersections that need to be revealed. Therefore, 
“criticality” presupposes “complexity”, in order to avoid evalu-
ating situations and realities in simplistic ways. As Edgar Morin 
states, “complexity is a problem, it is a challenge, it is not an 
answer”. Complexity means everything that is interconnected, 
that is woven together by society; therefore, it generates uncer-
tainty and the end of closed and absolute knowledge.11 That is 
why complexity is so challenging and uncomfortable, but at the 
same time it can be emancipatory, because it enables a more 
comprehensive and critical perspective.

“Criticality,” permeated by complexity, is a “choice” and, 
perhaps, one of the central choices that encompasses all the 
others. It is a challenging choice, because it demands from each 
person greater openness to look at the world, diversity, and 
themselves with all the complexity and paradoxicality present. 
Perceiving the environment with “criticality” is an exercise that 
reveals the hegemonic, capitalist, and patriarchal neoliberal 
power, which moves with the intention of dominating people 
and the natural environment, without providing spaces for 
reflection and criticality. Quite the contrary, movements and 
people who exercise criticality are “badly regarded” and “fought 
against” by the hegemonic power. It is not expressly stated, but it 
is forbidden to dream and build “another possible world” where 
everyone is included and not integrated. 

11.   Morin, 2000, p. 495. 
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This is why “criticality” is uncomfortable for the hegemonic 
power and, in a certain way, it is also uncomfortable for each of 
us, since it takes people out of their comfort zone and demands 
responsibility based on what they perceive through the eyes of 
criticality. It leads to the insistent reflection of some structuring 
ideas that have to do not only with the individual, but with is-
sues that involve humanity: what kind of world do we want? 
How can we build it in the face of patriarchal, misogynistic, cap-
italist, racist, inhumane, and violent foundations? 

“Criticality” can be seen as a lens through which to ob-
serve the world, to feel it, to be in it and, at the same time, to 
transform the status quo. Paulo Freire insistently emphasizes 
the need to develop critical thinking through reflection. For 
him, all critical training leads to the development of people ca-
pable of analyzing their social, historical and cultural realities 
and, from there, creating possibilities for transforming them. 
Critical thinking and action lead to the autonomy and eman-
cipation of human beings.12 Therefore, “criticality” involves 
“seeing” and “understanding” the world and realities through 
reflection, which in turn leads to transformative “action”. 
“Seeing” the world without disguises. Revealing the reality of 
human geography, especially in places of oppression, submis-
sion, and exclusion. “Understanding” and critically reflecting 
on the way in which power manifests itself in people’s lives and 
bodies, whether through economic, religious, social, and/or 
political orders. Finally, through the critical exercise of seeing 
and understanding the world, one can create possibilities for 
“acting” to transform realities.

12.   Freire, 1996. 
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The biblical passage that announces that “faith without 
works is dead” (James 2:26)13 meets this critical and responsible 
process of transformations. The “action” – the “works” – con-
figure the ways in which people collectively and individually 
articulate themselves to promote the necessary transforma-
tions. It is not enough to wish for “another possible world”. It 
is necessary to focus actions to build human relationships that 
overcome misogyny, racism, patriarchy, capitalist relations and 
prejudice in all its forms. 

“Criticality” and its consequences present a significant 
challenge for people, given the fact that everyone lives in a 
society that predominantly has “dehumanizing” values, and 
constantly maintaining responsible criticality that results in 
concrete actions is very difficult. Often, in the name of supposed 
“peace”, and even when faced with the naturalization of oppres-
sion, people end up consenting to and submitting themselves to 
violence, exclusion, submission, invisibility and situations of in-
dignity. However, just because it is difficult, this does not mean 
that the process of “criticality” should be abandoned. Loving, 
having courage, resisting, fighting and carrying out criticality – 
although times exhausting – continues to be the right choice to 
build a more humane and just world. 

Final considerations

The brief reflections on “criticality” that permeated such im-
portant values ​​such as love, courage, resistance and struggle, as 
well as having participated in the VIII Latin American Congress 
on Gender and Religion, reaffirm on the horizon that “another 

13.   King James version online. Available at: https://www.kingjamesbibleonline.
org/James-2-26/.
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world is possible”, because during the days of the Congress, the 
invitation involving the themes “freedom, identity and criti-
cality” went beyond the academic field of discussions and were 
widely experienced, experienced and exchanged among the 
participants. These were days in which words were transformed 
into actions. 

One of the few certainties that are not illusory in this world 
is that “another world is possible” if people come together and 
build, despite all the difficulties and complexities present, this 
“another possible world”. The struggle to ensure that all people 
can be included and recognized in society, so that they can have 
a good life in all its aspects, is legitimate. The time has come 
for all people to experience the dignity of having the minimum 
existential necessities and to be recognized as “human beings”, 
in their diversity. 

It is well known that we are facing a complex and chal-
lenging utopia, which has not yet been realized. However, 
history is an accomplice in the fact that structural changes 
occur through love, courage, resistance and the struggles expe-
rienced by people and groups who preceded us, and because of 
them we have advanced as humanity. Thus, everything we do 
today, everything we prophesy – responsibly –, everything we 
dream, everything we hope for, serves as a foundation for better 
days for humanity. As I conclude this text, I wish that “critical 
thinking” will accompany us on this earthly journey. May we 
always renew our choices to build “another possible world”, with 
more humanized, respectful and equitable spaces. Together, it is 
easier. Together, we are stronger! “Promise me that we will not 
let go of each other’s hands”!
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I PROMISE
Promise me that we won’t let go of 

each other’s hands.
That we’ll keep moving forward, 
facing whatever comes our way.

Promise me that love will always 
be our answer and our revenge.

That despair will never overcome 
you.

Promise me, because today I need 
you so much.

That pain will make us raise our 
heads and look much further 

ahead.
And be resilient in times of 

intolerant people.
Promise me to be careful and 

protect yourself.
Promise me that we won’t let go of 

each other’s hands.
That we’ll always break bread 

equally.
That it’s never too late; that love 

will soon shine.
Promise me that we won’t let go of 

each other’s hands.
That it’s never too late; that love 

will soon shine.
Promise me that we won’t let hate 

take over.
Promise me that we won’t let go of 

each other’s hands.14

14.   Tata Alves. Prometo. Elefante Sessions. Available at: hwww.youtube.com/
watch?-v=gzqeP-Qh0Ms 
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CHAPTER 3 .

Gender and religion: freedom-
identity-criticality

Silvia Regina de Lima Silva

“In the most secret place of my being”

Freedom is a rebellious word, it breaks the boundaries of 
definitions and creates new imaginaries, like a restless child 
running ahead of us, moving from one place to another, forging 
paths, inviting us to walk. Freedom evokes the body, bodies that 
seek it, embody it, that make it possible to exist. To speak of 
freedom, inspired by its very dynamics, we searched for words, 
stories, paths, and experiences that could be an invitation to 
each reader to discover their own freedom. 

Words inhabit us. They are not concepts we talk about. 
Words have a place in our bodies. They evoke memories, they 
create history in our bodies, they connect us, uniting us with 
other stories and bodies. 

This is what happens with the word freedom. Others have 
already defined it, classified it, and compared different authors’ 
definitions, even going so far as to prove, among themselves, 
which kind of freedom is the “true” one. They defined it, defined 
it, defined it, until they became its owners. 
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I let freedom flow through my body to feel it and see 
how far it goes. Feel the tickle it causes wherever it passes, the 
freedom that wants to penetrate me – and I close myself, and I 
open myself, I open and the freedom in me is reproduced. In 
me there are places, there are places where freedom desires to 
rest, where it rests, and sleeps. There, in these places, I keep the 
freedom!

I also feel the lack of freedom. I feel it tightening my 
throat, contracting my muscles, obscuring my vision, making 
my breath difficult, making my legs tremble, giving me a knot 
in my stomach, making my palms sweat, and my heart racing. 

Let’s return to freedom. This freedom felt, conceived, and 
complicit. The freedom that defines me. And if you ask me: 
How do you know so much about freedom? I’ll tell you a secret. 
I learned it from my ancestors and it was Paulina Chiziane who 
shared this secret with me in the form of a poem, 

I crossed the Atlantic singing a song of despair.
But the silence of God whispered to me: rise and walk.
Hide and gather the strength of your soul. Resist.
Keep Freedom in the most secret place of your being.1

And so I did, so I do. I have it stored in the most secret 
place of my being. Stored but not dormant. There are places in 
my body where freedom takes hold and causes explosions.

Restless, provocative, stubborn, and daring freedom. It 
doesn’t allow me to rest in the concepts and consensus that do 
nothing but tame it, that look to soothe it, that subtly seek to 
mold and dominate it. Ah, “black” freedom, freedom black! 

1.   Chiziane, 2013. 
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Many who sought to define you did so out of a desire for 
power. They kidnapped you, imprisoned you, built cages for 
you, and kept you in places only a few have access to. Freedom, 
a privilege of the few. 

They did it with the definition of freedom and even with 
the definition of being. “I think therefore I am”! Today I say: we 
exist; therefore we feel and think, we affirm ourselves, we recog-
nize ourselves, we have sorority. The freedom that accompanies 
me, with who I am, is felt from the collective of people who are 
convinced that “I am, because we are”. 

Others spoke of the autonomy of the subject, emancipa-
tion, freedom through the use of reason, reason as a faculty 
granted a priori. You are free as long as you use reason, pure 
or theoretical reason, and practical reason. Freedom, one of 
Kant’s three postulates2. Although, the same reason associated 
with freedom, consider black people as those who “[…] are full 
of affection and passion, very lively, talkative, and vain. They 
can be educated, but only as servants, slaves, that is, they allow 
themselves to be trained. They have many motivating forces, are 
also sensitive, and are afraid of blows […]”3. And there is no 
reason to keep talking about freedom from those who defined it 
and denied it to for many human beings. 

I cannot turn this page without first mentioning the under-
standing of freedom —the freedom to consume. Freedom as a 
principle of the market— the neoliberal market. Freedom that 
fuels inequality, exploitation, the denial of life, and the death of 
the people impoverished. 

2.   Kant, 2003. 
3.   Kant apud Eze, 2001, p. 226. 
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Ah, there are so many cages in which you find yourself im-
prisoned, oh freedom…! We can no longer think of freedom 
as a philosophical concept, one that philosophers contributed 
to the construction of Western society, but did not extend to 
discriminated and excluded people. It’s a different thing to have 
the option of sitting down and thinking about freedom as a 
concept, and to feel and to think about it, to embrace it, as the 
only possibility of survival, as a negation of the state of “non-
freedom,” of “non-life”. We find/conceive freedom as a path and 
place of life and dignity. Yes, because freedom, a characteristic 
of the humanized society sought by the European revolutions, 
was not intended as a principle for the colonies. Rather, it was 
intended for the instrumentalization and destruction of subju-
gated and marginalized bodies.4 

In the past, for Black and Indigenous peoples, losing 
freedom meant losing territory, ancestors, community, orig-
inal society, customs, language, place of residence, beliefs, and 
family ties. The freedom with a communal, social, and polit-
ical meaning that we affirm here means the reappropriation of 
territory, the reunion with ancestors, community life, living the 
customs, recovering language, place of residence, beliefs, and 
family ties.

Freedom has wings. And its wings spread. They come out 
from here, from the center of my chest, cut through the inside 
of my body, through the ribs, and break backward, exiting in the 
center of my back. They are large wings that flutter, bringing air 
and moving the realities of other bodies mistreated, excluded, 
abject, broken, bodies that are not, “non-beings”5. I acquired 

4.   Mbembe, 2016. 
5.   Maldonado-Torres, 2007. 
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and have deeply rooted this habit of thinking about freedom 
from the experience of its denial in the aforementioned bodies. 

But freedom flutters, keeps fluttering. At the same time, it 
circles my body, it awakens other bodies. It passes through my 
curves, penetrates me, copulates within me —yes, we are both, 
two females who fertilize each other, become one, multiply. And 
thus, we enable the awakening of other bodies so that they too 
may be free. 

Freedom, free bodies, are disturbing. They don’t go unno-
ticed. Freedom should not be confused with any other feeling. 
Isn’t that right? There’s nothing more uncomfortable than seeing 
a free person. Freedom is uncomfortable. This discomfort is the 
awakening of your freedom. 

Freedom awakens in me the irreverence of someone who, 
after losing fear, also lost shame – the shame of being different, 
of protesting, of disobeying the scandalous injustices of a world 
marked not only by the instrumentalization of life, but also by 
the destruction of bodies, by necropolitics that does not merely 
let die, but actively makes die.6 

Freedom is embracing identity, the right to live and to be! 
But life is teaching me to experience and talk about freedom, not 
just from lack, from absence, the absence of freedom. But also 
from desire, enjoyment, fulfillment, abundance. From personal 
desires, but also from collective, communal desires. Freedom as 
a principle of relationship, of loving sociability. The desire for a 
dignified life, for well living, for living a fulfilling life.

Freedom, no one gives it to me, I “conquer” it. If anyone 
tries to take it away from me, I’ll defend myself, I’ll defend it. It’s 

6.   Mbembe, 2016. 
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a constant search and struggle. It’s always under threat. Freedom 
is an attribute of God. To have it is to be aware of good and evil. 
To experience it is to be like God. This was the discussion of the 
myth of origin. In the background, the forbidden fruit, isn’t it 
freedom? Who was right? God said: Do not eat it, or you will 
die. Eat it, said the serpent, and you will not die. The woman 
ate it and offered it to the man. It was a fruit that was good for 
food and pleasing to the eyes and desirable for reaching wisdom 
(Gen. 3:6). Necessity (to eat), aesthetics (the beauty of the fruit), 
wisdom! A fruit that awakened consciousness. Awareness of 
one’s own body, of the body of others, of God.

To eat the fruit was to embrace consequences, responsibility, 
transformation, a shift in condition. A choice of a path, a path 
called freedom! This is how we were born, this is how human 
beings were born, as beings of freedom! And we are building our-
selves as beings of freedom, as free bodies. With consequences, 
but without guilt. Facing threats, confronting limits not as im-
possibilities, nor as closed paths, but as thresholds from which 
we can go no further, for now. We reach this limit, and it moves 
onward. It’s like the horizon, the utopia we’re walking toward. 
Ah, freedom! Freedom as path, as horizon, as utopia! 

I feel it in me again, in my body, a body inhabited by other 
bodies. By ancestral bodies, sororal human bodies, bodies of 
earth that are with the other created bodies. A body that is syn-
thesis of past, present and descent, a cosmic body – a free body. 
And once again I hear the voice of my ancestors that merge with 
the whisper of God in my ears: “Hide and gather the strength 
of your soul. Resist. Keep freedom in the most secret place of 
your being”. I can already see my wings growing. I fly. I’m a bird 
woman. I’m freedom! 
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CHAPTER 4.

Weaving existence with broken 
and burned threads in Abya Yala

Sofía Chipana Quispe

Words that open paths toward sharing

I come with the strength of the ancestral peoples who rec-
ognize themselves as daughters and sons of the earth, and in the 
voice of Anita Tijoux from the Mapuche people, I am accompa-
nied by the beautiful rhyme of connection that is an invitation 
to awaken to cosmic consciousness in a context of ruptures: 

I come to seek the silenced history, the history of a plun-
dered land.
I come with the world, and I come with the birds, I come 
with the flowers and the trees’ songs.
I come with the sky and all its constellations, I come with 
the world and all its seasons.
I come1

Despite the unpleasant memories and realities that experi-
ence ruptures and imbalances, I am grateful to all the vital forces, 
guardians, protectors, and beings of respect, for conspiring to 
create the experiences that weave life together, based on the di-

1.   Tijoux, 2014. 
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verse experiences and stories that seek to restore the perspective 
of the human community, allowing us not only to recognize di-
versity, but also to recognize ourselves in the beautiful pluriverse 
of forms and ways of being and inhabiting the cosmos. 

I come grateful for the opportunity to feel the energy of 
the territoriality known as Brazil, where the memory and pres-
ence of ancestral peoples flow, and others continue not only 
to resist, but also to recreate and heal the fabric of life; but I 
am also grateful for the energy of the territorialities where the 
Quilombos of the re-existence of peoples of African roots and 
other peoples who transitioned to this territoriality are recon-
structed. Blessed embodiment of bodies, territories, and land, 
which, despite unpleasant memories and realities of genocide, 
subjugation, and the alienation of identities, continue to be and 
continue to generate fissures in the hegemonic system.

The sharing of words seeks to be an invitation to reflect on 
the imposed and constituted identities of the patriarchal and 
colonial structure, which must be rewoven from the broken and 
burned threads that regenerate the colonial wounds of racializa-
tion and the hierarchization of identities. From the connection 
to healing memories, the integration of time is conceived, where 
the past is not behind us, but ahead, guiding the path that makes 
integration into the fabric of life possible.

Therefore, paths of connection and interdependence are 
proposed with the diverse communities of life, where the pres-
ence of ancestry flowing through the cosmos is located, and which 
are recognized by indigenous peoples in relation to vital energies 
or sources. These paths allow them to redefine their uprooting 
from the land and the imposed identities, not as ethnic minority 
identities, but as diverse ones, in order to generate fissures in the 
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hegemonic and heteronormative structures that generate rup-
tures in the network of relationships of correspondence.

The imbalance in the fabric of life

When we refer to identity, it not only implies broadening 
its meaning to recognize ourselves as part of diversity in order 
to affirm existence; we also need to recognize that we live in 
societies shaped by the colonial matrix from which the colo-
nization of being was established. This reality gives rise to the 
demand to recognize oneself as part of territorial biodiversity, 
which challenges the assimilation of constructed and learned 
identities, based on the naturalization of inferiority sustained 
by theological discourses of non-being, or diminished being, on 
which the domination of invaded populations is based.

A notion that is still maintained in the hegemonic reli-
gious discourse and its dualistic perspective that separates life 
into contrasting realities, between what is considered sacred 
based on a single understanding, in which the notion of the one 
and true is imposed, to characterize the realities that deviate 
from it as profane, where the notion of idolatry and impurity 
assigned to what is considered non-being is located, in the con-
figuration of the antagonistic other, such as women and other 
men (“Moors”, Jews, Blacks, and Indigenous). Without a doubt, 
it is an understanding of life based on a superior morality of the 
male with the power to dominate.

The religious dichotomy or dualism was involved in the 
invasion processes of Abya Yala2, the desecration of territo-

2.   In the language of the Kuna people of Panama, it translates as a land of full 
maturity, of lifeblood, of full bloom. This is an expression adopted by various 
peoples to abandon the colonial name of America. 
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ries, since the invaded peoples had managed to establish links 
with vital forces, beings of respect and guardian spirits, named 
in various ways in ancestral languages, which were catalogued 
as demonic, which meant condemning the bodies assigned as 
non-beings due to their ways of life related to the cosmos. This 
aspect will not be new, since colonization had its antecedents in 
the persecution and condemnation of women accused of witch-
craft3 in the territories that are now called Europe. 

It is no coincidence that the Inquisition persecuted and con-
demned women accused of being possessed by the devil in their 
bodies, their sexual avidity, and their power to dominate men4, 
however, it is worth mentioning that the women who burned at 
the stake had developed abilities that possibly came from their 
relationship with the cosmic and telluric energies that were 
associated with seeds, birds, animals, the cycles of the moon 
and other beings. According to Silvia Federici, the majority of 
women who challenged the power structures to dominate were 
still linked to the land, while those who persecuted them were 
part of the power structures of a rural capitalism that was begin-
ning to emerge, breaking the communal sense of the people and 
their relationship with the land.5

Therefore, witchcraft represented a social control based 
on the misogynistic campaigns described in the text of Malleus 

3.   According to Federici, witch hunts reached their peak between 1580 and 
1630, that is, at the time when feudal relations were already giving way to the eco-
nomic and political institutions typical of mercantile capitalism. It was during this 
long “Iron Century” that, practically through tacit agreement between countries 
often at war with each other, witch burnings multiplied, while the State began 
to denounce the existence of witches and take the initiative in their persecution 
(Federici, 2010, p. 226).
4.   Cf. Forcades, 2011. 
5.   Cf. Federici, 2010. 
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Maleficarum (the hammer of witches), a work that “presents in 
its first chapters a selection of misogynistic texts…”6, from which 
the inferiority of women was sought to be sustained, by placing 
them in a condition of non-existence, which was reinforced with 
the accusation of witchcraft, so their abilities or powers were put 
under suspicion and seen as a threat, since they could only come 
from the devil. In this sense, the criminalization of witchcraft will 
be a means of disciplining and controlling the inferiorized bodies 
of women through persecution, torture, and violent deaths. 

This reveals the spread of colonialism in peasant territories, 
starting with the genocide of women in Europe, while in Abya 
Yala it extends to entire villages, where male bodies will also be 
feminized, and all populations characterized as demonic: 

According to a theory of the time, formulated by José de 
Acosta in his Natural and Moral History of the Indies 
(1590), after the complete Christianization of Europe, the 
Devil would have moved to America: ‘But finally, since ido-
latry was eradicated from the best and noblest part of the 
world, he (the Devil) withdrew to the most remote part, 
and reigned in this other part of the world, which although 
in nobility very inferior, in greatness and breadth is not’.7

This discourse not only impacted the dominated bodies, 
but also the land and territory, since the colonial structure 
converged with modern thought, which led to a rupture with 
nature and to seeing it only in its materiality and assigning it as 
an object of domination. This implied not only subjugation but 
also the unbridled exploitation of lands and bodies that lost the 
ability to name themselves. 

6.   Forcades, 2011, p. 59. 
7.   Van Den Berg, 1990, p. 195. 
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The feminization of bodies

At this point we raise the notion of patriarchal colonialism, 
as well defined by community feminism: “it is the system of all 
oppressions, all exploitations, all violence and discrimination 
that humanity (women, men and intersex people) and nature 
experience, historically constructed on the sexual bodies of 
women”8, to suggest that patriarchy is not limited to the domina-
tion of women, its power extends into the domain of life, as it is a 
colonial and warlike structure that crosses territories and times. 

However, the persecution that reached our territories pre-
supposed the colonial structure where women were not only 
considered as spoils of war, but the evil that had been feminized, 
an aspect that responds to the ways in which the hegemonic 
religion configured its relationship with the sacred from the 
exaltation or preeminence of masculine energy, limiting and 
silencing the feminine energy or vital force associated with 
women, the cosmos and the conquered populations, denying 
their life-generating capacities and being considered as a kind 
of objects of reproduction, control and domination.

Feminization in the colonization of Abya Yala meant the 
inferiority of all populations and their territories, where indig-
enous male bodies were limited in their being, and associated 
with the feminine9, in order to establish relations of domi-
nance over their bodies by considering them equal to women, 
as “weak”, “sinners”, and “ignorant”, and without the capacity to 
reflect.10 Thus, even though the indigenous men often belonged 
to the ruling elite within their own communities, they were not 

8.   Paredes, 2017, p. 5.
9.   Ochoa, 2014, p. 105-118. 
10.   Lewis, 2021. 



47

recognized by the the invaders as their equals. Although some 
sought to be part of this male hegemony by allying themselves 
in the social, economic and religious control of the towns, how-
ever, they would not be recognized due to the sense of inferiority 
that placed them in the zone of non-being.11

Another thing worth considering is that the demonization 
of feminine vital energies took place in territorial reductions 
where diverse populations were centralized, which generated 
ruptures in the communal organization of peoples who rec-
ognized kinship or lineages related to territories, from which 
relationships were established with the vital forces linked to the 
body, territory, and land. A notion that can still be perceived in 
cosmogonies centered on the cosmos from the relationships of 
correspondence with the various beings: plants, birds, fish, seeds 
and others. This is evident in the various cosmogonic narratives 
that seek a connection with cosmological kinship through songs 
and dances that require garments made of cotton fibers, trees, 
camelids, and feathers, for example, in order to establish iden-
tification with these beings and benefit from their energies and 
knowledge – since these connections are part of the rituals that 
make possible the relationship with the vital forces or beings of 
reverence that inhabit the territories. 

The colonial structure, while feminizing bodies, consti-
tuted identities configured from the construction of racism 
that sustained the inferiority of racialized people in the face 
of “white” hegemony12 and the sexual control of bodies from 
confessionals, pulpits and the establishment of marriage as a 

11.   Fanon, 2009. 
12.   The construction of identity in Abya Yala around the paradigm of whiteness meant 
enjoying privileges. For Rita Segato, it is a “collective neutral identity that privileges the 
European side of its organizational systems…” (Segato apud Celentani, 2014, p. 32).
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system in which the constitution of the heteronormative binary 
is established, based on the figure of the man and the woman 
in the cosmogonic story of Adam and Eve, where the woman 
will be defined as a complement to the man. Therefore, relation-
ships that deviated from the paradigm of the Adamic myth will 
be assigned as a “deviation”, therefore, non-binary sexual rela-
tionships would be subjected to severe punishments for being 
considered a perversion induced by the devil.13 These relation-
ships were condemned by royal decrees (documents issued by 
the king) and persecuted by the Inquisition. 

Therefore, the foundation on which the colonial structure 
is built is the inequality that is shaped by the notion of the white, 
religious male as the prototype of the human being who dom-
inates, subjugates, inferiorizes, and dispossesses. For its part, 
colonial religion sought to destroy the relationship with the 
various vital forces by demonizing them, in order to strip the 
inhabited territories of that presence and dissociate the relation-
ship with the peoples who recognized and related to them, thus 
paving the way for the encroachment and violent penetration of 
lands and territories, turning them into objects of exploitation. 

For this reason, the notion of identity in our contexts 
requires an anthropological revision that transcends closed 
concepts regarding biology and colonial constructions of race, 
in order to recognize diversity; that is, the biodiversity of the 
cosmos in which humanity resides, as a path that fosters interre-
lations in the great web of life. This presupposes a shift from our 
anthropocentric anthropological perspectives, inherited from a 
hegemonic religious tradition that shaped the cosmogony that 
predominates in our understanding of life.

13.   Lewis, 2021. 
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The feminization of territories and bodies in Abya Yala 
involves considering them from the perspective of diverse ex-
periences and formulating questions about how we reframe the 
meaning of our ways of life, considering that many peoples, 
despite experiencing the religious violence of the Inquisition 
and the theological discourse of the sacred, still recognize re-
lationships with the vital forces that are presented as feminine 
and masculine in the translation of their languages. However, 
they reflect the recognition of plurality and diversity, as they are 
not limited to the sexual bodies of women and men but rather 
forces or beings that make life possible in a dance of synergies 
that embrace diverse corporealities. 

In turn, openness to diversity means moving beyond the 
imposed definitions of life, recognizing ourselves in a cosmic 
history of millions of years, connecting with the inner self and 
once again becoming Pacha, the Cosmos. 

Weaving life from relational spiritualities

At this point we evoke the power of the word that reflects 
voices and experiences that conceive spirituality as the thread 
with which the affirmation for life is woven, since for some 
people it is assumed that “Spirituality is part of cultural identity 
and vice versa, because there is no identity without spirituality, 
nor spirituality without identity. Therefore, we are convinced 
that spirituality springs from life”14. And from a relational per-
spective, it is necessary to return to the connection with the 
cosmos, to break established patterns and move away from 
functional biologisms. 

14.   Mamani, 1999, p. 25. 
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On this path, one still has the experience of other ways of 
life in the cosmos from the ancestral spirituality that was kept se-
cret, to recognize oneself in the integral notion of life, where the 
relationships of correspondence with the plural vital forces that 
flow in the diverse corporalities are recognized, as Aura Cumes 
proposes in the rereading of the cosmogonic story of the Popol 
Vuh, where eleven couples are called together representing: 

Everything that gives life, such as the heart of heaven and 
earth, rivers and lakes, small and large animals, female and 
male deities, among others. Everything that already has 
life summons itself to create winak, the people. Therefore, 
in ancestral cosmogonies, the makers are not one, nor do 
they have purely masculine references. It is everything that 
surrounds us, which gives us the notion of a plural life; be-
cause the mention of the energies of life is always in pairs.15 

The notion of pair or duality in relational worlds recognizes 
that life does not arise from the one, but from relationships of 
correspondence, which have often been confused with binary 
relationships, since dual relationships do not specifically in-
volve woman and man, but rather the other pair that can make 
life possible, for example, the sun and the moon, the earth and 
water. For this reason, in some stories and representations we 
find the configuration of androgynous beings, for example, in 
the Andean context there are images of beings with two faces, 
one that looks towards the east, space and time where life arises 
in the cosmos we inhabit, and the other face is the one that looks 
towards the west, the space and time of the other forms of life 
that transcend the cosmos, in this sense the correspondence of 
times and spaces is raised. 

15.   Gil, 2021, p. 23.
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This is why ancestral spiritualities are presented as re-
lational ways of life that have guided the journey of various 
peoples, in which there are also moments of tension that require 
times of restoration to recreate relationships, where the link 
with healing memory will be important, since it supposes the 
connection with the transgressive memory that did not allow 
itself to be covered by the garments of what was imposed, and 
sought to show its vitality as resistance so as not to die.

Although diverse peoples experienced the fracture of the 
communal world, the strength of the senses of life still remains, 
stemming from the connection with ancestral memories that are 
not located in the past, but rather are located ahead, guiding the path 
of life and making possible the reciprocal healing of past, present, 
and future lineages. This allows for the telling of stories where pain 
seeks to be harmonized and healed, allowing joy to flow, manifested 
in the encounter, the celebration, the path of shared hope.

The healing memory woven from spiritualities makes it 
possible to read the transgressive stories that repeatedly sought 
the healing of land territories and body territories, since it im-
plied the understanding that violated bodies had the possibility 
of incorporating themselves through connection with the Vital 
Force that inhabits them and that makes it possible to reestab-
lish balance and harmony in the fabric of life. 

Healing memory, in turn, involves drinking from ancient 
sources that allow us to recognize ourselves in a cosmic history 
that flows in the dynamic cycles of existence, in which every-
thing is considered to have its time and space, a principle from 
which the necessary links with Pacha are generated, in which 
some imposed religious symbols are integrated, interpreted 
from the wisdom of the Cosmo-experiences themselves. 
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In the experiences of alienation and the policies of assim-
ilation through globalization that various peoples are going 
through, the challenge of weaving spiritualities with the broken 
and burned threads is assumed, because it is not only about sus-
taining traditions, uses and customs, but about recreating the 
links through the relationship with the ancestral force that lives 
in the territories and in each body that is the same land-terri-
tory, because it is based on the conviction that “Everything that 
exists in the Cosmos exists in you. You are the Cosmos”16. 

In this sense, ancestral spiritualities recover the awareness 
that “all types of living beings depend on others for their exis-
tence and are intertwined in an immense fabric that continually 
evolves”17, dynamic interrelations considered as the mutual nur-
turing of life, as it implies certain ethical codes of coexistence in 
a given territory, where each being lives its own development, 
acquiring the vitality of other beings. It is a nurturing commu-
nity, where everyone raises and allows themselves to be raised. 

Teachings in which the human community learns to re-
late reciprocally at every stage of their lives and relationships 
in order to maintain and restore balance in Pacha and all living 
communities, since it is a constant journey of becoming a 
person in relationship in every time and space, which makes 
Good Living possible. The exchange also involves personal rela-
tionships that safeguard balance, therefore, one way to generate 
harmony is the representation of feminine and masculine en-
ergies in the dignifying relationship between women and men. 
Although it should be considered that the women of the an-
cestral peoples, those who were doubly devalued and silenced, 

16.   Reinaga, 1978, p. 22. 
17.   Arnold, 2017, p. 19. 
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are those who resisted being completely dispossessed and col-
onized, and knew how to weave the life that refuses to die, and 
are recreating “actively, ancestral spiritualities to decolonize 
those religious universes that they were forced to adopt histori-
cally”18, and recreate the life of the people, as they do from their 
imposed clothing, to which they gave their own nuances, since 
while they are transforming them, they also create and dignify 
themselves and their environments. 

Words to keep feeling and thinking along the way

The approach to relational worlds poses the challenge of 
not recognizing ourselves with fixed identities established by he-
gemonic mandates and the binary structures that determine the 
hierarchical and power relations that destroy communal life, but 
rather with ways of life that flow in the cosmic history of vital ener-
gies or forces that generate dynamic processes in the fabric of life. 

Sharing the offered word is an invitation to move away 
from purist notions based on sacrificial spiritualities in order to 
maintain ethnic purity, associated with the sacred, where wom-
en’s bodies had to be kept “pure” to preserve it. To open up to the 
notion of identities that flow, that are nuanced, that are stained, 
that are made chix’i19, as a kind of color that cannot be distin-
guished, since it is composed of opposite colors, which present 
the permanent complexity of existence, as can be seen in the 
resistance and recreations of the life of peoples and populations 
that propose other ways of life that challenge the heteronomous 
policies of patriarchal capitalism, and the notion of the religious 
that maintains the power that dominates.

18.   Marcos, 2002, p. 4.
19.   Word that comes from the language of the Aymara people (Bolivia, Peru, 
Chile). Cf. Rivera, 2023. 
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These are times when diversity seeks to step out from “the glo-
balized identity policies and universalism that impede the dynamism 
and creativity of societies in our territories”20. These are diversities 
that meet common realities, such as food, health, sexuality, water, 
land, and the threatened world of diverse communities of life. 

Recognizing ourselves in the pluriverse leads us to recognize 
that there is no single form of identity, which invites us to weave 
affections and proximities that challenge us to an embodying of 
the pluriversities in the defense and care of all forms of life as a 
fundamental axis of existence that is recognized as a thread in 
the fabric of life, as our ancestor Berta Cáceres already said: 

A militarized, besieged, and poisoned Mother Earth, 
where basic rights are systematically violated, demands 
action.
Let’s wake up! Let’s wake up, Humanity! There’s no more 
time.
Our consciences will be shaken by the mere fact of con-
templating self-destruction based on capitalist, racist, 
and patriarchal predation.21

From the spaces of sharing that call us together in community, 
let us intend the Pachakuti, which is the time of closing the cycle 
of a disharmonious, unbalanced life, to make possible the birth 
of relational worlds that dignify life, weave the Good Living, the 
beautiful life, life in harmony, the Sumaj Kausay, Suma Qamaña. 

Jallalla!22

20.   Segato, 2007, p. 21. 
21.   Mediavilla, 2022. 
22.   Aymara word that intends to restore balance and harmony in the various 
realities. 
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CHAPTER 5.

Some ecofeminist proposals 
for the construction of critical 

and change processes

Cinthia Méndez Motta

Introduction

The Women and Theology Nucleus of Guatemala is a 
group of women of faith from different religious denominations. 
Although we are a small group, in recent years, the proposals 
in the training programs we have conducted with women have 
been based on the principles of ecofeminism.

We are grateful to our fellow theologians who pioneered 
this knowledge: Ivone Gebara, Alicia Puleo, Mary Judith Ress, 
Elizabeth Johnson, and Geraldina Céspedes, among others; as 
well as to the humble women with whom we constantly learn 
and unlearn this new wisdom. I am especially grateful to the 
organizers of this VIII Congress on Gender and Religion for 
inviting the Lutheran churches and members of other Christian 
churches to participate in these new searches. 

The objective of this presentation is to begin by exploring 
the ecological and human crises we are currently experiencing, 
rethinking anthropology from an ecofeminist perspective, in 
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order to contribute to critical, transformative education that 
fosters change. 

I intend to briefly address some ecofeminist proposals 
in three stages. The first attempts to describe the critical per-
spectives from which we feel and think about the human and 
ecological crises we are experiencing in the 21st century. Faced 
with these crises, there is an urgent need to rethink anthro-
pology and theology in a second stage, and then connect with 
some proposals on the ethics of care in a third stage. 

We begin, then, with this short presentation, which 
simply aims to provoke feelings and thoughts, and which can 
be enriched, questioned, and debated by our colleagues at the 
thematic panel. 

Life in the hands of the patriarchal system 

Ecofeminism is based on the critique that traditional and 
modern societies, as well as the market with its neoliberal pro-
ductivist policies, continue to oppress societies and nature. 
All of this was well expressed by the indigenous peoples at the 
Iximché Summit in Guatemala when “They denounced the 
neoliberal plundering of territories, the degradation of Mother 
Earth, poverty, and forced migration due to the actions of trans-
national corporations”1.

A year later, the First International Forum of Indigenous 
Women of Abya Yala, discussed in depth the problems that are 
affecting their communities and, to a greater extent, women, the 
effects of climate change, the difficulties that women have in ac-
cessing communication and technology, “about their suffering 

1.   Declaración De Iximche. 2007. 
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from racism and discrimination, about difficulties in accessing 
money, domestic violence, physical, sexual, and psycholog-
ical violence”2, the concern about the increase in pregnancies 
among girls and adolescents, the exploitation of wage earners, 
and other problems affecting women at the regional level. “They 
demanded that developed countries end their environmental 
pollution practices and support the protection of Pacha Mama”3.

In this way, the impoverishment of nature, women, girls, 
and children is due to the regional and local structures that en-
able it. In the words of Vandana Shiva, these inequalities have 
their origins in a patriarchal system and have been strengthened 
by modern capitalism. Her studies have shown that disasters 
and ecological deterioration have greater repercussions for the 
lives of women than for the lives of men, and that women are, 
everywhere, the first to defend nature against environmental 
destruction and the first to care for and carry out healing ac-
tions in nature. 

According to Alicia Puleo, the ecological crisis and current 
social problems are “an opportunity to overcome all sexist and 
androcentric prejudices and advance toward a new worldview, 
built on principles of respect, equality, justice, and solidarity”4. 
But these principles arise from other emerging paradigms, 
which invite us to return to other types of relationship models 
that favor healing these worn-out relationships, from ecofemi-
nist perspectives. 

2.   Bonfil, 2008. 
3.   Declaración en el i Foro Internacional de Mujeres Indígenas, 2008. 
4.   Puleo, 2018, p. 346. 
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Proposals from ecofeminist theologies 

The proposals are based on the perspective of the ecofem-
inist paradigm. “Looking is not a naive action, but rather it 
pursues and constructs realities, and therefore it also decon-
structs”5 the projects that impose homogeneous thoughts, roles, 
and behaviors that justify the subjugation of entire peoples, 
women, and vulnerable people, and invite us to feel and think 
about the vision we have as human beings. 

A paradigm in crisis: the anthropological

The current anthropological paradigm, with the relation-
ships it establishes, not only plunges us into a humanitarian and 
ecological crisis, no longer provides meaning for human beings. 
Therefore, the first thing that needs to be reconsidered is the 
reconstruction of anthropology. This is one of the approaches 
of feminist and ecofeminist theologians, as can be seen in María 
Pilar Aquino, who believes that responses to women’s problems 
are directly or indirectly conditioned by a particular anthro-
pology. Ivone Gebara asserts that, to achieve more just human 
relations, one of the great challenges of our time is a new under-
standing of the human being.

Geraldina Céspedes clarifies that the visions of human 
beings that are at the root of gender violence and the depre-
dation of nature are those of human beings as the center of 
the universe (anthropocentrism) and as the center of the world 
(androcentrism). Patriarchal androcentric anthropology 
causes disastrous consequences not only for the earth and 
women “but also for human beings considered close to nature 

5.   Ventura, 2023. 
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and women”6. Since the man whom this system deifies above all 
human beings is not just any man, but a powerful adult man, its 
harmful effects extend also to those men who lack power and 
who have developed feminine attributes: such as caring. In this 
sense, androcentrism goes beyond the men-women issue to 
encompass other categories of human beings who lack power. 
These observations or intuitions urge us to rethink human be-
ings. As Alicia Puleo says, “It’s time for ecofeminism to make 
another world possible”7.

Towards a plural anthropology 

Asking questions from a philosophical perspective allows 
us to better understand ourselves as a human species: Where do 
we come from? Who are we? And where are we going? These 
are questions that Mary Judith Ress invited us to answer at a 
School of Ethical Ecofeminist Spirituality in 2003. Since then, 
the ecofeminist perspective, the violet and green perspective, 
has awakened and sharpened in those of us who have partici-
pated in the experience. 

Ivone Gebara in her book Essay on philosophical anthro-
pology: The art of mixing concepts and planting dis-concepts, 
In the second chapter, carefully dismantles the imaginary of 
human beings, the anthropos androcentric, anthropocentric, 
theocentric and hierarchical. She claims that the crisis caused 
by the multiple problems is due to patriarchal epistemology8, 
the knowledge that we have as humans has distanced us from 
the being, as well as from other anthropos and also from nature, 
since the paradigm of development, conquests and destructive 

6.   Céspedes Ulloa, 2021, p. 24. 
7.   Puleo, 2018, p. 16. 
8.   Gebara, 2020. 
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exploitations have caused negative consequences: division and 
distance from nature.

Theological experience has distanced us from the ex-
perience of the sacred, which is why we have placed Divinity 
outside, above, far away, and we have placed ourselves outside 
the Planet and have learned to survive with violence, which can 
provoke reciprocal violence. It has also created patriarchal reli-
gious beliefs that inhibit the encounter with divinity in everyday 
life and fall asleep with romantic experiences of the patriarchal 
God who justifies serving exploitative, abusive, and violent hu-
manity, in addition to distancing us from the experience of an 
image of a merciful, tender, friendly God, who loves human be-
ings and all creation. 

So, the problem for human beings lies in defining where 
we think, where we act, where we stand. We have drunk from 
the sources of the patriarchal system, which in other times and 
ages nourished great empires, dominant societies, tribes, and 
cities. How can we escape this patriarchal anthropology? 

Ivone asserts that there is an unequal universality of an-
thropos, as we are multiple and diverse. Differences can provoke 
polarizations and mutual judgments with varying degrees of 
perversity and reciprocal violence. When differences are ac-
cepted, they can be a source of wealth, as Paul Knitter says “If 
we truly accept the otherness of our neighbors and of religions, 
if we admit that we will never be able to fully grasp and under-
stand their otherness, then we must also accept diversity”9. In 
nature there is diversity, unity, and interdependence, but not to 
the point of destroying diversity. Biodiversity reflects the beauty 
of nature. And beauty is also reflected in the diversity of human 

9.   Knitter, 2007, p. 450. 
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beings. Beyond the richness of cultures and nationalities, lies 
the richness of human beings as such, close and diverse. Jesus 
calls us to unity, but never at the expense of diversity.

When similarities or what is in common are a priority for 
human beings, in practice we enter into a more familiar, closer, 
more inclusive logic. Thus, we are called to enter into a more 
familiar and inclusive logic with our different closest. Likewise, 
it is necessary to consider the Earth valuable, and recover its 
imago Dei, but a creative, dynamic image that constantly renews 
life that is finite. That we find its traces in our bodies, that its life 
flows in our lives, that we are part of it and it is part of us, that 
it is in our dreams, that it appears in our fears and in our states 
of trust, let us awaken to this ecological awareness and to this 
awareness of diverse and beautiful humanity.

A spiritual awakening towards the earth and women

To make this process of deep encounter with nature and 
with women is to take a leap in human consciousness. It is to 
evolve. It is conversion. As Elizabeth Johnson proposes: “to 
carry out a spiritual conversion that involves making several 
different turns at the same time”10. In my experience and that 
of other theologians, this involves several steps; for now, let’s 
review two:

·  Recovering the biocentric vision of life:

One of the proposed movements is to move from anthro-
pocentric and androcentric worldviews to broader, biocentric 
ones that value life in all species on Earth, so that all species 
are included in the circle of life and in the sacred. The above 

10.   Johnson, 2015, p. 258. 
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statement means getting rid of a philosophy of life shaped by 
hierarchical dualisms, which values ​​one reality more than an-
other and contrasts them, for example: estimating the spirit as 
superior to matter, culture more than nature, human beings 
more than animal species, men more than women; unlearning 
this dualistic and hierarchical philosophy that generates great 
distances and exclusions between human beings and nature will 
help us make the shift to biocentrism, which is undoubtedly a 
movement of inclusion, of dance, of evolution animated by the 
Ruah in creation.

·  Recovering a sense of belonging and 
interdependence with women and the earth:

This movement entails, as human beings, relocating our-
selves in the cosmos, in creation, no longer placing ourselves 
at the summit of the creative work as the book of Genesis 1:28 
placed us. Our place is within the circle of creation as another 
species, aware of its limitations, its finitudes. Recognize that as 
a species we arrived at the last moment of creation and that the 
other species of the animal, plant, and mineral kingdoms ar-
rived first. Recovering the theology expressed in the Book of 
Job, which, in the face of Job’s anguished accusations against 
God for his suffering… The Lord answers: Where were you 
when the Earth was measured, when the stars burst into their 
unanimous song, when the sea was confined and its arrogant 
waves were given limits? Job 38:4, a theology that relocates us as 
part of creation.

Recognize that other species can live without humans and 
that humans could not live without the presence of women, 
men, and other identities of the species that produce life. It is 
urgent to change the illusion or epistemology of human beings 
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as separate, isolated, and outside of species, and move toward 
a heartfelt affinity with the other species with whom we share 
creation, forming and feeling part of the creative community 
of life. Those who can introduce us to this epistemology are the 
Indigenous and African peoples. 

But can human beings make this shift if they haven’t yet 
rediscovered, accepted, and repositioned themselves differently 
toward the other half of humanity: women and other human 
beings who are different from the hegemonic masculine man? 
If they haven’t yet felt affinity, sympathy, and acceptance for 
women? That’s what women alongside of the planet are asking 
ourselves.

It is worth highlighting then, that it is clear to consider 
that it is necessary to change the epistemology taught by the 
patriarchal system to more inclusive epistemologies, ecofemi-
nist, Black, Indigenous, queer, Afro-descendant epistemologies, 
which listen to the cry of women and the earth and invite a por-
tion of humanity, men, to relate in terms of equality and justice 
towards women and to develop for themselves the attributes that 
have been considered only feminine, such as caring for people 
and Nature, so that they also have the opportunity to develop a 
dignified life, without violence and without competition. 

Human Beings: Towards the Ethics of Caring for Life

This is a topic critically addressed in ecofeminism, due 
to the associations that have been made between “care” and 
women. Feminist ethics analyzes that women have traditionally 
been the caregivers, but it is necessary to clarify that women are 
not more apt to care for biological reasons, but rather due to 
learning; it is a social construction of gender, not a trait of sex. 
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Therefore, we might ask whether the development of caregiving 
is more due to socialization in a sexist culture. 

For two women from Guatemala, caregiving is a respon-
sibility of all human beings, although patriarchal culture has 
assigned it to women. Vilma Fonseca says: “Women play a 
social role, which is a historical and sociocultural construct. 
We are associated with caring for the home, family, and the 
environment, and we are also responsible for caring for the en-
vironment and nature”11. 

Care work is generically assigned to women. We are the 
caregivers of children, older adults, people with disabilities, and 
the sick people. “It’s believed that because we’re women, we’re 
responsible for these tasks. In reality, they should be shared 
more, as it’s a very demanding and exhausting job”12 says Alma 
Odette. 

According to Carol Gilligan, “The perspective of care is 
neither biologically determined nor exclusive to women”13. 
Therefore, as a social construct, it can be modified, learned, or 
unlearned, and this is what we must insist on. From this starting 
point, we can educate ourselves differently and educate future 
generations in the ethics of care as the key element of a new 
culture of life and a life free from violence. 

11.   Interview with Vilma Patricia Fonseca, on the Ecology of Care, Guatemala, 
March 19, 2022. 
12.   Interview with Alma Odette Chacón, on the Ecology of Care, Guatemala, 
March 18, 2022. 
13.   Cf. Comins Mingol, 2003.
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Conclusion

In conclusion, it can be said that these anthropocentric, 
androcentric, and hierarchical models, although they may seem 
difficult to dismantle, difficult to release from everyday relation-
ships, can be dismantled, since the cry of the earth and the cry 
of women erupts unstoppably and will not let us sleep peace-
fully because we are part of this living planet.

We human beings are called to awaken to an empathetic 
and decolonizing awareness of women’s lives and bodies, of 
nature, of the present and future of humanity and the cosmos, 
replacing relations of power and violence with relations of power 
with and among the living community. By practicing relations 
of respect and eco-justice, by considering diverse humanity a 
treasure and not a threat, it is time to work for equality, equity, 
and the right to existence of a diverse and plural humanity.

It is at these moments in history when continuity and 
quality of life must be considered central concerns, that it be-
comes necessary to return to the fundamental realities and 
relationships of existence. 
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CHAPTER 6.

Orfa, the woman who returns to 
her ancestral tradition: a black 

and feminist hermeneutical 
reading of Ruth 1 

Maricel Mena-López

Introduction

The Book of Ruth has been approached from a variety of 
academic and theological perspectives. The literary perspective 
analyzes the narrative structure, characters, and themes of the 
book, emphasizing a narrative of loyalty, redemption, and social 
inclusion.1 The historical perspective places its emphasis on the 
periods of the Judges and the post-exilic era, the time when the 
book was probably written. This approach considers how the 
book reflects the social and political conditions of its time.2

The feminist or gender perspective focuses on the expe-
rience of women, especially Ruth and Naomi, highlighting 
themes of female solidarity, survival, and agency in a patriarchal 

1.   Ferreira, 2018.
2.   Tezza; Toseli, 2010. 
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context.3 Orfa is only mentioned4, so there are few studies that 
focus on this biblical figure. From a black perspective, the book 
of Ruth can be interpreted as a story of racial justice that con-
trasts with the experiences of Afro-descendant communities. 
Ruth, a Moabite woman, is a foreigner in Israel, which places 
her in a position of vulnerability similar to that of many black 
women in Afro-diasporic contexts.5 

The theological perspective explores the themes of divine 
providence, loyalty to God and the people of Israel, and the 
inclusion of foreigners into the community of faith.6 The socio-
logical perspective, in its turn, analyzes the power relations and 
social issues reflected in the book, such as the protection of the 
poor, foreigners and widows, and social laws that aim to guar-
antee justice and equity.7 The Church Fathers interpreted Ruth 
as a figure symbolizing the Gentile Church, praising her deci-
sion to leave her land and her idolatrous customs to worship the 
God of Israel.8 

Because it is a book whose protagonists are women, 
many interpretations focus on the actions of the protagonists, 
Ruth and Naomi, with Orfa being invisible in the story. Most 
of the time, these interpretations are made from a patriar-
chal, Eurocentric, racist, capitalist and colonizing perspective. 
The text is often read under the parameters of inclusion and 
redemption of women in patriarchal culture – yet, from our 
perspective, this itself is a form of social segregation, since only 

3.   Barrientos, 2025.
4.   Fischer, 2004. 
5.   Mena-López, 1995.
6.   Mesters, 1997. 
7.   Nef Ulloa; Xavier, 2024. 
8.   Seijas de Los Rios-Zarzosa, 2024, p. 367-382. 



71

those who embrace monotheism are valued, while those who 
resist the colonial model of the temple and its institutions are 
disregarded. 

These readings also assume that their protagonists are 
white, which has made the subjectivity of marginalized groups 
invisible, especially black women and their ancestral religious 
traditions. Biased interpretations of superiority-inferiority fail 
to take into account the intersectionalities of gender, race-eth-
nicity, class, and religion in their analysis. An exclusionary 
biblical hermeneutics reinforces ideological discourses of 
whiteness. Being a black woman means experiencing the ef-
fects of the oppressive system in your body and being even 
more distant and disconnected from the stories of the biblical 
tradition. Based on the above, the following central question of 
this research arises: what message does Orpha’s body convey to 
the reality of Afro-diasporic women in Latin America and the 
Caribbean? 

The title of our text itself is already providing an interpreta-
tive line: This is a reading of chapter 1 of the book of Ruth from 
the experience of the terreiro or threshing floor, as the extra-
mural meeting spaces were called where the so-called fertility 
festivals of pre-monarchical Israel were held and which during 
the exile and post-exile constituted a space of feminine resis-
tance to the imposition of the temple as the only place where 
God manifests himself, according to the priestly mentality of 
the Second Temple. 

In these festivals, female corporeality is fundamental, as 
fertility passes through their bodies, not only in their capacity 
to generate life, but also as a fundamental mediation where 
divinity manifests itself in multiple ways. The body is the her-
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meneutic principle that runs through this narrative, these are 
the bodies of the patriarch Elimelech, his wife Naomi, his sons 
Mahlon and Chilion, his daughters-in-law Ruth and Orfa, and 
the elders of the community who give life to this narrative full 
of symbolism and movement.9 

If the body is the hermeneutic place par excellence, then 
our body must be recognized as a spatial territory where our 
daily lives take place. It is our female body that enables us to 
experience the sacred within us and through it we are invited 
to read the sacred text. Through the liberation and movement 
of our bodies we are able to identify our rigidities. With this we 
are able to work on our deepest, archaic and mythical convic-
tions learned from a patriarchal perspective and which affect 
our personality. 

The recognition of women’s bodies as a legitimate space 
of beneficial and independent power allows us to recognize the 
divine that exists in our corporeality. In this way, divinity is re-
imagined through the feminine corporeality that frees us from 
the image of God as a man. We can read in the bodies of Ruth, 
Naomi and Orfa the divinity that reveals to us its own bodily 
and vital experiences. The body challenges us to grow and ma-
ture as people towards a fuller consciousness. With this key to 
reading the body, we are invited to read chapter 1 of the book of 
Ruth based on what the bodies, their voices, their movements 
say, having as an articulating axis the dialogue with African tra-
ditions and, in particular, with Candomblé from Brazil. 

9.   This study takes as its backdrop the intuitions initially presented in a biblical 
study space of the black pastoral of the Anglican Church of Rio Grande do Sul 
entitled “The Ruah yard from the book of Ruth” and which were widely system-
atized at the EST Gender and Religion Congress in 2023. 
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In light of the methodology of comparative religion, we will 
read this chapter in the light of the Candomblé’s terreiro, as we 
consider that there are important memories in this chapter that 
place us in the Afro-Asian horizon where Israelite monotheism 
was established. These memories were not entirely erased; the 
book of Ruth is an example of this process of suppression of 
the memory of the goddesses and gods of the African pantheon 
by institutionalized Yahwism in the Sadducee theocracy in the 
Second Temple period.10 

For the development of our argument, we begin with a 
brief structural proposal based on the interpretive keys outlined 
above. In conclusion, we present some challenges posed by the 
eira da ruah (the threshing floor of spirit/wind) for a feminist, 
anti-racist and decolonial theological education.

Structural proposal

The book of Ruth is a relatively short book, with only 
four chapters. Our proposed structure for the first chapter 
follows the narrative line, with the following categories as the 
guiding thread of our analysis: Bodies (1-5); Voices (vv. 6-21); 
Movements (vv. 19-22). 

Due to the limits imposed on this writing, we only focus 
our attention on the analysis of the first chapter. To analyze this 
chapter, we started from the following questions: what themes 
appear in the text and what is their situation? What do their 
bodies say, their names, what movements do they produce? 
What elements of the text allow us to dialogue with African 
traditions? 

10.   Terra; Rocha, 2019. 
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The bodies (1-5)

The bodies of each of the implicit and explicit characters in 
the story allow us to get closer to the historical and cultural con-
text, as they are the ones who experience in their corporeality 
the effects of a precarious situation that makes them emi-
grate from their hometown, Bethlehem, to the fields of Moab. 
Furthermore, each of these bodies has a name that determines 
its position in the story.

In these verses we have an introduction to the historical 
and social context. It begins with a setting from the time of the 
judges, but its story reflects the exilic and post-exilic situation 
of the 5th-4th centuries BCE.11 Given this observation, it is 
striking why the writer needed to set the story in the context 
of the judges of tribal Israel. We suspect that the theme of land 
ownership implicit in the books of Judges undoubtedly brings 
with it implicit female memories of resistance by Canaanite 
women who fought to preserve their lands in the process of 
conquest and possession of the land of Canaan (see Debora, Jz 
4.4; Jael, Jz 4.9; the anonymous woman of Thebes Jz 9.50-55).12

Elimelech’s family moves to Moab due to the famine in 
Bethlehem. A situation of poverty and hunger is evident (Ruth 
1.1; Neh 1.3; 5.2). Most people live off the land, but there is no 
more land (Neh 5:5), the poor who still have land are forced to 
abandon it and sell it because of famine and taxes (Ruth 1.1; 
Neh 5.3-4;). The name “Bethlehem” has a rich and interesting 
etymology. In Hebrew, “Bethlehem” (בֵֵּית לֶחֶם) means “House of 
Bread”. This name is composed of two parts: “Beth” (בֵֵּית), which 
means “house” and “Lehem” (לֶחֶם), which means “bread”. This 

11.   Navarro, 1995. 
12.   Mena-López, 2009. 
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meaning reflects the agricultural importance and fertility of the 
region. The paradox in the text is that in the “house of bread” 
there is no bread. The fact is that a man has to migrate with his 
family to the fields of Moab, where the patriarch and his sons 
die, leaving only the mother and her two daughters-in-law. It 
also draws our attention to the fact that each of the characters is 
named by their own name. 

Moab was the son of Lot and his eldest daughter, born of 
an incestuous relationship after the destruction of Sodom and 
Gomorrah (Gen 19.30-38). The descendants of Moab, known 
as Moabites, settled in the Transjordan region, that is, east of 
the Dead Sea. In ancient times, Transjordan was divided into 
three territorial entities: Ammon, Moab and Edom. “It seems 
probable that Ammon was the first to become a centralized 
monarchy, then Moab, and finally Edom, and that Ammon 
would have been the most developed form of primitive state 
and Edom the most elementary”13.

Apparently, the borders of those monarchies were not so 
defined. However, it is known that the land of Moab was a fertile 
plateau, ideal for agriculture and sheep farming. The region pro-
duced grains, cereals and grapes. The fields or threshing floors 
were a flat and open area where farmers threshed or separated 
the grain from the chaff. These open fields are a space for reve-
lation and encounter with the divinities. In the book of Judges, 
Gideon meets an angel of the Lord at a threshing floor, where he 
receives a divine commission to save Israel from the Midianites 
(Judges 6.11-24). The fact is that the family of Abimelech and 
Naomi find God’s favor in these fields of abundance and com-
mensality. The text does not provide explicit data on the reasons 

13.   Younker, 1997, p. 246. 
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why famine reached these fields, only in v.20 Naomi laments 
that Shadday has caused her bitterness, possibly referring to her 
condition as a widow.

The Moabites were closely related to the Israelites, but 
were often in conflict with them. In Numbers 22-24, the king 
of Moab, Balak, tried to hire the prophet Balaam to curse Israel, 
but God intervened and Balaam ended up blessing Israel. One of 
the best-known stories involving the Moabites is that of Orpah, 
who makes the decision to stay in Moab, and Ruth, the Moabite 
who decides to take up the faith of Israel and secure the right to 
ransom as a guarantee of survival.

Moab is mentioned in several biblical prophecies, in-
cluding those of Isaiah (15-16) and Jeremiah (ch. 48). These 
prophecies often speak of Moab’s pride and arrogance and God’s 
judgment upon them, but they also mention God’s mercy and 
the possibility of a Moabite remnant taking up arms against the 
God of Israel. 

The question that arises here is: what happens to the 
Moabites who remain in their religious tradition linked to fer-
tility cults and the goddesses of the Canaanite pantheon? Our 
text cannot answer this question because the Deuteronomist 
writers have no interest in continuing the story of Orfa. His 
interest lies in the typification of religion with metaphors of 
prostitution and idolatry. This seems to be the consensus when 
it is assumed that the determination to stay in the house of 
Orpah’s mother makes her insensitive to her mother-in-law 
Naomi, however, oblivious to Yahweh’s plans. 

In biblical Israelite culture, names had deep meaning and 
were often chosen to reflect important aspects of a person’s 
identity, faith, and birth circumstances. In fact, many Israelite 



77

names included references to God (Yahweh or El). For example, 
Elimelech means “My God is king”. Others, such as Naomi, 
mean “grace or gracious,” possibly referring to a blessing be-
stowed upon her parents. They also reflect personality traits or 
mood, which is why she changes her name to Mara, which means 
“bitter”. Some names were given as a form of prophecy or wish 
for the child’s future, for example, Malom, which means “obe-
dience”. The name of the second son is Quiliom, which means 
“fragility”, possibly highlighting traits of his personality or the 
fragile condition of his birth. The same goes for Obed, which 
means “servant”. The name Orpah can mean “nape of the neck” 
or “cervix”. This name is also associated with the idea of ​​“turn 
the back”, which is symbolic in her story, since Orpah decided 
to return to Moab instead of following Naomi to Bethlehem.

The Voices (vv. 6-21) 

Once her husband and children are dead, Naomi decides 
to return with her daughters-in-law upon hearing that there 
is bread in Bethlehem again, and on the way, a dialogue takes 
place between her and her daughters-in-law. 

8 Then Naomi said to her two daughters-in-law: Go 
back, each of you, to your mother’s home. May the Lord 
show you kindness, as you have shown kindness to your 
dead husbands and to me. 9 May the Lord grant that each 
of you will find rest in the home of her husband.Then she 
kissed them goodbye and they wept aloud

The phrase “mother’s house” is the expression used by 
Naomi when advising her Moabite daughters-in-law to return 
to their family. Orpah initially expresses a desire to accompany 
Naomi, but after a second insistence from Naomi that she re-
turn to her mother’s house, she decides to return to her family 
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and her gods in Moab. This act contrasts with Ruth’s decision to 
remain with Naomi and follow the God of Israel.

The etymology of the expression “mother’s house” (in 
Hebrew, “בית אם” – “beit em”), refers to the maternal home, a 
place of safety and shelter for women, especially in times of 
crisis. The “mother’s house” thus symbolized a return to family 
care and protection, possibly beyond consanguinity, contrasting 
with the vulnerability of widows without children or husbands 
and with the patriarchal “father’s house”.

In Canaanite culture, the “mother’s house” was the nu-
cleus of family life where women played central roles in raising 
children, managing household chores, and performing reli-
gious duties. In some ancient cultures, including the Canaanite, 
lineage and inheritance could be passed down through the ma-
ternal line. This meant that the mother’s house was a symbol of 
family continuity and stability.

In Hebrew, the “father’s house”, (“בית אב” – “beit av”) refers 
to the home established under paternal authority, which may 
include an extended family or clan, which is a group of house-
holds related by blood ties. This is the family model that Naomi 
knows, and that is why in v.9 she evokes the need to rest in the 
house of a husband. This fact allows us to suspect that in Moabite 
culture women could remarry without having to go through the 
search for a male redeemer from the patrilineal lineage. This is 
a very long path; Naomi would have to have more children.

10 And they said to her: We will go back with you to your 
people. 11 But Naomi said: Return home, my daughters. 
Why would you come with me? Am I going to have any 
more sons, who could become your husbands? 12 Return 
home, my daughters; I am too old to have another hus-
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band. Even if I thought there was still hope for me —even 
if I had a husband tonight and then gave birth to sons 13 
would you wait until they grew up? Would you remain 
unmarried for them? No, my daughters. It is more bitter 
for me than for you, because the Lord’s hand has turned 
against me! 14 At this they wept aloud again; Then Orfa 
kissed her mother-in-law goodbye, but Ruth clung to her.

Orfa freely decides to return to her mother’s house, to her 
ancestral matrilineal tradition. She also claims her mother’s 
house as a place of refuge and protection, especially for women 
and children. She returns to the space that provides women 
with security and emotional support. The home is a spiritual 
space par excellence. Many religious and cultural traditions and 
rituals were performed in the mother’s house, reinforcing its 
central role in spiritual and community life. These aspects show 
how the mother’s house was valued and respected in Canaanite 
culture, reflecting its importance in the social and family struc-
ture. However, the return to the mother’s house has been used 
itself to colonialist interpretations to the point of being typified 
as a fragile woman who abandons God’s plan.

However, we see in her a woman who is faithful to her 
tradition, an independent woman who can say no. She returns 
to her mother’s house and to her religion. She is a countercul-
tural woman for her time, since she does not accept the fate 
to which women are confined in the religion that is being cre-
ated in Judah. ​​Ruth, in turn, means “friend”, and is the one who 
clings unconditionally to her mother-in-law. Her name already 
has an intentionality in accordance with the Deuteronomist line 
in charge of presenting this story to us. 

15 Therefore Naomi said: your sister-in-law is going 
back to her people and her gods. Go back with her.16 But 
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Ruth replied: Don’t urge me to leave you or to turn back 
from you. Where you go I will go, and where you stay I 
will stay. Your people will be my people and your God 
my God; 

In these verses Ruth makes a profession of faith and ad-
herence to the God of Israel. It is striking how this hymn is 
still a symbol of the spousal union of heterosexual marriages, 
and here it is a song sung by one woman to another woman. 
It is a confession of love that includes passionate and possibly 
erotic love, at least this is the intuition of some readings that 
understand that the relationship between Ruth and Naomi can 
be seen as an example of deep affection and solidarity between 
two women. 

While the biblical narrative does not explicitly suggest a 
romantic relationship, Ruth’s loyalty and commitment to Naomi 
is remarkable and can be interpreted as a model of uncondi-
tional love and support that resonates with the experiences of 
many LGBTQ+ people. 

Lesbian invisibility is not something natural, but rather the 
result of several factors. Among these are misogyny, sexism, and 
the socialization aimed at these bodies in a society that operates 
based on a Judeo-Christian morality, which in turn supports 
and makes a series of binaries work, including the mascu-
line-feminine one.14

The movements (vv. 19-22)

Naomi and Ruth walked until they reached Bethlehem, 
causing a great commotion in the city. The women recognized 
Naomi, but she rebuked them, saying that she was no longer 

14.   Santos; Tagliamento, 2021, p. 9-10.
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Naomi, but rather “bitter” Mara, because “Shadday” had embit-
tered and mistreated her, and “Yahweh” sent her with her hands 
full and returned empty-handed, giving a bad testimony about 
Naomi. 

The names given to the divinity in these verses call us for 
attention. Among the various meanings applied to Shadday, the 
most prominent are: “God of the mountain” and, in the vast 
majority, “The Almighty”. A third meaning is “Great mother” 
or “One of the Breasts”. For our study, we are interested in ex-
ploring this last meaning, because it seems more appropriate 
within the context in which it occurs. Shadday, as indicated by 
Harriet Lutzky15, may derive from Shad (feminine “breast/s” or 
“chest”), translated as “the one of the breasts”; something like 
the one which nourishes or sustains all things. Also the suffix 
ay is a feminine morpheme – (a) and which would have existed 
in the Semitic West. Tallay, Arsay, Pidray; Rahmay (meaning 
“womb” or “uterus”), as well as Shadday. 

These aspects reveal how names were an integral part of 
identity and spirituality in biblical Israelite culture, carrying 
meanings that went beyond simple identifiers, as they also re-
flected traits of each person’s personality – much like in African 
traditional religions, where filhos de santo (initiates) receive the 
name of their deity within the Bantu or Yoruba pantheon.

From the Moabe terreiro to the Candomblé terreiro

The terreiro, goren in Hebrew, translated as “threshing 
floor” or “yard” in English, appears four times in the central 
part of the Book of Ruth (3.2-3,6,14). This term appears in 
many other books of the Bible. In the book of Chronicles – a 

15.   Lutzky, 1998.
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contemporary version of the Book of Ruth about the history 
of Judah – this place is so sacred that David himself celebrates 
sacrifices there: “At that time, when David saw that the Lord had 
answered him in the threshing floor of Ornan the Jebusite, he 
sacrificed there” (I Chronicles 21.28). A place that will always 
be a reference to the encounter between David and the Lord (II 
Chronicles 3.1).

This same word names “squares” or “wides” (such as Largo 
Zumbi dos Palmares in Porto Alegre) at the entrance to cities, 
places of prophetic events (II Chronicles 18.9). In Candomblé, 
the terreiro is a space for the propagation of African civilizing 
values, they are true “mini Africas”16 where the community, the 
celebratory, ancestry, commensality, protection and matrilin-
eality converge.

In African cultures, names carry profound and multi-
faceted meanings. They are not just identifiers, but carry rich 
meanings and are an extension of a person’s identity and an-
cestry. Names can indicate a person’s ethnic origin, social status, 
and even religion. Many African names have meanings linked 
to nature, spirituality, or significant events in the family’s life. 
For example, the name “Kwame” in Ghana means “born on 
Saturday,” while “Amina” means “peace” in Arabic. A child’s 
name can influence his or her destiny and character. Choosing 
a name is a solemn act, often involving rituals and celebrations.

In Candomblé, the influence of the orixás/orishas (saints 
or deities) on the temperament and identity of filhos de santo 
(initiates) is a fundamental part of religious practice. Each or-
isha has specific characteristics that are reflected in their Saint’s 
soons. Each orixá/orisha has distinct attributes and person-

16.   Silveira, 2014.
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alities. For example, Iansã is known for being a warrior and 
impulsive, Xangô for his bold and arrogant character, Ogum for 
his shy and vengeful personality, while Oxum is associated with 
sweetness and motherhood. These characteristics are trans-
mitted to the children of the saint/deity who are governed by 
these orixás/orishas. 

The filhos de santo often incorporate the qualities of their 
orixás/orishas into their identities and daily behaviors. This can 
influence everything from the way they dress to how they in-
teract with others. During initiation rituals, the filhos de santo 
go through processes that reinforce their connection with their 
orishas. This includes adopting behaviors and attitudes that 
reflect the characteristics of the orisha. The pais and mães de 
santo (spiritual leaders) guide the filhos de santo on how to live 
according to the principles and characteristics of their orixás/or-
ishas, helping them to understand and channel these influences 
in a positive way. The practice of Candomblé seeks balance and 
harmony between the filhos de santo and their orixás/orishas, 
promoting a deep understanding of themselves and their rela-
tionships with the world around them.

The rediscovery and affirmation of African names are ways 
of resisting the imposition of external cultures and remem-
bering the grandeur of the African heritage. Each name carries 
a story, a purpose and an identity that deserves to be celebrated 
and preserved. In this sense, human corporeality is an extinc-
tion of the divinity that reveals itself in the everyday life and 
bodies of women in the African diaspora.
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Concluding considerations

The recognition of the integral body of women as a legit-
imate space of power, of a beneficial and independent power, 
challenges the view that women’s power is inferior and dan-
gerous. In this way, Divinity is rethought in corporeality. This 
undoubtedly allows us to proclaim the liberation of images of 
God as the only masculine, and allows us to read in bodies the 
God that they reveal to us, which starts from their own bodily 
and vital experiences. 

The voice as a key to reading makes it possible to “give voice 
to those who have no voice”, which means that history tradition-
ally ignores social groups that do not have a prestigious social 
status and repeatedly ignores women and their sexualities, thus 
promoting classism, sexism and racism under the assumption of 
an inclusive reading. This also happens in biblical interpretations, 
where the bodies that matter are only those of important men of 
prestige. In this story, Orfa’s body, voice and movements are al-
most always invisible, the focus always being on Ruth and Naomi. 

To cross borders, movements are necessary. In times of 
threat, we always focus on tradition, because it is what gives 
us security; however, in the community it is necessary to break 
down the borders that separate us in order to open ourselves to 
diversity. The history and thinking of women constantly revolve 
around the transgression of borders. Orpha does not accept 
patriarchal orthodoxy and with her it is possible to claim the 
leading role of women in ancestral religions. 

By understanding Moab as a space of abundance, commen-
sality and alternative community, we do justice to a history that 
has seen evil in the corporeality of women who refuse to enter 
into the control of a patriarchal religion that oppresses them. 
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This chapter, set in the fields or threshing floors of Moab, 
allowed us to draw an analogy with the open-air spaces where 
the saint’s festivals were initially celebrated in Candomblé. With 
this, we can affirm that in the biblical tradition there are an-
cestral Afro-Asian memories in the constitution of the Israelite 
religion. 

References

A BÍBLIA. Tradução Ecumênica Brasileira. São Paulo: Loyola/
Paulinas, 1995. 

BRUNETTO CARLIN DOS SANTOS, Dayana; TAGLIAMENTO, 
Grazielle. Corpos e experiências lésbicas importam? Para 
quem? A rede lésbi brasil diálogos entre ativismo e academia. 
Sul-Sul, [S.l.], vol. 2, n. 2, p. 8-18, 2021. DOI: https://doi.
org/10.53282/sulsul.v2i02.892. 

BARRIENTOS, Iris. Eres quien puede redimir. Una lectura 
latinoamericana de Rut desde género. [s.d.]. Available in: 
https://www.mercaba.org/Caravias/01/Barrientos.Rut%20
desde%20genero.rtf. Accessed on: February 4, 2025. 

FERREIRA, Cláudia Andréa Prata. Livro de Rute: leitura 
contemporânea, reflexão literária da condição feminina e a 
valorização das medidas socioprotetivas presentes na torá. 
In: CONGRESSO INTERNACIONAL ABRALIC, 15., 2018, 
Uberlândia. Anais [...]. Uberlândia, Universidade federal de 
Uberlândia, 2018. p. 5479-5490. Available in: https://abralic.
org.br/anais/arquivos/2017_1522246828.pdf. Accessed on: 
February 4, 2025. 

FISCHER, Irmtraud. El libro de Rut: Una exégesis de la Torá desde 
la óptica de las mujeres. Selecciones de teología, [S.l.], n. 172, p. 
275-282, 2004. Available in: https://dialnet.unirioja.es/servlet/
articulo?codigo=989061. Accessed on: October 4, 2023.



86

LUTZKY, Harriet. Shadday as a goddess epithet. Vetus Testamentum, 
[S.l.], vol. 48, fasc. 1, p. 15-36, 1998. 

MENA-LÓPEZ, Maricel. A força da solidariedade: o livro de Rute 
numa perspectiva negra e feminista. Mosaicos da Bíblia, São 
Paulo, n. 20, p. 1-19, 1995. Available in: https://www.academia.
edu/39341723/0_livro_de_Rute_numa_perspectiva_negra_e_
feminista Accessed on: February 4, 2025.

MESTERS, Carlos. Como ler o livro de Rute: pão, família, terra. 3. 
ed. São Paulo: Paulus, 1997.

NAVARRO, Mercedes. Guía Espiritual del Antiguo Testamento: Los 
libros de Josué, Jueces y Rut. Barcelona: Editorial Herder, 1995. 

NEF ULLOA, Boris; XAVIER, Magno de Carvalho. A amizade 
social no livro de Rute. Revista de Cultura Teológica, São Paulo, 
vol. 34, n. 108, p. 258-273, 2024. 

SEIJAS DE LOS RIOS-ZARZOSA, Guadalupe. El libro de Rut en 
la exégesis patrística. In: MEDRANO, Estela Aldave; ARBIOL, 
Carlos Gil (ed.). Voces bíblicas olvidadas y recordadas: ensayos 
de exégesis con perspectiva de género. Libro homenaje a 
Carmen Bernabé Ubieta. Navarra: Editorial Verbo Divino, 
2024. p. 367-382. 

SILVEIRA, Hendrix Alessandro Anzorena. “Não somos filhos sem 
pais”: história e teologia do batuque do Rio Grande do Sul”. 
2014. 136 f. Dissertação (Mestrado em Teologia) –Faculdades 
EST, São Leopoldo, 2014. Available in: http://dspace.est.edu.
br:8000/xmlui/bitstream/handle/BR-SlFE/529/silveira_haa_
tm296.pdf?sequence=1&isAllowed=y. Accessed on: October 
4, 2023.

TERRA, Kenner Roger Cazotto; ROCHA, Abdruschin Schaeffer. 
Judaísmo enoquita: pureza, impureza e o mito dos vigilantes 
no Segundo Templo. Horizonte, Minas Gerais, vol. 17, n. 52, p. 
148-166, 2019. 



87

TEZZA, Maristela; TOSELI, Cecilia. Rut. Una introducción. Revista 
Interpretación Bíblica Latinoamericana, Quito, n. 67, p. 37-
47, 2010. Available in: https://www.academia.edu/39340980/
L a_Tor%C3%A1_femenina_Int ro ducc i%C3%B3n_
hist%C3%B3rico_literaria. Accessed on: February 4, 2025.

YOUNKER, Randall W. Moabite social structure. The Biblical 
Archaeologist, [S.l.], vol. 60, n. 4, p. 237-248, 1997. 





CHAPTER 7 .

The truth that bodies communicate

Angélica Bernate Rojas

Initial considerations

Within the framework of the VIII Latin American 
Congress on Gender and Religion, a simple reflection is of-
fered on the use of women’s bodies for war purposes within the 
armed conflict in Colombia and the various consequences this 
situation has generated. To this end, will be observed the com-
ponent, My Body Tells the Truth, of the report presented on June 
28, 2022, by the Commission for the clarification of the truth, 
Coexistence and Non-repetition, established after the signing of 
the final agreement for the termination of the conflict and the 
establishment of peace, between the Colombian State and the 
FARC-EP. From there, fragments of four stories of women vic-
tims of sexual violence will be brought, proposing some ideas 
from the theological-pastoral perspective that concerns us. This 
seeks to continue interpreting what faith and spirituality mean 
for women in this time, providing sororal support for the de-
sired and necessary transformation. 

Among the proposed thematic organization, the com-
mission established a successful category called: “My body 
tells the truth” and, under this, was proposed a path of active 
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listening, accompaniment, and recognition of the impacts of 
sexual violence on the bodies of hundreds of women and their 
environment. It works as an intervention tool in victim support 
processes. These are women who, in their circumstances, were 
victims of the humiliations of violence in an environment of 
conflict. Within the dynamics of war, they suffered the hor-
rible consequences of inequality at the hands of the paladins of 
patriarchy. They told their stories of the violence inflicted par-
ticularly on their bodies1, women in rural or urban contexts, 
indigenous, black, Afro-descendant, peasants, with disabilities; 
women who, as women, suffered sexual violence, among other 
forms of violence. Most cases of sexual violence occurred in 
rural areas and, to a lesser extent, in cities. The most affected 
were girls and young women between 11 and 26 years old. These 
cases also occurred within the ranks of combatant groups, such 
as, for example, reproductive violence. 

To achieve this experience of relief and the beginning 
of vindication, the Truth Commission worked from a gender 
perspective, seeking to ensure dignity and proper treatment 
for women in accordance with their rights. The documents 
presented by the Commission included stories that reveal the 
practices of violence perpetrated against women by various ac-
tors, both legal and illegal. This approach also had, as a second 
section, an interest in the effects on sexually diverse, LGBTIQ+ 
people in the context of the armed conflict.2 This approach 

1.   To review the statistics and classifications of the information found, 
it is recommended to review the following website: Comisión De La 
Verdad. Guía para la pedagogía del volumen Mi cuerpo es la Verdad. 
Sección mujeres. Available at: www.comisiondelaverdad.co/pedagogia/
guia-para-la-pedagogia-del-volumen-mi-cuerpo-es-la-verdad-seccion-mujeres. 
2.   This gender approach was seen as a threat to a large part of the Colombian pop-
ulation, particularly members of the Evangelical Church who, supported by certain 
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highlighted, among other things, the lack of protection and dis-
interest in equal rights for this population, which is accentuated 
in wartime environments, as they have been morally branded 
as unworthy of rights, in a project to prioritize people based on 
how they experience their gender identity and sexuality. 

Voices of bodies at war

Below are excerpts from stories told by courageous women 
who spoke from their pain in the process of relief and freedom. 
This highlights the weakening of women’s power and its impact 
on the community.

The first presents the story of Nery, a woman from 
Putumayo, southern Colombia. 2012. She says: “I needed time 
to recover. Physically, I managed, but inside, it’s something 
that’s etched in my memory. It was a terrible blow for all of us. 
Weakening women like that was weakening our community, take 
off our strength. That’s how they always want us: weak”3. 

NERY’S RESISTANCE: Nery shares what the deep wound 
of sexual violence meant to her and her community. She speaks 
in the plural, conveying the impact of violence at the com-
munity level. The pretense of controlling the body functions 
as spoils of war, and armed groups understood this very well 
and worked to weaken their opponents by exploiting women’s 
bodies. Nery tells how this pretension affected her entire being 
and interprets it as a blow to the power of the individual. This 

political groups and media outlets, some with ulterior motives, worked to distort 
the Agreement. Such was the scope of this bidding that it fueled the fears of many 
families, particularly in the area of ​​education. It was called “The Gender Agenda,” 
which would bring about the macabre, diabolical intentions of changing the sexual 
identity of girls and boys, especially in schools and also within their homes.
3.   Comisión De La Verdad, 2019, p. 43. 
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type of violence is used to satisfy sexual desires and compensate 
or reward the combatants. Maintaining and stimulating warlike 
virility accompanied by a weapon, etc. Many more unfortunate 
consequences could be listed in favor of military objectives in-
side and outside the armed ranks; But the use of women’s bodies 
to dominate territory, families, the economy and all areas of so-
ciety is striking. The hegemony of patriarchy and its pretensions 
of dominance amass power to the detriment of others. The belief 
in superiority is evident in order to cause harm. An example of 
this is considering others as incapable, until they are destroyed, 
using excessive force to reduce them to the bare minimum. 
The hegemony of patriarchy and its claim to domination, adds 
power to the detriment of others. The belief in superiority is ev-
ident in order to cause harm. An example of this is considering 
others incapable, even to the point of destroying them, using 
excessive force to reduce them to the bare minimum. 

Let’s listen to this second story that speaks of the disrespect 
towards women’s lives and the consequences it has on their 
self-esteem. “The men outside the reservation don’t respect us. 
We’re ‘exchange coins’ to them. They abuse us to show our men 
who’s in charge, and they do whatever they want with us. With 
these acts, they threaten the survival of our people”4. The armed 
groups understood that attacking women meant attacking 
the entire community, their families and their environment. 
Therefore, we speak of the effects on women as effects on the 
general population and on the quality of life. For the woman in 
the story, her self-esteem has been severely affected. The com-
parison with a low-value coin, increasingly devalued, clearly 
illustrates the situation of women who are victims of this type 

4.   Comisión De La Verdad, 2019, p. 46. 
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of violence. Not only is the accumulation of harm evident, but 
also the perverse intentions of lecturing the men of the com-
munity, using the woman’s body to demonstrate power. It could 
be considered that the possession of a body that belongs to an-
other mobilizes a system of revictimization and degrades to the 
point of nullifying her worth. The perfect breeding ground for 
insecurity, fear, and shame that immobilizes, silences, and leads 
to impunity. Faced with so many faces and perpetrators of vio-
lence, blame is usually placed on the victim, and impunity arises.

At the center, once again, a violated body. There are so many 
stories to tell that reflect abandonment and the inability to rec-
ognize oneself. It also highlights life’s obstinacy in searching for 
ways to resist. Marta de Risaralda comments on this: “[…] While 
I was there, I didn’t know love; no one treated me with affection. I 
missed my family and the life I had with them. I didn’t recognize 
my own body; it felt alien, as if it didn’t belong to me... that’s how 
it really was. Many times I wished I could die so I wouldn’t have 
to live like that anymore. I only found strength in the memory of 
my mom; I never lost hope of seeing her again”5.

THE FORTRESS OF MARTHA RISARALDA, 1985: 
Resistance is part of the women who, while they manage to de-
scribe their condition of death in life, find something to hold on 
to in order to resist, without a body, without identity, without 
relationships, without love. Sexual violence is described as a 
plundering of what is most sacred, the dispossession of what is 
intimate, what is one’s own, what is most precious. Blow after 
blow, a profound impact is inflicted on all dimensions of being a 
woman, and life is extinguished once again. It is evident how vi-
olence weakens the power to be authentic and free. The damage 

5.   Comisión De La Verdad, 2019, p. 57.
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is so great that, combined with the violence already experienced 
by the presence of the patriarchal system and the addition of 
classism, racism, and so on, exacerbated by war, women are im-
prisoned in despair and the resignation of death in life. 

A new violated body now speaks to question our bodies: 
“[…] I was never able to report it. I was afraid to do so. How 
could I trust after what had happened to me? I found support 
among my own people, in my community, but we need to be able 
to talk about what we’ve experienced. That’s why I’m here. We 
need people outside to know about our pain, and above all, we 
need it to never happen again”6.

Fear and dread of speaking are difficult after-effects for 
those who have suffered violence. The goal of violence is to 
chain its victims to the dungeon of silence and mistrust, who 
will always take the path to further bind women and deny them 
freedom, the possibility of believing and being again. The story 
presented makes clear how safe and trusting environments, al-
though affected, can also become environments of hope. The 
woman speaks of her own place, that of sorority in her commu-
nity, that of her own communal body that fosters truth. For the 
woman in the story, her place of return to life is there. Finding 
support in sincere connections, in a community that believes 
her, she speaks to be heard. Thus, she regains the confidence 
to listen to her body and let it speak. The power of raising her 
voice, the visit, gains value from her experience with a strong 
life commitment so that this story will never be told again. 

6.   Comisión De La Verdad, 2019, p. 48.
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Voice to give life

Each person’s experiences of violence and oppression con-
nect and fit almost perfectly with the stories of many women 
throughout history, even outside of armed conflict. This exer-
cise allows us to recognize that the person who exercises control 
over the body of another becomes powerful and that this con-
stant is intrinsic to the systems; and that a parallel could be 
drawn between the stories of violence against women’s bodies in 
the Bible and the many stories of violence against women in my 
country and in Latin America. This is not a great discovery, as 
it has already been mentioned in studies on the subject in Latin 
America7, only that, hearing it firsthand, questions arise about 
overcoming the relationships of domination and power that are 
perpetuated by some over others. 

In the hermeneutics of the body, Cardoso says:

Understanding the text as a body, the fruit of gendered 
social relations, and understanding the process of in-
terpretation also through the concrete relationships 
between bodies, sheds new light on the understanding of 
discourse. The body, as a hermeneutical criterion, offers 
new reading alternatives that invite us to experience new 
relationships between women and men.8

Therefore, it could be said that this hermeneutic category 
allows us to directly recognize and identify violence and its 
consequences. Although barbarism and fatalistic reality make 

7.   Dagoberto Ramírez makes it clear that when reading the Scriptures from a 
Latin American perspective, it is surprising to find such a marked parallel be-
tween the experiences of the biblical people and the circumstances facing our 
people today, especially in those popular Christian communities scattered 
throughout the continent. 
8.   Cardoso, 1997, p. 6. 
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us think that all is lost, the truth communicated by bodies also 
allows us to dream about what could happen or is happening. 
When the sources of truth are reconsidered and opened up 
to other epistemologies, an alternative path begins to assume 
the use of power with equity and co-responsibility. This raises 
questions such as: What would change if we truly perceived the 
world and our relationships from the body? What would change 
if, as a faithful people, we proclaimed the truth about what our 
bodies say? How can we speak about the experience of salvation 
and the incarnation of Jesus from and for suffering and violated 
bodies? How has the death of Christ been interpreted, and the 
insults received where bodies experience death in so many ways? 
What category would we give to the resurrection of bodies and 
their place in the transformation of power relations today? 

Without attempting to cover all the aspects that could be 
addressed through this exercise, some conclusions will be pre-
sented to continue the dialogue on gender and power. 

Unfortunately, many theological perspectives establish 
noble evangelical discourses that justify and naturalize violence 
in light of Christ’s suffering. The lacerated body of Jesus on the 
cross, his suffering, undoubtedly makes a connection with the 
suffering caused by violence. Therefore, listening to the voice 
of the body is to appeal to the freedom and power of the new 
life that arises and is manifested in the Resurrection. It’s nec-
essary to return to the basics of assertive communication, the 
ability to listen, starting from the stories of violated bodies, al-
lowing themselves to be challenged and seeing there a reflection 
of their own struggles. Speaking out for those responsible for 
these crimes, has not been the same as speaking out about other 
types of crimes, therefore, speaking out from the perspective of 
the violated body means making this horrendous crime visible, 
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giving it a name by raising a voice of denunciation, exposing the 
perpetrators, and opening paths to restoration. 

The power to dominate another’s body exposes the need 
for mastery of one’s own body and makes clear the need to 
guide this tendency to avoid the repetition and continuation of 
violence that ends up affecting not only the weakest, but also 
the most powerful and, consequently, the entire community. 
Respectful listening, within a gender perspective, will be es-
sential for survival and cultivating more just relationships and 
environments. If we consider, according to the biblical testi-
mony, that the church is the body of Christ, then we are saying 
that this body must ensure to proclaim the truth at all costs. 
He will be concerned not only with expressing and interpreting 
what the text says; he will also listen to the heartbreaking voices 
that the bodies are screaming out. Gender approaches and pol-
icies must permeate all the Church’s efforts and actions. When 
the body speaks, it speaks the truth; there is no room for lies. 

“MY BODY IS RESISTANCE AND TELLS THE TRUTH;
IT IS DIVERSITY, IT IS FEAR, IT IS STRENGTH,

IT IS COURAGE, IT IS PAIN, IT IS REPUDIATION”9.
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CHAPTER 8.

The canaanite woman’s ministry 
that facilitated the understanding 
of salvation in Matthew (15.21-28)1

Mercedes L. García Bachmann

Initial considerations

I appreciate the invitation to reflect on gender, leadership, 
and power, and in particular on power, because, due to its patriar-
chal nature, it has long been a topic avoided on feminist agendas. 
I mean that since the beginning the patriarchal use of political 
power has been justifiably criticized – including the religious – , 
But at the same time we have found it uncomfortable to try to do 
it in a different way. However, this discomfort has not been part of 
early feminist reflection either. I begin, then, by noting our own 
need to be freed from our fears or prejudices regarding our au-
thority and our power; Fears presented as very real, because they 
are encouraged by the patriarchal system in which we were raised 
and we move – We already heard about this in the opening con-
ference of this congress. These mechanisms of control of female 
authority produce, among other evils, the “imposter syndrome”2.

1.   This contribution is a revised version of the presentation made at the thematic 
panel Gender Justice, Leadership, and Power at the congress in August 2023.
2.   I don’t think it’s necessary to explain this in a gender context; I borrowed the 
expression from Dr. Marcia Blasi, who used it on the panel that gave rise to this 
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Grievance, a (valid?) way of achieving salvation 

I propose to reflect on the recognition of the power of as-
sertive women based on a biblical text about a miracle in favor 
of a woman who had nothing going for her— or so it seemed. 

I am not bringing any extraordinary discovery, but rather 
a collection of clues that different biblical scholars have been 
pointing out. These clues have to do with the way in which in-
fluential women, with some important qualities, are discredited 
based on patriarchal control, in past and modern times (it is not 
just a Jewish or biblical problem). One of the ways these women 
are discredited is by making them strange, foreign. Because being 
or not being a foreigner denotes belonging or not, having rights 
or not, having to justify idiosyncrasy or taking it for granted. 
Being a foreigner is an example of what one of the speakers 
asked at the opening conference of this conference: Who were 
you before others told you who you are? Being considered for-
eigners means being pitted against “non-foreigners,” natives. 
Although it is an exclusive but not inherently discriminatory 
classification, our colonial histories have marked the other, the 
colonized, as foreign and negative. In our personal and social 
histories, examples of the “foreignization” of Aboriginal groups 
and individuals abound; In some cases, even animalization, such 
as when they have been exhibited in museums or hunted as wild 
animals. And in this, as we know, the Bible itself is guilty. Niels 
Lemche puts the understanding of Canaan and its population 

publication. An exercise that would surely yield significant results would be to list 
the (known) prejudices that each of us has faced — only those that we know are 
not applied in the same way to our male colleagues. More serious are the class and 
racial prejudices, about which there are excellent contributions in both the mag-
azines of our region (Coisas do Gênero, RIBLA, Caminhos) as in the Faculdades 
EST congresses themselves. 
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in these terms: “stereotypical and inflexible, and makes it clear 
that the Canaanites and their land did not have an independent 
history of their own; they were only included in historical nar-
ratives to promote the storytellers’ intentions”3. This statement 
is even more valid when it comes to female Canaanites, as they 
endure additional discrimination. 

What encouraged me to take up this topic was an article 
that appeared in a collection of feminist re-readings of Matthew. 
The author built his piece from three women in this gospel, some 
of whom are Canaanite.4 Then I realized I couldn’t list them. 
I remembered, reread the gospel and discovered at least four 
Canaanite women, not all with equal prominence: Tamar and 
Rahab in the genealogy of Jesus in Mt 1:1-17 and the Canaanite 
woman and her demon-possessed daughter in Mt 15:21-28 (the 
daughter gives rise to the story, but is absent from it).5 I won-
dered about the possible post-exorcism life of this anonymous 
Canaanite woman6. Could she have simply disappeared from 

3.   Lemche, 1991 apud Jackson, 2002, p. 75. 
4.   Humphries-Brooks, 2001, p. 138-156. 
5.   The remaining women in Jesus’s Matthean genealogy are Ruth, a Moabite 
woman brought into Israel, and Bathsheba, who had been married to Uriah the 
Hittite and later became the wife of David and the mother of Solomon, but whose 
own genealogy is unknown“. Rahab and Ruth […] certainly represent in a posi-
tive way, as firstfruits, the entry of Gentiles into the Promise” affirms Avril (2001, 
p. 148). To Bathsheba a rabbinic tradition (Sanhedrin 107a) made her “grand-
daughter of Ahithophel of Giloh, David’s advisor” (Avril, 2001, p. 156). Levine 
(2015, p. 125-126) also identifies the Queen of the South (12:41) and Pilate’s 
wife (27:19). “There were probably Gentiles among those seeking Jesus’ heal-
ings ‘throughout all Syria’ (4:24) and those who followed him from Galilee, the 
Decapolis, Jerusalem, Judea, and beyond the Jordan (4:25)”.
6.   See the long list of women mentioned by Matthew in Richter Reimer (1997, 
p. 146-147). She notices that “In Matthew, women are mentioned by name only 
in the opening and closing sections of the Gospel: in the genealogy, at the foot of 
the cross, and in the resurrection. Their names, along with their actions, have also 
been preserved. For the majority, however, the historical memory of the excluded 
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history? The bibliography I have access to doesn’t answer this 
question. 

“The Nations” in Matthew 

The relationship between Matthew and “the nations”, one of 
which would be “Canaan” (although it is an anachronistic term), 
is ambiguous and therefore does not have consensus among bib-
lical scholars.7 On the other hand, Matthew has traditionally been 
considered the gospel to the Gentiles, starting above all from the 
Great Commission. Since it is not our goal to resolve this am-
biguity, it is enough to understand why the opinions expressed 
differ on this matter. Glenna Jackson claims that in this gospel 
“There are only eight instances, including the Canaanite story, 
in which titles with geographical designation or place names are 
used” and all, with the possible exception of the references to 
Magdala, are negative.8 Thus, any contemporary audience of the 
gospel would have associated Canaan with the stereotypical op-
ponent, knowing also that it no longer existed as such in their 
time (perhaps that made it a potential enemy, not a real one). In 

remains, who, with their lives, forged a new history of participatory inclusion in 
the Kingdom of God manifested in history. In this way, they practically open and 
close the Gospel, also acting in its central part (15,21-28)”. 
7.   Other causes are the polysemic nature of the term “nations” (Gullotta, 2014, p. 
333) and the prism with which biblical scholars approach the topic. For example, 
Selvidge (1987, p. 79): “By using the term Canaan, Matthew encourages this 
ancient fear and perhaps hatred of the foreigner, the unknown—the one who be-
came Abraham’s enemy”. For Gullotta (2014, p. 329), Matthew has an anti-Gentile 
attitude. Carter (2004, p. 274), adds economic discrimination, since they probably 
came from the poor peasantry; see Richter Reimer (1997, p. 156): “She receives 
the image, reworks it, and returns it to Jesus. She sees the bread, the children 
eating the bread, and the dogs eating the crumbs that fall from the table. She rad-
icalizes the experience of poverty, because she must know it very well. Nothing is 
said about abundance, about being satiated. The theme is the lack of abundance”. 
8.   Jackson, 2002, p. 61. 
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any case, there is consensus among scholars that Matthew aggra-
vates the situation of the Syrophoenician woman by making her 
Canaanite and by adding “Tyre” to Sidon (see the confirmation 
in Mt 11:21-22!, as well as Ezekiel 26-27, for example).9 

Matthew includes her among the group of people 
imploring Jesus for saving action. She is at the center of a con-
centric structure that begins and ends with the healing of the 
blind, continues with the sign of Jonah, and finally surrounds 
the expulsion of demons from the Canaanite woman’s daughter 
with the two multiplications of the loaves (the allusion to the 
bread thrown to the dogs connects these three sections)10. Gail 
O’Day shows the difficulty of classify this story from the criti-
cism of literary genres, because to be a story of miracle it lacks 
the description of it and to be said of Jesus it includes a lot of 
confrontational dialogue11. A text structure could be the fol-
lowing, proposed based on the 3+1 model: 

The woman’s failed request (22): “have mercy” A
Jesus’ response (23a): silence 
Disciples’ failed request (23b): “send her away” B
Jesus’ answer (24): only lost sheep
Woman’s failed request (25): “Help me”
Jesus’s answer (26): children’s bread 
Successful request of the woman (27): “even the dogs” C
Jesus’s response (28): “Let it be done unto you”12 

9.   Lee, 2014, p. 15; Jackson, 2002, p. 78, Note that, after the first mention in 
Genesis 9, Canaan reappears in the list of nations in Genesis 10 (see in particular 
v. 15), as the father of Sidon. 
10.   Richter Reimer, 1997, p. 154. Also see, Anderson (2001, p. 37). 
11.   O’Day, 2001, p. 116-117. 
12.   Lee, 2014, p. 14 brings as examples Mt 6:1-34 and Am 1:3-2:8; The 3+4 say-
ings from Proverbs 30 could be added. 
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The structure of 3 failed requests + 1 positive one points 
to surprise. It is also possible that Matthew wanted to associate 
her with her predecessor, Rahab: according to Joshua 2, Rahab 
knew the faith in YHWH very well and joined Israel. Rahab 
had negotiated the inclusion of herself and her blood family in 
Israel when they conquered Jericho. Rahab not only negotiated 
her survival: the text makes her the first person they encounter 
when they enter to spy out the land to be conquered and the first 
person to proclaim YHWH’s saving deeds, as if to say:“All the 
people know of the powerful hand with which YHWH brought 
them out of Egypt and accompanied them through the desert; 
I want to be part of those people and that history”. Rahab bears 
witness to YHWH’s great deeds in the wilderness, while the 
Canaanite woman and the blind seeking sight (9:27) cry out 
using Christian terminology, particularly “Lord” (though also, 
“son of David,” 9:28; 15:23).13

Joshua 2 and 6 tell us that Rahab was a woman of poor 
sexual reputation and low social status, indicated by the term 
zōnâ (prostitute, slut, single woman etc.) because she lived in the 
worst area of ​​the city and because she did not live in her parents’ 
house or were associate to a man. At the cost of its low status, 
saving grace is fully manifested: Even a woman of bad life, bad 
religion and bad ethnicity can become part of God’s people if 
she knows how to recognize the powerful arm of YHWH and 
argue theologically with his agents! Ah, but this bad reputation 
will change! By the time she resurfaces in Matthew 1 she is the 
honorable wife of Salmon and mother of Boaz, no less, although 
a rabbinic tradition links her to Joshua himself.14 

13.   Richter Reimer, 1997, p. 155. 
14.   Humphries-Brooks, 2001, p. 139. 
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We see then that the lower one goes on the social, political, 
religious and gender scale, the “bigger” the miracle. In both the 
story of Rahab and that of the anonymous Canaanite woman, 
divine grace is magnified at the cost of confirming various kinds 
of prejudices against these women. In human eyes, they had 
nothing going for them. However, they had faith, perseverance, 
boldness, and a clear theological vision. However, as Gullotta 
puts it rather brutally, but not for that reason misguidedly re-
garding the Canaanite woman (but applicable to Rahab), this 
was an exceptional circumstance, not the “Great Commission”: 

Whether she calls him Lord now or later doesn’t really 
matter to Mateo: What matters is his recognition that he 
is a dog, that his place is under the master’s table, and 
from there and only there can he receive the crumbs that 
fall from the master’s table. She accepts her place but of-
fers the positive traits of the animal she resembles, in this 
case eating the crumbs so that nothing goes to waste. In 
Matthew’s mind, the centurion of Capernaum and the 
Canaanite woman are exceptions to Jesus’ normative 
rule, which limits his ministry solely to the ‘lost sheep 
of Israel’ (Matthew 15:24). These are not normative en-
counters, but exceptional ones. [...] Throughout the story, 
Jesus remains in the position of power and grants the 
healing only after she has accepted and used the insult to 
reinforce Jesus’ power over her. The shift in the narrative 
comes from the woman’s ability to recognize not Jesus as 
the master, but herself as the dog and admit that both hu-
mans (Jews) and dogs (Gentiles) need bread.15

What should be done in the face of this realization? Of 
course, there are different reactions. For example, many femi-
nists have praised the Canaanite woman’s boldness over insult; 

15.   Gullotta, 2014, p. 335. 
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this seems to me to be hermeneutically accurate, as it does 
not deny the insult but offers a strategy for resilience. Another 
reaction is to recognize the social, historical, and religious lim-
itations of Matthew and his community, which is the point of 
this author: do not romanticize the story, but rather recognize 
it as an exception to the Matean community’s restrictive policy 
toward Gentiles. But... are there crumbs in the Kingdom? 

From our perspective, Latin American, Lutheran and fem-
inist, we must recognize the limits of the narrative, yes; But, in 
addition, a deconstructive work is necessary that affirms that 
these miracles are operated thanks to the faith of this woman 
and not in spite of her conditions; which is brought about by 
her challenging the corresponding Israelite men who do not 
wish to share her treasure, the disciples and Jesus himself (it 
is possible that there were female disciples as well, but they are 
not identified as such in this passage from Matthew). Thanks 
to their faith, Rahab and the Canaanite woman (and Ruth and 
other women) were admitted into the people of God, into the 
Kingdom of Heaven, and, thanks to having been admitted 
through their faith, any particular condition (ethnic, economic, 
marital status, with or without daughters, good or bad sexual 
reputation, etc.) becomes adiaphoron: Any particular condition 
makes them rich in the diversity of creatures, but insignificant 
in terms of salvation. (This isn’t Matthew, of course, but Paul!). 

The post-exorcism life of this anonymous 
Canaanite woman

Has the Canaanite woman entered the Christian commu-
nity? Why not? I can imagine a leadership role for a woman 
of her characteristics: assertive, confident in her needs, with 
impeccable theology, despite the fact that she herself confirms 
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the ethnic prejudice of Jesus and his disciples and despite not 
having the ethnic credentials required of the lost sheep of Israel. 
I imagine her, like Richter Reimer, a woman whose “ministry is 
to facilitate both the understanding of the different accesses to 
God’s salvific action, as well as the understanding of one’s own 
salvation in different contexts”16. I don’t imagine that the story 
corresponds to a true event so much as that it contains some 
reworked memories of the biography of one of several leaders 
of the first-century church. 

Invitation to continue thinking about power and 
leadership

As in so many biblical and more recent stories, women who 
are self-proclaimed leaders rarely find recognition and power. 
They are foreignized, questioned, boycotted, suspected, perse-
cuted, and ignored, even by other women. Societies are based, 
among other elements, on an honor system, which regulates 
behavior without the need for physical violence. In traditional 
societies — and I suspect not only in them — authority and 
power are among the goods considered non-renewable.17 

I wonder if that is the leadership model we want to practice.

And I also wonder if we are allowed to exercise another 
model of leadership. 

I think we can also return here to the questions that the 
panelists at this conference have been giving us, such as the 

16.   Richter Reimer, 1997, p. 155. 
17.   Kirkpatrick (2005, p. 32): “Like all resources, honor was perceived as a lim-
ited good in the ancient world. […] The resulting concern with protecting and 
maintaining one’s own honor produces an underlying current of potential conflict 
in social interactions, as parties seek an opportunity to gain honor while simulta-
neously being careful to preserve the honor they already possess”.
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question of freedom or identity, defined by other people and by 
an entire worldview. Adding criticality, she invited us to con-
tinue evaluating our own roles as women in the “Canaanization” 
of other women or in allowing ourselves, like Jesus himself in 
another context, to say “if is not against our cause, is with us” 
… even if she continues to be a Canaanite woman bothering us 
with her screams. 
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CHAPTER 9.

Gender identities and sexual 
diversity: a genealogy on policies, 
rights and knowledge production 

Andrea S. Musskopf

This text aims to provide a genealogy of the theme pro-
posed for the Thematic Table “Gender identities and sexual 
diversity: policies, rights and knowledge production” held at 
the VIII Latin American Congress on Gender and Religion. By 
carrying out this genealogy, we aim to give visibility to political 
and academic practices that have brought changes in the fields 
of rights and knowledge production. In addition to visibility, 
it is understood that knowledge or acknowledgment of these 
practices explicitly and (rein)forces the commitment to issues 
on sexual and gender diversity, affirming their presence, possi-
bilities and challenges.

To construct this genealogy, I draw on my own memo-
ries of participation and involvement with the subject. Many of 
these issues are covered in other publications and materials that 
are used as sources for the construction of this text. Other in-
formation and data are added from complementary references, 
updating and expanding the memory framework and orga-
nizing the information as proposed.



120

The axes of analysis, as proposed by the Thematic Table, 
articulate issues within the scope of social movements, the pro-
duction of scientific/academic knowledge and other forms of 
knowledge production, and theology and religious studies. In 
this sense, the text presents and discusses its developments in 
the past (part 1), reflects on more recent issues (part 2) and in-
dicates possibilities for the current and future context (part 3). 
In this way, it seeks to contribute to situating the discussion in a 
broader historical perspective, critically reflecting on the paths 
taken and proposing alternatives that can help those who intend 
to continue walking along these paths.

Exploring our queer past

“Queer” is a term that began to be used in the 1980s in 
some texts by scholars at the intersection of what can be called 
feminist studies and gay and lesbian studies.1 Originally used 
in the context of political action, it soon came to represent a 
broad field of academic production that was consolidated, ini-
tially, as Queer Theory and, more recently, as Queer Studies.2 
To explore what is being called “our queer past”, however, we 
propose taking a step back to situate this “past” from the (at 
least) two perspectives that, as stated above, intersect, to un-
derstand how they impact it. When talking about gender and 
when talking about sexual diversity from a historical perspec-
tive, it is possible to establish different points of reference. In 
the case of feminism, for example, Elisabete Bicalho identifies 
six periods for a periodization of gender studies, namely: 1º. 
Philosophical movement of the Enlightenment and the Liberal 

1.   Teresa de Lauretis and Judith Butler are generally identified as the first authors 
to use this term in their theoretical reflections. 
2.   Musskopf, 2019. 
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Revolution (17th and 18th centuries); 2nd. Formation of clas-
sical social thought (19th century); 3rd. Suffragism and social 
sciences (1880-1940); 4th. Classical phase of feminine reflection 
(1940-1965); 5th. Reflection of New Feminism (1965-1979); 6th. 
Gender Theory (1980s).3 As the author herself states, this is not 
a definitive periodization, but a possible organization to per-
ceive certain developments in the feminist field until reaching 
the emergence of the gender category and the development of a 
field of studies that is articulated from it – which is the interest 
in this text. 

Likewise, I myself articulated a proposal for periodization 
in dialogue with other authors, identifying different moments 
of political action and academic practice implied in the cate-
gory “queer” or in the expression “sexual and gender diversity”4. 
In this periodization, which already establishes a relationship 
with the field of theological reflection, I identify three periods: 
1st.The emergence of a subject and the construction of an iden-
tity (19th century); 2nd. The consolidation of an identity (1970); 
3rd. The destabilization of identity discourse (1980)5. In relation 
to theological reflection, this periodization is expressed graph-
ically as follows: 

3.   Bicalho, 1992. 
4.   Queer is used in this text as equal to “sexual and gender diversity”. Although 
this expression does not include all the possibilities and potentialities of the term 
queer in English-speaking contexts, it has been used to represent a broad field 
of political and academic action that, with all its contradictions, is what comes 
closest, in the Brazilian context, to what is implied in the category “queer” (also 
this one representing a broad universe with its own contradictions). See Musskopf 
(2019). 
5.   Musskopf, 2012, p. 172-208. 
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Social movement Academy Theology 

Homophile movement Studies on (homo)
sexuality Homosexual Theology 

Gay/LGBT Liberation 
Movement

Gay and Lesbian 
Studies

Gay and Lesbian 
Theologies

Queer/LGBTIQA+ 
Movement

Queer Studies/Sexual 
and Gender Diversity Queer theology 

The two periodizations presented above have in common 
the relationship established between social movements/political 
action and academic research/theoretical reflection, a funda-
mental issue for understanding how these fields interrelate and 
the type of knowledge they produce. The other issue is that they 
are in the 1980s. Evidently, although they follow specific paths, 
they do not develop without dialogue and points of contact be-
tween them, as well as with other fields and perspectives, but 
they are deeply connected and feed off each other. For this very 
reason, both are important for reflecting on “our past”. 

From a religious perspective, the table above makes explicit 
the systematization of a dialogue, appropriation and impact 
through different forms of theology (homosexual-gay-queer). 
In the field of feminist theology, it is also possible to trace a sim-
ilar periodization.6 In what follows, we will delve deeper into 

6.   Brunelli, 2000, p. 209-221. identifies the following phases in feminist theology 
in Latin America: 1. Preliminary phase – the emergence of women in the Church: 
1960s, Liberation Theology, participation in CEB and pastorals – role and place 
of women; 2. First phase – theology and the “women’s question”: second half of 
the 1970s, women’s theological production, new hermeneutics; 3. Second phase 
– theology “from a woman’s perspective”: 1980s, perceiving and denouncing the 
androcentric, patriarchal and rational nature of theological discourse, biblical re-
interpretation, valuing the sensitive, the experience, the everyday, the celebratory; 
4. Third phase – feminist theology and gender mediation. 
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the issues related to religion in the field of sexual and gender 
diversity studies. However, particularly in the theological dis-
cussion and from a Latin American perspective, it is important 
not to forget “our feminist past”. 

Homosexual-gay-queer theologies in Latin America

The categorization of different theological discourses and 
practices into “homosexual”, “gay” and “queer”, although it re-
sponds to certain developments in the academic/scientific and 
political fields, it does not always identify specific productions 
that can articulate different perspectives. In terms of distinction, 
a homosexual theology or theology about homosexuality relates 
to the medical perspective that coined the term “homosexual” 
in the 19th century, but remains present in contemporary elabo-
rations. Even though they have played (and continue to play) an 
important role in drawing attention to the experience of certain 
subjects and social groups, their limitations are quite evident, 
since, even in the field of theology and religious practice, they 
repeat the idea of ​​a uniform subject and a homogeneous group 
and, in general, over which certain suspicions and second-class 
citizenship hang. This is what, when assumed in an affirmative 
stance, is called an apologetic or defensive perspective, gener-
ally seeking to respond (positively) “what science says about…”, 
“what tradition says about…”, “what does the Bible say about…” 
and “what pastoral practice says about…”7.

This perspective is present in many discussions and con-
troversies in the context of Christian churches in Latin America 
and the world. It is also present in the theological elaborations of 

7.   This and the other perspectives mentioned in what follows are discussed in 
relation to biblical interpretation in Musskopf (2023).
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many NGOs and groups in Latin America that have confronted 
the HIV/AIDS pandemic against the strong homophobic ap-
peal reinforced by institutions and religious leaders on the 
continent in relation to the pandemic.8 But there we can also see 
elements of what has been configured as gay theology and even 
more radical positions and constructions in what can be under-
stood as queer theology. In many ways, the identity agenda, not 
exclusive to gay and lesbian movements, made possible what 
in Liberation Theology was called the “emerging theological 
subject”. It is this perspective, with its gains and its limitations, 
still dependent on a relatively homogeneous and uniform social 
subject, even when marked more by an offensive perspective of 
claiming rights, that also appears in the emergence of inclusive 
or LGBT groups and churches in the 1990s and, more fully, in 
the early 2000s.9 

It is within this movement of emergence of a gay theology, 
in a more visible and systematized way in which several theolo-
gians are located that began to write and publish their reflections 
in this field. Participation in social movements (especially those 
related to combating the HIV/AIDS pandemic), in inclusive 
groups and churches, and academic production are intertwined 
in the trajectory of these leaders in Latin America. Likewise, 
their relationship with Latin American Liberation Theology, 
with self-identified gay theological productions from other con-
texts and other liberation theologies (feminist, black, peasant), 
appears as a characteristic of this group that can be identified as 
a first generation of gay theologians. Again, regardless of how 
leaders and scholars have sought to identify their work, the 

8.   See Musskopf (2023).
9.   See Musskopf (2023). 
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boundaries between what can be identified as homosexual the-
ology, gay theology, or queer theology can be very tenuous and 
articulated in different ways. Along this path, it was undoubt-
edly Marcella Althaus-Reid’s work that gave the most visibility 
and boosted queer theological production – which she initially 
called “indecent”10. Both in her own production and in the work 
developed by religious leaders and researchers on the continent, 
the way in which Marcella articulated liberation theology, femi-
nist theology and gay and lesbian theology with feminist, queer 
and post-colonial studies appears in a blunt form in the most 
recent production in this field.11 But before going into more de-
tail about this most recent production, there are other elements 
to consider.

Reclusion and invisibilization

The periodization of gay and lesbian movements and/or 
sexual and gender diversity in the Latin American context does 
not necessarily coincide with other contexts, particularly in 
Europe and North America, which generally serve as the basis 
for historical analysis. Regina Facchini, for example, reflects on 
the path taken by the LGBTI movement in Brazil in three acts: 
Act I. Centering: from the dispute between be or being homo-
sexual to sexual orientation; Act II. Citizenship and decentering: 
from combating homophobia to combating LGBTphobia; Act 
III. Multiplication of fields: the fight against LGBTphobia and 
the emphasis on experience.12 In this periodization it is possible 

10.   Althaus-Reid, 2001. 
11.   The Indecent Theological Essays Series fits into this context. See also the 
publications: Cooper (2021); Isherwood e Córdova-Quero (2021); Musskopf e 
Freire (2021). 
12.   Facchini, 2018, p. 311-330. 
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to perceive alterations and changes in the political field and in 
the production of knowledge in this particular context. 

Since the redemocratization process in Brazil, it has been pos-
sible to see a strengthening of social movements and the guarantee 
of rights, which the main expression is in the 1988 Constitution. 
Regarding issues of sexual and gender diversity, more significant 
changes in the field of public policies occurred more visibly in the 
2000s. It was in the context of governments more left-handed that 
concrete actions appeared such as: Brazil Without Homophobia 
Program [Programa Brasil sem homofobia], which was an im-
portant milestone in addressing these issues at the government 
level, the creation of the National Council for Sexual Diversity 
with the holding of National Conferences on Public Policies and 
LGBT Human Rights and the presentation of National Plans for 
the Promotion of LGBT Citizenship and Human Rights until the 
establishment of a National LGBT System. 

In addition to the political action of social movements, the 
construction and consolidation of a field of studies in this area 
also contributed to these changes. The growth in the number of 
researchers, the creation of research groups and organizations 
such as the Brazilian Association for Studies on Homoculture/
Sexual and Gender Diversity (ABEH)13 and the consequent in-
crease in publications, creation of specialized academic journals 
and holding of events at local, regional and national levels ex-
press the vitality and developments in research and academy. 

Despite these developments, whether in the political field 
(social movements and governments) or in the academic field, 

13.   The concept of “homoculture” was used in the formation of the association, 
which was gradually abandoned. Currently, the Association maintains the acronym 
(ABEH), but uses “sexual and gender diversity” as a demarcation of its scope. 
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the presence of discussion on religion and theology remained 
restricted. Generally seen as the main historical enemy in the 
advancement of agendas on sexual and gender diversity, both 
the involvement of religious sectors and groups in the fight for 
the recognition of citizenship and rights, and the production of 
knowledge about religion from the perspective of sexual and 
gender diversity were viewed with great suspicion and any rela-
tionship with the issue of religion was seen as a problem from 
the point of view of the secularity of the State.14

In the religious and theological field itself there was a cer-
tain “reclusion” in the early 2000s. The lack of a certain sense of 
urgency with the advancement of public policies and the recog-
nition of some rights may have weakened the actions of those 
more activist religious groups in the 1990s (including the disap-
pearance of some). On the other hand, the emergence of a new 
wave of religious groups and inclusive churches more focused 
on religious practice and less involved in addressing theological 
issues in the more traditional field may also have discouraged 
theological reflection and academic production in general. 

While in the 1990s and early 2000s, theologies identified 
as gay/lesbian/queer appeared in the broad spectrum of “faces” 
or emerging subjects in Latin American liberation theology 
(in events and publications), this perspective also practically 
disappeared in the subsequent period. The adoption of new 
approaches by some liberation theologians, for example, sug-
gested that certain questions related to the various new subjects 
of theology were being incorporated into their reflections. And, 
even if there was a change in vocabulary and even the inclusion 
of new theoretical references, the deeper questions related to 

14.   See Musskopf (2021). 
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the questioning of cisgender/straight/patriarchal systems and 
structures (political, institutional and thoughts) remained un-
touched and were solemnly ignored (generally as “excesses” or 
secondary issues). 

Thus, for various reasons, both political action and the 
production of knowledge at the interface between religion and 
sexual diversity (from a queer perspective) underwent a process 
of reclusion and invisibility in the early 2000s. Work and pro-
duction, however, did not stop, and subsequent developments 
reveal the importance of what was created during this period 
for the possibility of a “return” with more strength and maturity. 

A new wave

The relative invisibility and lack of space for homosexu-
al-gay-queer theologies in the first decade of the 2000s does 
not reflect the work being developed within social movements 
(especially in inclusive groups and churches) and in political 
participation or in the production of academic knowledge 
within and outside theology. The actions and production of pre-
vious decades undoubtedly paved the way for sexual and gender 
diversity issues to appear in other ways in different spaces, 
perhaps in a movement (act) that Regina Facchini called the 
multiplication of fields (see above). 

Themes of sexual and gender diversity have appeared in 
various religious organizations in different forms. Especially in 
the ecumenical field, organizations as Ceca, Ceseep, CEBI, even 
CONIC, among others, in Brazil, or in Latin America as Cetela 
and Clai incorporated in different ways, issues of sexual and 
gender diversity on their agendas. This is evident in meeting 
themes and specific projects, publications and actions developed 
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by these organizations. New groups and networks, emerging 
both from a more traditional ecumenical movement (as Reju, 
for instance),and others in the evangelical field, as Evangelicxs, 
or even new denominational groups like Lutheran Inclusion, 
Catholic Diversity and Methodist Inclusion, appeared as an ef-
fort by a new generation that, to a large extent, was nourished 
by the struggle and production that has preceded them. A new 
wave of inclusive churches (as in the case of ICM) completes 
this picture that reveals a certain assimilation of issues of sexual 
and gender diversity in religious spheres, at least in some sec-
tors. The setbacks experienced in the period immediately after 
also confirm this renewed movement that they wanted to stop 
at all costs.

From the point of view of academic theological produc-
tion, the situation slowly began to change. The weakening of 
the most recognized and traditional centers of theological ed-
ucation Latin America, however, was a factor that contributed 
to the aforementioned reclusion, but which also began to be 
broken by a new generation of students and researchers who 
entered training in this field with a different political and so-
cial context in relation to issues of sexual and gender diversity 
– although in the religious and ecclesiastical sphere things have 
not changed that much. Without a recognized and consolidated 
space in the academic field, the articulation of a Latin American 
queer theology continued to be developed in some gaps and al-
ternative paths. 

In 2012, in an unprecedented initiative on the continent, 
the Ecumenical Research Department (ERD) convened a di-
verse group of researchers, activists and religious leaders for the 
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1° Queer Theology Symposium.15 The event brought together 
people working in different contexts, but who, in a certain sense, 
already formed an informal network of agents identified in one 
way or another with this field. Several of these people met again 
in 2015, during the IV Latin American Congress on Gender 
and Religion16 and, from that meeting, they decided to create 
a Network of Queer Theologies and Pastorals17 and a period-
ical called Queer Connection – Latin American and Caribbean 
Journal of Queer Theologies.18

This articulation continued in other Latin American 
Congresses on Gender and Religion19, but also in new spaces 
created for such discussions such as the 1st LGBTI+ Churches 
and Community Congress, held in 2019 and the articulation 
of the People of faith Block, at the LGBT parade in São Paulo. 
Likewise, the holding of the II International Symposium on 
Queer Theories and Theologies at DEI, in 2022, reflects the 
search to consolidate spaces and give continuity to queer theo-
logical production on the continent. In the broader academic 
context, the ongoing effort of academic production on sexual 
and gender diversity continued to manifest itself in events such 
as the ABEH Congresses, the National Meetings of University 
Students on Sexual Diversity (ENUDS) and new events and ar-
ticulations such as the International Seminar Undoing Gender, 
which had its first edition in 2013.20 In many of these spaces, 

15.   See Boehler et al. (2013).
16.   See Declaration of the Queer Theologies Working Groups (2015).
17.   Available at: https://redteologiapastoralqueer.weebly.com/. 
18.   Available at: https://repository.usfca.edu/conexionqueer/. 
19.   See Declaration of São Leopoldo (2019).
20.   According to the website of the 2015 event, which took place at UFBA: 
“The International Seminar Undoing Gender was created after an exchange of 
ideas between some researchers and activists linked to queer studies in Brazil. 
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there is a noticeable interest and greater acceptance of discus-
sions in the field of religion, with the inclusion of related themes 
in different event spaces. The importance that religious issues 
have assumed on the national and regional scene has possibly 
also contributed to this, shaping issues related to our present.

Our queer present

From the perspective of academic theological production, 
although it is possible to identify a queer past that is moving to-
wards maturity, its location in the institutions and departments 
of Theology and Religious Sciences (Area 44 of CAPES) remains 
closely linked to the field of feminist and gender studies. To a 
large extent, it is in the relationship with feminist theologies and 
gender and religious studies that more systematic training and 
production in queer terms develops. In this field it is possible to 
identify not only individual researchers, but Research Groups21, 

After detecting the difficulty of inserting their other theoretical, conceptual and 
methodological perspectives into the events already existing in the country, the 
proposal was to create a space for dialogue between people who work with queer 
studies, in their interface with studies of subalternities and post-coloniality. 
Therefore, the Seminar was named after one of the books by feminist philosopher 
Judith Butler. Furthermore, the objective is also to contribute to modifying the 
geopolitics of knowledge production in our area and to emphasize the importance 
of the work that has been developed in the Northeast of Brazil” (II International 
Seminar Undoing Gender. Available at: http://www.desfazendogenero.ufba.br/). 
21.   For instance: Mandrágora – Netmal: Gender and Religion Study Group 
(Umesp), Gender Research Center (EST Colleges), GREPO – Research Group on 
Gender, Religion and Politics (PUC-SP), Affective-Sexual Diversity and Theology 
Research Group (FAJE), REDUGE – Religion, Education and Gender Research 
Group (UFJF), REGEPODE – Religion, Gender and Power Research Group 
(PUC-GO), REGEVI – Religion, Gender and Violence Research Group: Human 
Rights (Unida).
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specialized publications22 and academic events23 that configures 
a consolidated academic space. Looked at from the other side, 
could be said that “the gender became queer” and this is evident 
in the counter-offensive of conservative groups, manifested in 
the infamous expression “gender ideology”, used as propaganda 
by these groups. 

The entire campaign against what has been called “gender 
ideology” involves many of the issues that have marked Latin 
America in recent years and continue to resonate, posing 
concrete challenges in the fields of politics, rights and the pro-
duction of knowledge in the context of religion. Decisively 
articulated by religious groups, the campaign against “gender 
ideology” was triggered as a moral panic and used by political 
sectors to promote their agenda.24 In several countries it was 
used to weaken governments considered left-handed, in elec-
toral processes and in the most diverse social and political 
sectors. The result in many contexts, such as Brazil, was the rise 
of far-right governments with harsh attacks on public policies in 
the most diverse sectors, particularly in the fields of education 
and academy/science. 

The emergence of the COVID-19 pandemic has further 
exacerbated the violence and inequalities generated by this type 
of policy. On the one hand, the denial of scientific knowledge as 
valid and relevant by political authorities has had devastating 
implications in its direct effects on the population, but also on 

22.   For example: Mandrágora Magazine (Umesp) and Things of Gender (EST); 
also thematic dossiers in the main magazines in the area.
23.   For example: Latin American Congress on Gender and Religion (EST), 
Thematic, Working and Symposium Groups at events held by the main associa-
tions in the area (SOTER, Anptecre, ABHR).
24.   Junqueira, 2017, p. 25-52; Miskolci; Campana, 2017.
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the scientific community itself and its credibility. Even though 
the measures implemented, in some cases forcibly, as a result of 
scientific knowledge (both in relation to prevention measures 
and treatments) have effectively allowed the situation to be ad-
dressed in the public health sphere, significant sectors continue 
to question issues related to science and education, particularly 
when related to gender and sexuality and/or sexual rights and 
reproductive rights. On the other hand, the pandemic itself, 
due to several of its characteristics, affected women and the 
LGBTQIA+ population differently, aggravating social vulnera-
bility and the guarantee of rights. 

In both the political and scientific fields, religious data 
provided fuel that favored the impact of these campaigns in 
the most diverse sectors. This has manifested (and continues 
to manifest) in the various fundamentalisms that function in 
conjunction with one another. And the monoculture of knowl-
edge prevails as an expression of economic, political, cultural 
and religious beliefs. Even so, such political processes were not 
further aggravated and were resisted due to the articulation in 
the field of social movements, many of them with new config-
urations caused by previous historical developments, but also 
by the urgencies posed by the present. There is a great debate 
about the massive spontaneous movements that took place in 
Brazil in 2013 and their effects.25 Some perceptions indicate 
the inability of the government at the time to understand and 
deal with new formats and processes of social movements and 
how these movements were important in facing what would 
come after that. The occupation of secondary schools in 2016 
was an important movement, including in the construction of 

25.   See Veja Souza (2019). 
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feminist and anti-racist agendas among youths. Before that, in 
2015, there was talk of a “feminist spring” when several feminist 
and youth collectives took to the streets to block Bill 5069/2013 
by the president of the Chamber of Deputies at time, Eduardo 
Cunha, which fed into and strengthened other movements 
such as the Slut Walk. Many of these articulations were also 
important in the #himnot movement, with large demonstra-
tions across the country against then presidential candidate Jair 
Messias Bolsonaro. Although these movements did not prevent 
his election and the implementation of an anti-rights agenda, 
they strengthened resistance processes in this new context. 

There were similar processes throughout Latin America. 
Groups and movements such as #notoneless, we want to live!, 
the “green wave” for the legalization of abortion and the perfor-
mances of the Chilean collective Las Tesis that spread throughout 
the continent and beyond, are some examples of great mobili-
zation. Furthermore, the international strike for March 8, called 
for the first time in 2019 and which began to articulate the 8M 
movement around the world, highlights the confrontation and 
resistance to conservative movements, especially in relation to 
the agenda of sexual rights and reproductive rights. 

It was in this context that the category “gender” took 
on different meanings and uses. In the field of feminist and 
queer political and academic discussion, she had already gone 
through a series of questions, since the distrust of many groups 
regarding the weakening of the feminist agenda due to the re-
placement by “gender”, seen by some sectors as a “less aggressive 
way” of naming the political agenda, even theoretical questions 
from the context of the emerging queer theory or studies26. The 

26.   Just look at the classics Gender trouble and Undoing gender, by Judith Butler.
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syntagm “gender ideology”, as Rogério Junqueira found out and 
became evident in the various campaigns promoted in various 
social media, the term was inflated to mean issues related to the 
LGBTQIAPN+ population, including abortion, sexual educa-
tion, pedophilia and even the ancient ghost of communism. In 
one way or another, the category of gender has been “queered”, 
coming to represent a wide range of issues, and this has also im-
pacted the discussion within the scope of religious studies and 
queer theological reflection.27

Our queer future

There are many questions to be explored and analyzed 
regarding the genealogy presented here. In any case, it serves 
to make it clear that we already have a Latin American “queer 
past,” which includes a list of martyrs and ancestors. More than 
that, it also makes explicit a “queer present” that is quite com-
plicated in view of the political, economic, religious and social 
situation on our continent and the need for a continuous com-
mitment to these issues in political action to defend rights and 
in the production of knowledge. 

Looking to the future, it will be important to continue the 
discussion on the different categories used both as an axis of 
analysis and to name our actions and productions. The way in 
which “gender” will continue to fluctuate as part of conservative 
and reactionary practices and discourses, and the impact of this 
on queer political and academic action will need to be analyzed 
as a possibility for deepening issues of sexual and gender diver-

27.   Junqueira, 2017. According to the author: ““In fact, since the second half of 
the 1990s, in an effort to find combinations that would work best in the media and 
political spaces, there have been numerous forms of declination in the documents 
of the Roman Curia, the episcopal conferences and their allies”.



136

sity or as a hindrance to possible and necessary dialogues and 
advances. The very use of acronyms in their various variations 
(such as LGBTQIAPN+) is part of this mobile and disputed 
field of identity categories that still guarantee some achieve-
ments in terms of rights, but are always limited in terms of their 
representation. “Queer” continues to be, in the Latin American 
context, an ambiguous term that fulfills the same function: be 
useful as a category and in certain contexts (especially academic 
reflection), but not very communicative in terms of political ar-
ticulation and guarantee of rights. 

However, this apparent “difficulty” with the different cat-
egories due to their instability does not need to be seen as a 
problem to be solved, but rather as a result of what the theo-
retical and political field itself proposes and expresses. Some 
classic definitions regarding “queer”, for example, can help to 
“make peace” with this fluidity as a fundamental part of what is 
intended. Definitions like those presented by Eve K. Sedgwick, 
for example, can be useful to not lose this reference. For her, 
queer expressed (in the 1980s):

An open web of possibilities, gaps, overlaps, dissonances 
and resonances, lapses and excesses of meaning when the 
constituent elements of one’s gender, of one’s sexuality are 
not made (or cannot be made) to signify monolithically.28

Likewise, it will be important to resume the discussion of 
what we mean when we say “theology” and “religion”. We are 
talking about the religious experiences of communities and 

28.   SEDGWICK, 1993, p. 8. Stephen D. Moore (2001, p. 18) argues that queer 
theory, more than a methodology, is a sensibility. To William B. Turner, a post-
structuralist analysis proves that “many people do not fit into the available 
categories and that such failure to fit reflects a problem not with the people but 
with the categories” (Turner, 2000, p. 32). 
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groups (fluid, unstable and mixed themselves)29 and what in 
Latin America was called popular religiosity or the systematiza-
tions produced within religious institutions and academia (what 
Marcella Althaus-Reid called T-theology), often marked by ide-
alisms distant from people’s lives? And what is the relationship 
between them? It is not necessary to choose, but it seems to me 
that sometimes these different “forms” of theology are confused 
and the “concrete existential ground”30 of religion is forgotten 
as the primary source of any theological reflection. Here, Ivone 
Gebara’s concept of “religious biodiversity” can be useful, espe-
cially in the necessary dialogue with ecofeminist theology and 
in the construction of a queer ecotheology:

Religious biodiversity opens the doors to another type 
of consideration, although we are aware of its inherent 
limits. It is also about biodiversity within a religious 
confession and not just respect for what is different, 
completely distant from us. It is about admitting that a 
religious web is woven from the experience of men and 
women, white, black, yellow or mixed race, heterosexual, 
homosexual or bisexual. This web of suffering, joy and 
hope, although it has a similar background for different 
groups, is experienced in its differences, in its particula-
rity, in its own historicity.31 

An important element of this definition is the critique of 
denominationalism and its colonial heritage, which is some-
times also present in some branches of churches and inclusive 
religious groups. The idea of ​​religious biodiversity relates to an 

29.   See Gebara (2000, p. 81-80) on mixture as an anthropological concept. 
30.   Accordingly Gebara (1997, p. 92-93): “Our religious values ​​and symbols no 
longer have a concrete existential basis. [...] The symbols that signify our dreams 
are sick and can no longer energize our existence”.
31.   Gebara, 1997, p. 105.
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agroecotheological perspective that seeks an erotic relationship 
with the earth32, dismantling economic, religious and sexual 
fundamentalisms and which is done as indecency33, per/verting 
the order of the systems that organize life. The perspective of 
the ecology of knowledge34 allied with decolonial feminism35 
could help us face topics that are little explored among us, such 
as social class (capitalism), whiteness (racism) and mascu-
linity (patriarchy). There are no defined routes. Only paths to 
be explored and followed in the construction of policies, in the 
guarantee of rights and in the production of relevant knowledge. 
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CHAPTER 10.

Women in the brazilian semi-arid 
region: Participation, autonomy 
and freedom in the construction 

of environmental justice

Waneska Bonfim

The relationships established between people and between 
people and the environment have generated serious changes in 
the climate. Socio-environmental conditions in the world al-
ready reveal that the current development model is the main 
cause of climate change and its consequences for life on the 
planet. It is a hegemonic model of exploitation of natural re-
sources with the imposition of methods and narratives that 
disregard respect for nature and the need for fair and integrated 
relationships between the different expressions of life existing in 
the environment.

It is urgent and necessary to recognize that climate condi-
tions in the world, and especially in Brazil, have strong gender, 
race and class implications. It is essential to realize that this re-
ality in Brazil affects women, black people and those with more 
vulnerable economic conditions in different ways. This observa-
tion is essential to affirm that the consequences of these climate 
changes affect men and women differently. 
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In semi-arid regions, drought and dry spells require sig-
nificant resilience. In Brazil, agroecology, with its foundations 
of mutual learning, experimentation and social technologies, 
presents itself as a methodological alternative for learning and 
coexisting with nature, demonstrating that it is possible to 
create favorable conditions for coexisting with the Brazilian 
semi-arid region, practicing low-carbon agriculture, resilient to 
climate change and generating decent living conditions in the 
countryside.

Under these conditions, this text will address power re-
lations and their consequences on women’s lives, while also 
proposing to highlight the contributions of women’s partici-
pation, existing inequalities and the repercussions imposed on 
their lives and the environment. These aspects will be discussed 
based on the experience of Diaconia1 on Coexistence with the 
Semiarid Region and Gender Justice, contributing to the rec-
ognition of the work, participation and public expression of 
women in family farming on an agroecological basis. 

Agroecology and semiarid

In Brazil, agroecology is gaining ground in the Semiarid 
region and is becoming a path towards socio-environmental 
equity, understood as an alternative that opposes the idea of ​​
exploitation while redesigning the production system and pro-
moting social changes that enable effective transformation in 
people’s lives. From the perspective of a counter-hegemonic 

1.   Diaconia – A non-profit social organization founded in 1967. With Christian 
inspiration, its assembly is made up of 11 Protestant churches. It is committed to 
justice, promoting and defending human rights. It is present in semi-arid territo-
ries of the Brazilian Northeast and its main commitment is to serve to transform 
lives. Website: www.diaconia.org.br; Social media: @diaconiabr
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model, the conceptualization of agroecology presents itself as 
a commitment to socio-environmental justice, endorsed by 
Toledo when he argues that: “Agroecology represents an epis-
temological and methodological leap that provides new ways 
of doing science, a new scientific paradigm. It is a politically 
and socially committed science”2. Added to this perspective, 
interactions are highlighted, as Altieri discusses, who high-
lights agroecology as the science of positive interactions.3 The 
conceptual conception of agroecology as a science begins with 
theoretical foundations related to a “agricultural approach, 
which incorporates special care regarding the environment, 
focusing not only on production, but on the ecological sustain-
ability of the production system”4. Over the last 25 years, there 
have been many reflections, adaptations, and reformulations 
that have enriched the concept of agroecology and expanded 
the theoretical-conceptual field, based on practical experiences 
that have brought other elements to the science of interactions. 

The Brazilian semi-arid region has been the locus of agro-
ecological practices encouraged by organizations and social 
movements in the agroecological field, which defend agro-
ecology as “a science that is based on the dynamics of nature 
and whose principles are applied in agriculture, social orga-
nization and the establishment of new forms of relationship 
between man (sic) and nature to guarantee the sustainability of 
planet Earth”5.

2.   Toledo, 2018. 
3.   Altieri, 2002. 
4.   Hecht, 2002, p. 26. 
5.   Diaconia et al., 2010. 
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In practice, agroecology is expressed in the recognition of 
popular wisdom arising from observation and experience in the 
field; the exchange of knowledge with mutual learning, espe-
cially among farming families; in experimentation with social 
technologies6 of coexistence; the systematization of experi-
ences; and collective political incidence. Any territory, whether 
in the countryside or in the city, can be a common place for 
experimentation or practices on an agroecological basis. In the 
Northeast of Brazil, especially in the semi-arid region, there are 
the most remarkable and successful experiences of strength-
ening coexistence, in contrast to the defense of combating 
drought and dry weather, disseminated for many years in Brazil. 

In contrast to the prevailing perspective at the time, part of 
Brazilian civil society began to construct and defend structural 
measures for the sustainable development of the region, guiding 
a set of policies and practices based on the conviction of the 
possibility of coexisting with the Semiarid region, and no longer 
on combating drought, “abandoning the vision of the semi-arid 
region as a region full of limitations and lacking in potential”7.

Gender Justice and Agroecology – The Experience of 
Diaconia in the Semiarid Region

Affirming agroecology as the science of interactions and 
with it the perspective of coexistence with the semi-arid region 
in contrast to the understanding of combating drought that 
prevailed in the region, Diaconia broadens the view on power 
relations and begins to introduce as a methodological basis the 

6.  Social technology is understood as a set of transformative techniques and 
methodologies, developed in interaction with the population, which represent 
solutions for social inclusion (Caccia Bava, 2004).
7.   Jalfim, 2011. 
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perception of Gender Justice as fundamental to ensuring a sus-
tainable transformation in the Brazilian semi-arid region.

To this end, the institution agrees with the understanding 
that the concept of gender arises to identify relationships be-
tween men and women as social constructions, based on what 
is established as feminine and masculine. These relationships 
are presented in a hierarchical manner and are commonly con-
figured as power relations, having a structuring character to 
the set of social relations, and presenting themselves in specific 
ways if observed from the different identities that constitute 
each person (race, ethnicity, social class, sexuality etc.).

This hierarchical sociability constructs, disseminates and 
maintains social roles assigned to each sex, with the reinforce-
ment of these symbols always focused on a duality, a binary 
logic where the attributes of strength and virility are attributed 
to the masculine, with permissive access to public spaces, etc.; 
and the feminine is attributed the condition of fragility, of per-
manent disposition to care for others; of impediment to the use 
and occupation of public spaces, etc.

Patriarchy is the driving force behind unequal relations 
between men and women, that “it is not only a system of domi-
nation anchored in the political and ideological fields, but also a 
system of exploitation that directly concerns the economic field, 
where women are the main target”8.

This violent system of domination of women is not con-
fined to a specific culture, region or country, nor to particular 
groups of women within a society. The idea of ​​intersectionality 
helps us to perceive the existence of a multiplicity of differenti-

8.   Saffioti, 1987, p. 50. 
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ations that are linked to gender issues, but also permeate other 
aspects of the social field. 

Rural women experience expressions of violence on a 
daily basis, whether physical, symbolic or patrimonial (the 
latter based on the invisibility of their economic production). 
Sometimes the economic results of the work of rural women 
are characterized as indirect income because they are intended 
for the family’s own consumption, and therefore are not ac-
counted for; sometimes they are counted in the set of products 
of the family production unit, so that their specific work ends 
up not being properly remunerated, restricting their financial 
autonomy and their protagonism. 

Difficulties in accessing civil documentation in semi-arid 
areas impose legal restrictions on women and limit their ac-
cess to social security policies and other rights, reinforcing the 
stigma of the invisibility of their work. 

Considering this reality marked by inequalities that se-
verely affect women’s lives, Diaconia’s actions take place, and it 
is in this scenario that Gender Justice presents itself as a funda-
mental aspect for overcoming oppression and for the realization 
of social justice, since it directly implies the protection and pro-
motion of the dignity of women and men.

It is worth register, for the methodological sequence, that 
the institutional strategy is endorsed by a Gender Policy, devel-
oped as an instrument to strengthen the institutional identity as 
a defender of Human Rights; and as a tool to encourage the in-
volvement of groups and collectives in actions to promote justice 
through the defense of women’s rights. As the document states: 
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Gender Justice is expressed through balanced power re-
lations between men and women and the elimination of 
interpersonal, institutional and cultural systems of privi-
lege and oppression that sustain discrimination.9

From this perspective, the approach to coexistence with 
the semi-arid region implemented by Diaconia began to ad-
dress the reality of women’s lives, seeking to locate them in the 
family unit, giving visibility and identifying the aspects that af-
fect them in the daily maintenance of the family’s productive 
property. Referring to the different concepts and practices of 
agroecology, it is not possible to affirm this method and its ben-
efits without knowing that Without Gender Justice there is no 
agroecology.

In the Semi-Arid region, Diaconia works with the Water–
Food–Energy nexus. In these interconnections, women are 
touched by the three realities together and also separately – and 
it is in these realities that the direct consequences of climate 
change can be seen. In their daily lives, they are responsible 
for fetching water, preparing food and collecting firewood to 
cook food, among other tasks. Thus, in conditions of drought 
and dry spells, a consequence of climate change, women are 
the most affected by these phenomena. At the same time, when 
experiencing agroecological transitions, they are the ones that 
contribute most to mitigating and confronting this climate re-
ality in Brazil, when they assimilate new methodologies and 
change the dynamics of caring for the home, the family and 
property management practices. 

Everything that happens around the home is usually 
a woman’s task, and falls within the scope of caring for the 

9.   Diaconia, 2016. 
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family and domestic activities. Women are also responsible for 
“helping” in the fields, work that is recognized as being the main 
responsibility of men. The diagnosis of this reality generated a 
methodological review, including a Gender Justice approach 
with rural women and men, favoring the visibility of women’s 
work, the valorization and monetization of labor, the focus 
on the fair division of domestic work, the social and political 
organization of women with leadership positions in groups, 
associations and unions, in addition to political advocacy to 
guarantee rights and perception about actions to mitigate and 
confront climate change.

Women came to the center of the debate on agroecological 
training and experience, giving visibility to the reproductive and 
productive work they carry out. One question has become basic 
at the beginning of any technical advisory and rural extension 
process practiced by Diaconia: Where and How Are Women? 
From there, agroecological advice begins within the family unit, 
with a joint recognition of property, use, possibilities and forms of 
management appropriate to mitigating and confronting climate 
change. Each family collectively prepares a property management 
plan, which must include the participation and involvement of 
women and a description of the property’s characteristics, use 
and work of everyone who makes up the family unit.

In this sense, Diaconia’s contribution to coexistence with 
the Semiarid region has materialized with the development of 
social practices and technologies, and with an impact on the 
implementation of public policies in line with the concept of 
sustainable development. 

The strategies that encourage agroecological practices 
with Gender Justice and, consequently, contribute to mitigating 
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the effects of climate change are enhanced with activities that 
consider contexts, recognize accumulations, and value the 
knowledge of rural peoples. Specifically, three components are 
pursued to shed light on women’s experiences: 

1) Strengthening women’s economic autonomy

This is a strategy to include and/or enhance women’s 
participation in agroecological and artisanal production and 
marketing strategies, with ongoing encouragement of their pres-
ence in all stages of production, processing and marketing of 
products. This inclusion can guarantee or generate an increase 
in income with direct impacts on expanding women’s financial 
autonomy, whether they are agroecological farmers or organized 
in markets and community networks of the solidarity economy.

This strategy also connects with the central objective of 
promoting gender justice, permanently providing favorable 
conditions for equal relationships between people; encouraging 
discussion on the topic among partners; promoting technical 
training actions, in such a way that it is possible to strengthen 
women’s self-organization. 

2) Promoting women’s political organization and participation 
in decision-making spaces

One of the main objectives of institutional action in the 
field of promoting Gender Justice is to increase the qualified 
participation of women, not only in training activities, but also 
in those related to governance practices in decision-making 
spaces, be they rights councils, local associations, production 
and marketing networks, or organic compliance participation 
bodies (OPAC).
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3) Strengthening women’s participation in spaces for articula-
tion and monitoring of government action

In general, Diaconia has invested in the articulation and 
strengthening of women and women’s and feminist collectives 
to promote empowerment, build contextualized criticism and 
offer proposals to the State for a feasible public policy plan.

In practice, this line of action enables women organized 
in different collectives to build and participate in hearings, 
conferences and public events, in addition to demanding the 
functioning of equipment and programs that structure and im-
plement public policies. 

Autonomy and freedom: a horizon to pursue

Understanding and valuing the role of women farmers in 
agroecological experiences contributes to analyzing and rec-
ognizing the relationship between Gender Justice and Climate 
Justice. Women in the Brazilian semi-arid region have played a 
fundamental role in mitigating and confronting climate change 
by recognizing themselves as the main people affected by the 
phenomena resulting from these changes and by finding resil-
ient responses to the climate in daily practice. 

Along this journey, results are recorded in the lives of 
women that have a positive impact on coexistence, health and 
family well-being. There is an increase in understanding about 
the role, participation and work of women. From there, analysis 
and reflection on the fair division of domestic work is ensured, 
with changes in habits in maintaining household chores and in 
the involvement of women in family, production and income 
generation decisions. Women are now considered part of agro-
ecosystems, leading productive arrangements, with access to 
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income and decisions about financial investments. In the public 
sphere, women begin to occupy collective spaces, in leader-
ship roles in groups and/or organizations. In doing so, they 
expand initiatives to report and address situations of violence 
that threaten women’s lives and effectively contribute to public 
policies to strengthen family farming and coexistence with the 
semi-arid region, recognizing the participation and specificities 
of rural women. 

Many results are listed, but there is still much to be done 
to consolidate the autonomy and freedom of all women in the 
semi-arid region. Thus, future commitments to training pro-
cesses on Gender Justice are reaffirmed, including an approach 
to masculinities; the continuity of rural technical advisory pro-
cesses on an agroecological basis; encouraging the Social and 
Political organization of women with a focus on participation 
and occupation in leadership roles; and, finally, the Collective 
Political incidence to ensure rights. 
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CHAPTER 11 .

Mobility of brazilian women in the 
guianas: the connection between 
migration and domestic violence

Osvaldina dos Santos Araujo

Initial considerations

This text aims to discuss the relationship between do-
mestic violence and the mobility of women into prostitution.1 
This study addresses the situation of women who knew, before 
migrating, that they would work in prostitution, but were not 
familiar with the working conditions. The methodological in-
struments used for data collection and analysis are based mainly 
on multi-sited ethnographic observations and semi-structured 
interviews conducted in Guyana, Suriname and French Guiana, 
on the dynamics of mobility of Brazilian women through pros-
titution. The issue of domestic violence emerged as a relevant 
piece of information during the research, as it is a motivator for 
the mobility of women into the sex market. 

1.   This article is an excerpt from my doctoral thesis in sociology, entitled: 
Frontières en mouvement et échanges économico-sexuels. Dynamiques migtra-
toires des Brésiliennes au Suriname, en passant par le Guyana et la Guyane 
Française developed at the University of Toulouse Jean Jaurès-L’UT2J in interna-
tional co-supervision with the University of São Paulo-USP. 
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The intensification of the circulation of Brazilians in the 
Guianas has led to a dynamic of circulatory mobility in the 
region, contributing to the reconfiguration of relations in the 
multiple border territories that comprise it. The notion of trans-
national “circulatory territory”, from Alain Tarrius2, contributes 
as an analytical element to understanding this mobility on the 
border of the Northern region of Brazil. Several markets have 
been structured and are constantly being structured in these 
territories, opening up possibilities for the existence of “a own 
world” around networks of exchange of goods, aid, materials, 
economics and symbols, which revolve around the movement 
of people for gold mining, prostitution and commerce, reconfig-
uring social and institutional relations. They are meeting places 
for multiple ethnicities and nationalities, differing from other 
South American countries due to their greater cultural prox-
imity to the Caribbean; They are inserted in the Pan-Amazon, 
in which, according to Luis Aragón3, “the majority of migrants 
come from the Amazon countries themselves, illegal migration 
is frequent, and cross-border migration occurs along Brazil’s 
border, but also on the borders of other countries”.

The sex market: mobility circuits

Since the 1960s, mobility on the Brazil-Guyana border, 
involving migrants from both countries, has been noted4, and 
some research indicates that it was intense, including the one 
of women.5 Although the 1990s were characterized by male 
migration across the Brazil-Venezuela-Guyana triple border, 

2.   Tarrius, 2001. 
3.   Aragón, 2009, p. 5. 
4.   Pereira, 2006. 
5.   Arouck, 2002; Simonian; Ferreira, 2005. 



157

driven by the failure of colonization and settlement projects 
implemented in the 1970s, and by the closure of mining sites 
in Roraima, women were also initially present, in family re-
groupings or working in domestic services indirectly linked to 
mining. In the 2000s, the flow of women who migrated alone to 
work in Brazilian businesses intensified: in commerce, restau-
rants and areas linked to beauty salons.6 Prostitution was and 
still is one of the sectors that attracts single women to work. 
Although mining activity absorbs sex work, some of the women 
attracted by it do not always go to mining areas to supply the 
sex market aimed at those who work there: they may migrate to 
Georgetown, for example, to prostitution clubs. 

With regard to Suriname, the research indicates that the ar-
rival of Brazilian women predates the large influx of men in the 
1990s, but with their arrival, female migration increased, due to 
the demand for other services, mainly in the food sector (cooks, 
for example, began to be recruited more frequently), and there 
was a break in the monopoly of the sex market, which until 
then had been controlled by prostitution clubs. Information 
collected in the field shows that in the 1970s, Brazilian women 
were already migrating to prostitution in clubs, a migration that 
intensified in the 1980s. Field data reveal that female migra-
tion, in general, at that time had as its main destination clubs 
in Paramaribo or gold mines in the interior. Even though there 
have been changes, even today, in many situations the club is a 
transit point for those who want to work in that city or in the 
gold mines (whether in the sex market, as a cook in the gold 
mines, in stores, beauty salons, etc.), and, therefore, they often 
accept (temporary) work as a prostitute in one of them, since 

6.   Rodrigues, 2009, p. 223-236. 
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they do not have the resources to cover travel expenses and end 
up getting into debt with the clubs. 

Just as in Suriname, in the brothels in Guyana, especially 
those owned by Guyanese, women generally arrive with a debt, 
have their passports withheld, live in places defined by them, 
have schedules to follow, cannot be late for work, are prohib-
ited from returning to their homes while there are clients in 
the room, and must encourage them to consume at the bar — 
in other words, they follow numerous rules established by the 
owners, which, if broken, result in fines that vary according to 
the severity of the rule, increasing the amount of their debt with 
the establishment. 

In Guyana and Suriname, clubs, which are registered 
as hotels and/or bars, are constantly changing their oper-
ating strategy to avoid situations that could cause them legal 
problems. The scenario observed in the clubs is an attempt to 
camouflage the type of service they sell, in a clear lack of re-
spect for sex workers, who, due to their lack of knowledge of 
the language and the legal aspect of prostitution in the country, 
combined with the fact that there is a moral commitment to pay 
the “agreed” debt with those who “helped” them, believe they 
have contracts that need to be fulfilled, paving the way for real 
and potential criminal proceedings against them.

In French Guiana there is prostitution linked to mining — 
in the interior and on the border with Suriname and Brazil —,  
in which Brazilian women work, mostly, and there is prosti-
tution on the street and/or in bars and nightclubs, mainly in 
coastal cities (Cayenne, Kourou and Saint Laurent du Maroni), 
but it is hidden.7

7.   Guillemaut; Samson, 2011. 
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The contrast between the reality of the sex market in 
Guyana and Suriname and the French department is great, es-
pecially due to the lack of a prostitution club structure, giving 
rise to a more traditional, subtle, less branched market, which 
results in the presence of sex workers in public places that do 
not go unnoticed, and also for occasional prostitution, to sup-
plement income, practiced by foreigners and nationals.

Migration and domestic violence

Violence is an issue that is present in the trajectories of the 
women interviewed. Sexual assault and abuse are some of the 
dangers present in the crossing and in the movement of women 
across the border, and cases of gender-based violence in mar-
ital relationships in Brazil or in the host country have also been 
reported. For some women, domestic violence was one of the 
constitutive elements of the decision to migrate, both for those 
who decided to go to a prostitution club and for some who go 
to work in domestic services: The prospect was to work and also 
leave Brazil, to stay out of the reach of their husband/partner, 
or ex – husband/partner, since they were victims of violence by 
him, with some even receiving death threats. For some, the hus-
band’s feeling of possession made him not accept the possibility 
of separation, with situations of domination incorporated as 
symbolic violence.8 These women sought to rebuild their lives 
far from Brazil and in safety, but, as the reports of some point 
out, migrating did not mean the end of gender violence, nor of 
remnants of traditional patriarchal behavior in society. 

8.   Bourdieu, 1998. 
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Lara9, 52 years old, owner of a canteen10 and cabaret11, 
three children. She went to Suriname in 1982, to join the club. 
She was 26 years old and wanted to escape from her husband. If 
she hadn’t migrated, she could have become another number in 
the statistics of feminicide victims:

I met Vânia and Marlon’s father. I lived with him for about 
four years, I think. He was very mean to me. He was very 
jealous, he beat me, you know? So, he kept saying that if 
I left him, he would kill me. [...] He was mean to me. I 
would also go after him, and he would hit me. He even 
stabbed me twice, and I almost died. Then he stole Marlon 
from me, when he was one year old. And he blackmailed 
me: if I didn’t get back with him, he wouldn’t give me 
my children anymore.[...] To me, he was a criminal, you 
know, who wanted to beat me all the time, out of jealousy. 
His jealousy was horrible. So, he blackmailed me, and 
then I got back with him. But when I got back with him, 
I didn’t like him anymore, you know? [...] But he had a 
sister, she would travel here to Suriname, she would come 
to the club, and then, his mother — who was the mother 
of the father of my children, Vânia and Marlon — said: 
‘I know that my son, he’s worthless’, she said to me like 
this, ‘There’s only one chance for you: I’ll write to Paulina 
and you’ll go to Suriname’” (Lara, 52 years old, owner of a 
canteen and cabaret).

The person who arranged her trip was her sister-in-law, 
who already worked at a club in Suriname. When she went, she 

9.   Fictitious names will be used to identify the interviewees and other people 
mentioned in the text. 
10.   Small business that sells a little bit of everything (food, clothes, shoes, motor-
cycle parts and machinery used in gold extraction in the mines). 
11.   Cabaret is the name used by Brazilians, in the gold mines, to designate the 
place where there is a bar and sex workers, in other words, a brothel. 
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left her oldest son, Germano, with her mother, whom she had 
with her first boyfriend, and the two youngest children (Vânia 
and Marlon), her husband’s children, stayed with his mother. 
Lara stayed at the club for three months, and half of her debt, of 
“more or less” eight hundred dollars, was paid by a client, who 
took her out of the club to live with him in his family’s house. 
After two years — during which time Lara was illegally living in 
Suriname — they formally got married, and she went to Brazil 
to collect her children.

Marília, 33 years old, cook, three daughters. In 2004, at 
the age of 25, she left her two daughters with her mother and 
migrated through the club, to escape her ex-husband, who was 
stalking her and threatening to kill her: He was very aggres-
sive, that’s why I left him. I separated from him [...], that’s why 
I came, more. [...] He was horrible, he threatened, he hit, he did 
everything that was bad. (Marília, 33 years old, cook).

She was taken along with her cousin by an aunt, without 
knowing that she was going to a prostitution club: she left Brazil 
with the conviction that she would work in an ice cream shop 
(her aunt had never told her that she was a prostitute in a club in 
Paramaribo), but upon arriving in Suriname, her aunt took them 
to the club and convinced them to stay there, to earn money 
and return to Brazil. She was the only person interviewed in 
Suriname who said she had been deceived and decided to stay 
at the club when she discovered she would have to prostitute 
herself, believing that if she could get money she would change 
her situation in Brazil. However, she did not stay there for long. 
A month and a half after arriving, she fled to the mining with 
the help of a Brazilian woman who owned a cabaret.
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Yasmim, 34 years old, cook, two daughters, although she 
stated that the main reason for her decision to migrate was 
financial difficulties, she also did not hide the fact that she suf-
fered domestic violence. She admitted that the aggression she 
suffered and the fear of her ex-husband contributed to her de-
cision to travel: 

During my pregnancy, there was one time when he sat 
on my belly, strangling me – I was already six months 
pregnant. He sat on my belly, I had to pretend to be un-
conscious so he could let go. He would leave me alone at 
home, there was one time he let me sleep on the floor. He 
mistreated me a lot, a lot, a lot, a lot, a lot. So, with that on 
top of it, I also decided to come here. (Yasmim, 34 years 
old, cook).

Yasmim arrived in Suriname in early 2003, at the age of 
26, to work at the club, leaving her two daughters in Brazil with 
their father. At the time she traveled, her mother had recently 
passed away and she separated from her husband shortly after, 
who refused to help financially with the children. In Belém, 
through a friend, Yasmim met a woman who had already been 
to clubs in Holland and Suriname, and she invited her to go 
to a club in Paramaribo. She accepted the proposal and stayed 
at the club for three months, despite having paid off the debt 
in one month; she left when she got involved with a client, a 
Surinamese man who paid for her exit (handing over her pass-
port) and they went to live together. 

Quirina, 42 years old, shop assistant, two children. She 
joined the club in 1997, at the age of 28, at the invitation of a 
friend who wanted to move. At the time, they were both house-
wives and depended on their partner, but for Quirina, what 
really weighed on her decision was the lack of expectations for 
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the future with him, who was constantly abusive to her, and 
since she didn’t work, she didn’t see any possibility of separa-
tion. When she left, she left her son with her mother and her 
daughter with a friend, and stayed at the club for two months; 
with the help of a client, she paid off the debt in one month. 
She left, but didn’t want to live with him right away; they only 
moved in together after six months. 

Ana, 37 years old, hairdresser and manicure. When she 
moved she was 23 years old, had two children, was separated 
from her husband and lived with her mother, but the rela-
tionship with him had not ended; despite the constant mutual 
aggression, they were always making peace, so she decided to 
leave: 

– Why did you choose Suriname?
– Well, choosing... it wasn’t really a choice. At the time, I 
was having problems with my ex-husband in Brazil, and 
I was practically forced to come. Not because they forced 
me, but personally, you know? I had to get rid of this pla-
tonic love I had there, that he wouldn’t let me, I wouldn’t 
let him, and then we would end up doing something 
stupid to each other, so I decided to do it. (Ana, 37 years 
old, hairdresser and manicurist).

In 1997, in Belém, a friend of hers was approached by a 
stranger who invited her to go to the club, and this invitation 
resulted in seven women (including Ana), seven friends, de-
ciding to follow the same path. Ana, who traveled leaving her 
daughter with her mother and the boy with his paternal grand-
parents, spent sixteen days at the club: she had her debt paid 
by a client. V[Ana’s motivation is similar to that of Marta, 33 
years old, a street vendor, with two children (a couple, the boy 
born before she migrated). Separated, her relationship with 



164

her ex-husband was tense, full of arguments, sometimes with 
physical violence. Since he insisted that they stay together, she 
thought that only by moving away would she be able to put an 
end to the relationship: 

I separated from my husband and didn’t want to get back 
together with him, who is the father of my son, [...] I 
wanted to be far away, in a city far away [...] But I really 
wanted to come, because I wanted to separate from him, 
because I couldn’t stand the life I was leading with him 
anymore [...] We argued a lot because he drank too much 
[...] I really wanted to go far away from my husband, I 
didn’t want to go back to him anymore, I had decided that 
I couldn’t stand that life anymore: going back and forth, 
going back and forth with him, because he was too im-
pregnating to go back [...] That’s when I told the girl that I 
wanted to come here” (Marta, 33 years old, street vendor).

Her friend used to go to clubs in Suriname and told her 
about prostitution at the club as a way out of the situation she 
found herself in. According to the interlocutor, her friend did 
not hide the information: “[...] she told me where I was coming 
from and what I was going to do, that I was coming to a club. 
She told me everything I was going to do. [...] (Marta, 33 years 
old, street vendor) – and introduced her to the woman who ar-
ranged the trip. Marta quit her job (she had been a waitress in 
a diner for seven years) and, at the end of 2001, at the age of 25, 
she left her son with his paternal grandmother and went to the 
club, where she worked for a year. When she left, she worked as 
a sex worker in hotels and in the mining.

The interlocutors who reported having suffered some type 
of domestic violence by their partners migrated in the 1990s 
and 2000s, when there were already police stations specializing 
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in assisting women in Brazil, where, in recent years, efforts to 
overcome this type of violence have resulted in some regula-
tory changes: in August 2006, Law 11.340, known as the Maria 
da Penha Law, was enacted; in March 2015, Law 13.104, which 
deals with feminicide, considered a heinous crime.

It is undeniable that there has been an expansion of defense 
mechanisms and greater penal rigor in relation to combating 
violence against women. This does not mean that in everyday 
life the number of women who are victims of their husbands/
partners/boyfriends or exes-husbands/partners/boyfriends has 
reduced drastically, but it has been of fundamental importance 
in the public debate, which has led to encouragement and an 
increase in the number of people who report violence. Wânia 
Pasinato emphasizes that the Maria da Penha Law was an ad-
aptation to feminist discourses fighting for gender equality, and 
that one of its greatest achievements was the recognition that 
violence against women is gender-based and violates human 
rights, and therefore, in Brazil, after its implementation, there 
has been an attempt to express, legally, that domestic violence, 
in addition to being related to family conflicts, is also related to 
the violation of women’s rights.12

Brazil still needs to make progress with regard to gender 
behavior as social power relations, and to have a critical under-
standing of them, so that Brazilian society moves further away 
from the reproduction of representations of stereotypical and 
hierarchical relationships between women and men, which di-
rectly reflect on people’s behavior in their daily lives.

12.   Pasinato, 2015. 
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Final considerations

Migration via prostitution, in the understanding of the 
interlocutors, appears under the tripod of prior knowledge, con-
sent and provisional status, which can be translated as a strategy 
of economic emancipation and social mobility, rather than “ap-
titude” or project to work in the sex market. They did not see 
themselves as victims, either of human trafficking or sexual ex-
ploitation, mainly because they were not deceived and did not 
suffer physical violence from the owners of clubs or cabarets.

The prostitution clubs in Guyana and Suriname have con-
tributed and continue to contribute to the migratory waves of 
Brazilian women, mainly from the North of Brazil, to these 
countries, but their migratory flows do not have the ultimate 
goal of working in those countries. Migrating through clubs is 
a strategy: they think about getting a lot of money quickly or 
getting a job somewhere else, and leaving them. As things don’t 
usually go as planned initially, new strategies emerge and are 
adapted according to the circuits presented to them. The de-
cision to migrate is due to the lack of prospects, especially for 
those who did not work in prostitution in Brazil, the “newbies” 
in prostitution.

In Guyana and Suriname, Brazilian women who migrate 
to work in the sex market adapt to it and recreate it, navigating 
the legal and symbolic intricacies that surround it In turn, the 
sex market creates and recreates structures that attempt to dis-
tance sex workers from the markers or signs of human trafficking 
mentioned in the Palermo Protocol, including deception, threats 
and violence. In doing so, they avoid criminal proceedings and 
transfer all risks to sex workers, who are subject to the most vis-
ible forms of control, exploitation, repression and violence. 
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In Guyana, Suriname and French Guiana, the mobility 
of Brazilian women, linked to prostitution and mining, is not 
homogeneous and results in their insertion into an informal 
and precarious labor market. Most of them are not part of the 
transnational sex market, but in a context of re-actualization of 
situations that contribute to the persistence of inequalities and 
violence, permeated by markers of gender and race.

All of these stories presented in the text reveal episodes 
of domestic violence as a motivation for women’s mobility into 
the sex market, which requires a broad reflection on public 
policies aimed at strengthening legal mechanisms for pre-
venting, protecting against and confronting this type of crime 
in Brazil. Breaking the silence and invisibility of situations of 
gender-based violence in homes and on the streets must be the 
responsibility of the State and of society as a whole. The com-
mitment to justice, human rights and peace must be exercised 
daily. It is essential that we understand the life stories of migrant 
women and avoid analyses and perceptions that are often ro-
manticized about the history of women who decided to cross 
the Brazilian border. One possible alternative is to look back 
to before the decision to migrate and ask ourselves: what sup-
port networks were used to help them escape the situation of 
violence? What public policies were available to these women? 
Were those who sought out the women’s police station in fact 
adequately welcomed and protected?
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CHAPTER 12 .

“Free to come and go: 
migration, rights, and work” 

– a colombian perspective

Flor Esther Sánchez Murcia

Introduction

“Neither do I condemn you” is the title of the research I 
conducted to complete my master’s degree in Gender Relations. 
It encompasses a comprehensive analysis of Colombian women, 
non-Catholic Christians, from a legal and religious perspective, 
and how to address GBV situations. 

To talk about Christian women, it’s necessary to address our 
sacred text, the Bible. But the biblical perspective on women isn’t 
very favorable, with a few exceptions in the Old Testament and 
a minor one in the New. This is because it is Jesus who dignifies 
women, as he often demonstrated their importance through his 
teachings and actions, despite the cultural and religious burdens 
surrounding him. That’s why talking about freedom for women 
from that religious perspective is complex, since history con-
tinues to write and tell that women are not free and that the path 
they have had to travel to reach a place that belongs to them by 
nature and right has been very difficult, that is to say, from the 
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perspective of faith, understood as the Creator’s original inten-
tion, woman and man are equal, created in His likeness. 

Evangelical churches, as part of society, are not exempt 
from the social problem of violence against women. There are 
two aspects that I consider fundamental in relation to this topic 
in faith communities. On the one hand, members of the church 
may experience this type of violence in their homes, at work, 
and in various situations of everyday life. But, on the other hand, 
this problem is also present in the discourse of those who lead 
faith communities, even unintentionally; when defending, for 
example, a power hierarchy based on the patriarchal system.1

Development

Humanity has always been prone to relations of power 
and subjugation, and history has reflected this in every aspect, 
leaving a record of all the struggles that each segregated minority 
has had to face to change these conditions, which are degrading 
in many cases and destructive in others. Women have not been 
immune to this historical reality, which even in our time (21st 
century) continues to plague and destroy us. Rita Segato, writer 
and anthropologist, offers some definitions of gender and vio-
lence, which are relevant for pedagogically understanding the 
true meaning of violence, in this case sexual violence: 

1) The expression ‘sexual violence’ is confusing, because 
although the aggression is carried out by sexual means, 
its purpose is not sexual but rather power-based; 2) These 
are not aggressions originating in the libidinal drive 
translated into a desire for sexual satisfaction, but rather 
the libido is oriented here towards power and a mandate 

1.   Saracco, 2021.
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from peers or male comrades that demands proof of be-
longing to the group; 3) what confirms belonging to the 
group is a tribute that, through exaction, flows from the 
feminine position to the masculine one, constructing it 
as a result of that process; 4) the hierarchically arranged 
functional structure that the mandate of masculinity 
creates is analogous to the mafia order; 5) Through this 
type of violence, power is expressed, exhibited and conso-
lidated in a truculent manner before the public eye, thus 
representing a type of expressive and non-instrumental 
violence.2 

In Colombia, violence against women occurs in conjunc-
tion with civil wars and the phenomena of violence that have 
occurred since the mid-20th century, such as the existence of 
guerrillas, the rise of drug trafficking and paramilitarism, along 
with phenomena such as globalization, the crisis of established 
values – among other factors, both internal and external – have 
generated marked and specific events such as new forms of vio-
lence, among which is the ancient tradition of rape and torture.3

Colombia has a population of approximately 50 million 
people, of which 51.17% are women and 48.83% are men – 
the equivalent of a population of around 25.8 million women.4 
At the same time, it is classified as a Christian country. 
According to a 2020 study by the Swedish Church, World 
Vision; the Inter-Church Commission for Justice and Peace; 
and the National University of Colombia, entitled “Religious 
Diversity, Values, and Political Participation in Colombia”, the 
country remains faithful to the Catholic tradition but has been 

2.   Segato, 2003, p. 18. 
3.   Gomez Cely, 2017, p. 520. 
4.   Data from the National Administrative Department of Statistics (DANE), 
2020.
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transforming toward other religious movements. According to 
Sebastián Portilla: 

According to the document, 57% of Colombians identify 
Catholicism as the predominant creed, however, there is 
a significant number of faithful in religions of ‘Protestant 
diversity’ – a category that groups Christian, Evangelical 
Pentecostal, Protestant and Adventist denominations – 
which brings together 21.5 percent of those surveyed.5

For more than half a century, the Colombian armed con-
flict, which has social, political, and economic causes, has taken 
women’s bodies as spoils of war, especially in recent decades; 
and even more so in the post-agreement period, leaving count-
less victims. 

Women, peasants, indigenous women, urban leaders, 
workers, and Afro-descendants, face gender discrimination 
daily and have also experienced multiple forms of brutal vio-
lence in the context of the conflict, where forced displacement 
is a prominent issue. 

Colombia is undergoing a process that is clearly testing the 
world’s views. In the context of the peace accords signed be-
tween the FARC elites and the Colombian government, another 
battle is being waged against violence, a battle that has become 
naturalized by a large part of the Colombian population, who 
have embraced war, death, intolerant and warlike rhetoric, and 
everything that comes with the exercise of violence as a valid 
way of relating to the world. A war like the Colombian one that 
has been going on for so many years, accompanied by immense 
atrocities, “has allowed the majority of citizens to incorpo-

5.   Portilla, 2020. 
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rate the discourse of violence into their habits”. Furthermore, 
the population continues to face violent acts that violate their 
human rights, hindering and jeopardizing the implementation 
of the peace agreement with the armed groups. 

One of the situations that have arisen from the armed 
conflict is the displaced population; which is a phenomenon 
that affects individuals who, for various reasons, are forced to 
abandon their place of residence, their land, their properties, 
belongings, their occupation and, in many cases, their family 
and their culture, which results in moving to another territory 
that is completely foreign, relegated and lacking services and 
opportunities, in order to seek protection. In this regard, it has 
been established that forced displacement is due to persecution, 
conflict, widespread violence, and human rights violations. Of 
this population in Colombia, the majority are women. 

In this behalf, the Constitutional Court in Auto-092 (2008) 
identified that, within the framework of the Colombian armed 
conflict, women have suffered risks that are inherent to their 
gender condition. It recognizes that forced displacement poses 
a real risk of sexual and domestic violence, and even sexual 
exploitation. According to the Constitutional Court, women 
victims of the conflict are exposed to the following risks: the 
risk of sexual violence, sexual exploitation or sexual abuse in 
the context of armed conflict; the risk of exploitation or en-
slavement by illegal armed groups to execute domestic work 
and roles considered feminine in a patriarchal society; the risk 
of forced recruitment of their childres by illegal armed groups, 
or of other types of threats against them, which becomes more 
serious when the woman is the head of the household.
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The right of women to live a life free from violence has been 
slow to emerge in Colombia, given that the armed conflict and 
many other historical circumstances have prevented it, and thou-
sands of women are victims of actions or behaviors considered 
sexual violence, and are often murdered. Added to this social sit-
uation are the more recent harm (over the last sixty years) caused 
by the context of the armed conflict, which includes sexual vi-
olence, which sometimes had a specific objective within the 
conflict itself, such as terrorizing and weakening the enemy in 
order to advance control of territories and economic resources. 
Sexual violence became another weapon in the conflict. The re-
cruitment of women and girls, whether forced or voluntary, is 
also accompanied by rape by members of the armed group, forced 
abortions, forced use of contraceptives, sexual slavery etc. All of 
the above is outside of follow-up and defense by the Christian 
Church (in this case, even the Catholic Church can be included).

Now, from an ecclesial perspective, women in Colombia 
have been under the shadow of men; this shadow prevents them 
from participating and exercising their gifts in faith communi-
ties on equal terms. These factors of subordination or exclusion 
of women are promoted by the conservative and charismatic 
bloc due to their subjective frame of reference, which leads 
them to misinterpret biblical texts outside their context, in ad-
dition to cultural aspects or church traditions, among others. 
Therefore, it is necessary to rethink, from a renewed perspec-
tive, the role that women have played throughout the history of 
the Church, a role that is embodied in every role where women 
are provided guidance and assistance in the various issues af-
fecting humanity: family, church, and society. This emphasis on 
theological education and gender aims to present alternatives to 
women as participants in evangelization. 
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The story of the woman accused of adultery presents the 
Nazarene’s devotion to the sacredness of sexuality, but from a 
position of equality, given the nature of the facts and actions 
that have been so marked and biased by society. The sexuality 
addressed in this biblical text is, in the deepest sense of the rela-
tionship between man and woman, a testimony in which Jesus 
avoids judgment of both genders, because by reaching the con-
science of the men holding the stones, He floods their hearts 
with the power of His words: “let anyone among you who is 
without sin be the first to throw a stone”. He does not call them 
sinners, but rather refers to a confrontation to free them from 
the moralizing judgment that the Jewish people had incurred 
with the Mosaic tradition, which forgets the biblical text of the 
Old Testament, which exalts sexual desire between man and 
woman. But the central part of dignification is in that moment 
when Jesus and the woman are left alone, and it is Jesus who 
now addresses her, asking the big question: “Where are those 
who accused you?”, showing the change of paradigm, of con-
dition, a defense that entails liberation. Everyone leaves, except 
Jesus, everyone only cared about condemning and destroying. 
Jesus is interested in restoring and forgiving. The woman ex-
periences a radical change. She was on the verge of death, but 
now she has a new chance at life. She had been singled out, and 
now she is the protagonist of a story of vindication. Jesus, who 
did have the moral, spiritual, and ethical authority to judge and 
condemn, chooses to do the exact opposite, showing the people 
of His time, and future generations like ours, what His proposal 
for divine order actually is, and His ideal of equality, despite the 
laws, in this case, Jewish laws, that only oppress, subjugate, and 
disdain women. “Neither do I condemn you” words with which 
Jesus ends his dialogue with the woman, and which will later 
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serve in that process of dignification in the midst of a highly 
patriarchal culture, where every crime or sexual act was related 
to women, and that with the passage of time, history has shown 
this feminization of evil, relating everything bad from the sexual 
perspective with women. When Jesus says these words of resto-
ration, he is giving the position of equality of women in relation 
to men; That is why in the Gospels we see a Jesus accompanied 
by women, giving them importance, and showing their own 
qualities, beyond the socially adopted stereotypes. 

There is also a special situation regarding the violence that 
indigenous and Afro-descendant women face, since the his-
torical discrimination they suffer due to their ethnic origin is 
compounded by discrimination based on the fact that they are 
women, and in many cases, the same traditions maintain this 
discrimination. The remoteness of the territory has prevented 
rapid access to these situations of abuse, exposing the most vul-
nerable women to abusers who, knowing they are unsupervised, 
become uninhibited in exercising domination, abusing power, 
and reinforcing gender inequality, which has destroyed many 
women from these Colombian minorities. 

However, the legal system establishes and regulates a 
very different situation. This is striking in Colombia. The legal 
framework is completely “detached” from social reality. In fact, 
it is an “advanced” right for the society it seeks to regulate. Once 
this division occurs, reconciliation is difficult to achieve, as it 
can create two parallel realities – the law and the society – that, 
if they remain so for long, have no reason to intersect. This, 
for me, is a cause for concern because it shows that something 
is seriously wrong. That’s why educational work in grassroots 
communities is essential, since it’s there that they need to be 
more informed about The legal framework, which, like an is-
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land far removed from reality, has worked, creating laws that 
have done little or nothing to make the people be aware about, 
in this case, women. Christian organizations, which, in accor-
dance with the law, have been more concerned with addressing 
these spiritual “needs” in a spirit of “detachment” from the 
social reality of their attendees, face the challenge of creating 
spaces where useful and key defense mechanisms are promoted 
in situations of violence. The church can be a bridge that allows 
women to be safe and welcomed, while the law does its part in 
defense and subsequent protection through its houses of refuge.

Conclusions

From the analysis of results, it can be seen that one of the 
reasons for this failure is the lack of training for judicial bodies, 
primarily in gender perspective, and training and information 
for the general population. It is essential to raise awareness 
among all institutions, both governmental and Christian, about 
the discrimination and violence suffered by women, and to un-
cover the scope of processes that introduce a gender perspective 
into the interpretation and application of the law. It is important 
to contribute to the elimination of all forms of discrimination 
and violence against women by the operators of legal and judi-
cial circles; and the religious leaders, but also, and finally, to raise 
awareness about women’s human rights. Women themselves 
should know and understand that what they think is “usual” or 
that they should “endure” like all women is a form of violence 
and they should know how to defend themselves. 

Christian organizations and churches must play a funda-
mental role in these functions. Its proximity to the population, 
its authority, and the respect many women have for religion can 
make it the ideal vehicle for learning about situations of sexual 
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violence and learning how to defend herself, armed with ade-
quate information. Accompaniment from a personal meeting 
to workshops, presentations, forums, and training activities that 
provide insight into existing laws and can be used to defend 
themselves if necessary. Also empower women in the exercise of 
equality, that which God manifests through the sacred book, The 
Bible, where it tells us that there is no longer a slave, neither man, 
nor woman, but that we are all one in Christ, but not as a reli-
gious act distant from reality, but on the contrary, understanding 
that the tools are given, and although it seems difficult, we must 
grow in that pedagogy of caring for and preserving life, in this 
case the life of Colombian, Latin American and world women.

From a gender relations perspective, these biblical and 
theological interpretations encourage the community to engage 
in transformative dialogue, resulting in a policy where equal 
gender justice between women and men becomes a permanent 
practice within churches and faith-based organizations. As well 
as eliminating gender stereotypes that subordinate women, but 
also men, and violate the integrity and dignity that God has 
given them equally.
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CHAPTER 13 .

Feminist theories, care 
practices and religion: an 

(im)possible meeting?

Liége Costa da Silva
Manueli Tomasi

Rosemarie Gartner Tschiedel

Initial considerations

This text aims to report on the experience of the pow-
erful meetings provided by the Working Group (WG) 2 of 
the XVIII Latin American Congress on Gender and Religion 
at EST, entitled: “Women, violence, re-existences, intersec-
tionalities: re-thinking and building care practices”. The WG 
intended to discuss experiences regarding interventions in the 
care of women in the context of the most varied forms of vio-
lence, seeking to rethink and build effective support tools and 
practices in the various institutions and movements in which 
we are involved. Furthermore, we aimed to intersectionalize the 
debate, raising other social markers such as race and ethnicity, 
sexual orientation, gender identity, social class, disabilities, 
generation, territoriality and religiosity as fundamental for an 
ethical and political view of the issue. 
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We, as gender researchers at a public university, were 
initially not familiar with debates involving religiosity in our 
research. Soon, we realized that our group was one of the few 
that did not have the relationship between religion and gender 
as a central point, certainly a reflection of this situation. Possibly 
institutionalized by epistemic structures of the “capitalist, pa-
triarchal, western, modern and colonialist world-system” as 
quote Grosfoguel, these arrangements systematize knowledge 
hierarchically with greater or lesser value and also make the di-
versity of knowledge invisible, including popular knowledge.1 
They are structured in justifications of pure, neutral and objec-
tive sciences, religions are excluded practices, stigmatized from 
knowledge considered more “scientific”. 

However, how can we remain “neutral” on the subject of 
religion if, within the Brazilian context, hegemonic and funda-
mentalist discourses on the subject are growing? How can we 
not delve into the subject, given that different religions also en-
gender our modes of subjectivation, especially in the sociability 
of subordinate women? 

We remember the warning that Simone de Beauvoir gave 
us that a political, economic and religious crisis is enough for 
women’s rights to be questioned.2 As social movements gain 
visibility, including feminist movements, which are advancing 
towards guaranteeing our rights, resistance from the current 
power and the dispute over narratives also grows. Conservative 
Christian theological discourse tries to impose itself with even 
more vehemence whenever its representatives and defenders 
assess that their interests and worldview are threatened and 

1.   Grosfoguel, 2016. 
2.   Beauvoir, 2016.
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questioned. We have been noticing this dynamic since the 1970s 
in the United States of America, and in Brazil, it has been ac-
centuated since the 2016 coup against President Dilma Rousseff 
and, with greater force, since the 2018 presidential election, 
in which the winning candidate, Jair Messias Bolsonaro (then 
from the PSL and now without a party), associated his electoral 
campaign on numerous occasions with the fundamentalist 
Christian religious narrative, using as a slogan “Brazil above all, 
God above everyone”3.

Thus, with the contributions of Ivone Gebara, we take an 
epistemological and practical position that values ​​listening to 
women to understand their experiences and understand what 
religion is for them, even if the answer is marked by ambiva-
lence, paradoxes and contradictions.4 It is necessary to break 
with the universalist narrative that we would, in theory, be sub-
jected to the same oppressions and the same silencing, we need 
to create bridges so that it is possible for us to walk together.5

Our aim in this text is to be able to outline a critical analysis 
and also to launch possible paths for dialogue between non-he-
gemonic religiosities, feminist theories and care practices, 
proposing ruptures from fundamentalist and violent discourses, 
which make it possible to build dialogues and value the diversity 
of women. Next, we will discuss the research and discussions 
brought by our colleagues who wrote to our working group. 

3.   Tesser, 2019, p. 74-90. 
4.   Gebara, 2006. 
5.   Diniz; Gebara, 2022. 
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Development

To approach, to get closer, to become close [...] the 
Christian ethical tradition affirms an ethical principle of 
approach that has made a long historical journey in many 
parts of the world, up to the present day: ‘love your nei-
ghbor as yourself ’, an affirmation, an order, a principle, a 
criterion that is difficult to understand and above all to 
live. In this expression marked by proximity, there are 
at least two subjects who meet or perhaps confront each 
other, or may even exclude each other.6

Inspired by the book Feminist Hope by authors Debora 
Diniz and Ivone Gebara, we ask ourselves: who is my neighbor? 
Who do I become close to? Which women do we approach? 
The questions invite us to reflect on the emotions and affections 
that inhabit us in the face of these approaches.7 It is important 
to bring feelings and emotions into the equation when it comes 
to knowledge. We increasingly believe that knowledge of the 
world and of ourselves is driven by feelings and emotions, both 
in our approaches and in our distances. Feelings and emotions 
also permeate politics, science and religion. 

We believe in the power of becoming close and feminist 
listeners. To listen, it is necessary to give up power. Listening is 
facing your own limits of understanding. This is how we were in-
troduced to one of WG’s first works, about Perpetua and Felicity, 
that over the centuries were erased from feminine narratives in the 
history of Christianity. With this exclusion women lost their space 
and voice, being forgotten. Based on knowledge about women in 
Christian communities in the first centuries, the work pointed to 

6.   Diniz; Gebara, 2022, p. 77.
7.   Diniz; Gebara, 2022. 



185

a tension between this reality and traditional Roman society in 
the third century, marked by the blatant favoring of sexism. 

The dossier on femicides in Rio Grande do Sul was pre-
sented, brought by Feminist Magnifying Glass Against Femicide, 
which aims to inform both the government and society about 
the serious situation of femicides in the state, provoking a dis-
cussion that mobilized everyone who watched the narrative. On 
this day, we had women from different Latin American coun-
tries watching the work and we shared stories of the murders of 
women as, in fact, a major epidemic in our countries. Mobilized 
us to hear women telling stories of women who were killed 
simply because they were women, at the same time it brought 
us closer and surprised us to witness such a critical analysis of 
how faith communities have positioned themselves in the face 
of violence against women. 

Therefore, we expanded our view of gender relations in 
the indigenous context, the specificities of the violence suffered 
and the ways of coping based on an important discussion in our 
group. Using anthropological tools, public and collective testi-
mony of experiences and the discussion of ethical and political 
issues, the silencing of these experiences on our continent was 
discussed, marked by the colonization of territory and bodies, 
especially the rape of indigenous women.

The relation between femicides, misogyny and witch hunts 
in contemporary times was studied in a research presented in 
our WG. The idea was raised that domestic violence, femicides, 
and the limitation of women’s participation in public and deci-
sion-making spheres are necessary to maintain the patriarchal 
structure and would be new forms of witch hunts to which 
women would be exposed. 
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The experience report based on interventions in hous-
es-homes carried out by Psychology students, where children 
and adolescents live who have experienced violence and/or 
family neglect, highlights the invisibility and revictimization 
of female bodies in institutional public spaces. Violence marks 
these bodies that would be treated as objects to be handled, 
sometimes leaving them powerless to react to the structural 
sexism ingrained in our society. 

The demand to discuss gender violence and the Maria da 
Penha Law with children between eight and twelve years old 
was the starting point for the experience report narrated by 
psychology students about the intervention carried out in a 
university extension project in a municipal public elementary 
school. By creating and telling a children’s story, gender is-
sues can be addressed, social roles, violence and sexism, with 
the aim of “early intervention”, in an investment in existen-
tial and political changes in children, provoking discursive 
changes, in a commitment to long-term social transforma-
tion. Another work addressed the types of violence against 
women through lectures, discussion groups and recreational 
devices with elementary school students, in addition to dy-
namics that provided opportunities for exchanges and debates 
regarding the reality of women in society, with work teams 
from a Public Policy Coordination for Women. Reflecting on 
the structural sexism that also affects women who work in 
public policies for women helps us to broaden perspectives 
and promote spaces for care. 

Supporting women who experience domestic violence in 
the context of an expanded clinic presents significant challenges 
for specialized service teams, as was shown to us by a student 
who completed an internship at a Women’s Reference Center. 
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Protective, supportive and listening attitudes on the part of 
professionals are necessary to form bonds and develop care 
practices in this context. 

Childhood sexual abuse was the target of two presenta-
tions by the same group of students, who brought up the effects 
of this violence on both the individual and the family group, in 
addition to sensitive listening by the professionals responsible 
for providing care in public network services. The narration of 
the case as a storytelling and with an intriguing outcome caused, 
initially, a disturbing silence in the group that made us reflect on 
our discomforts and our possibilities, as professionals from dif-
ferent areas, when dealing with these situations.

In research presented with the aim of developing a critical 
reflection on understanding rape culture through a linguistic 
analysis of interactions between guardians and children and ad-
olescents who are victims of sexual abuse, the data demonstrated 
that, in the research presented, gender identity performances 
are present in these encounters. Resistance movements to iden-
tity models and scripts for interpreting the experience of abuse 
were identified. 

Narratives of women and transvestite prostitutes who 
raised meanings attributed to their own experience were the 
subject of debate in our work group, based on the presenta-
tion of results of a course completion project. Issues related to 
violence are very present, as are the current social discourses 
regarding prostitution, gender, race and class. 

Challenging the naturalization of motherhood, as a social 
role of women, as well as the myth of maternal love is a theme 
under development in a research presented. The question was 
raised that, if motherhood is considered a certain destiny and 
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not a choice, this myth would contribute to a violation of wom-
en’s right to freedom and self-determination. 

And who has the right to motherhood? This was the central 
question of a paper presented in our WG that asks how much 
this right was denied to enslaved black women, seen only as re-
producers of goods that maintained slave labor in our country. 
Through feminist theories, questions were raised about how this 
denial occurred and what forms it took, in a historical context 
of objectification and sexualization of black women’s bodies.

Meeting with women from so many territories in Latin 
America, with such diverse experiences, sharing experiences 
that mark our bodies and those of our partners, this meeting 
became a powerful collective space for discussing ethical and 
political practices, overcoming oppression and violence, and 
forms of care that are truly emancipatory for all women. Ochy 
Curiel, Afro-Dominican feminist, invites us to rethink femi-
nism within a global and intersectional context, recognizing 
the complexities of women’s experiences in a world marked by 
inequality and the legacy of colonialism.8 Her approach em-
phasizes the importance of solidarity among women, as well as 
critical engagement with the power structures that perpetuate 
oppression. 

Final considerations

Creating spaces for women to claim their own narratives 
and fight for social justice on their own terms, as well as recog-
nizing the diversity of women’s experiences in different cultural 
and historical contexts, allows us to draw new perspectives in 
our fields of action, both in our research, in our work institu-

8.   Curiel, 2020.



189

tions, in activism or in our faith communities. Address power 
dynamics within religious structures, questioning how patri-
archal and colonial interpretations of certain traditions have 
impacted women, particularly those from historically margin-
alized communities, in the quest to promote critical reflection 
on dominant religious narratives and explore ways to rescue 
spiritual traditions that value women’s autonomy and dignity, 
can bring us closer to fostering practices that are intertwined 
with issues of identity and social justice. 

Religiosity can be seen as a space of resistance and resil-
ience, in which women can reconnect with their cultural and 
spiritual roots, finding strength and bonds to challenge sys-
temic oppressions, as seen in this powerful meeting that made 
us so uncomfortable. In view of this, we affirm the importance 
of the verb share, as it was through listening to this research and 
sharing knowledge and wisdom that we found similarities and 
differences, without fear of affirming the power of the diver-
sity of being a woman. We were affected and we also provided a 
space to experience the art of memory, which brings us comfort, 
chills and sadness in the face of the past that is often present. 

Finally, we believe that the congress and the experiences 
of our working group were a space for “remember, narrate and 
subvert the story already told”9. We affirm that we are the au-
thors of this world, that it is our right to embroider and sew our 
presence in spaces, to share knowledge, intuitions and percep-
tions that throughout history have been denied. We want our 
bodies to be respected and not violated, to be given back our 
bodies and the right to decide about it, and our voices and sto-
ries to be heard. We believe in the multiplicity of existences of 

9.   Diniz; Gebara, 2022, p. 128. 
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being a woman and in the multiplicity of raising new questions 
and trying out answers. 

Our thanks to everyone who was able to spare the time and 
resources to share ideas, questions, experiences and knowledge 
with us during two mornings that brought together so many 
senses and so much affection.
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CHAPTER 14.

Identities, sociabilities 
and diversities in brazilian 

contemporaneity 

Celso Gabatz
Marcelo Ramos Saldanha

Initial Considerations

The emergence of renewed forms of religious expression 
calls for new theoretical perspectives. People tend to control 
their religiosity, no longer so dependent on family, cultural, 
moral, doctrinal and theological traditions. The current bound-
aries that permeate the religious environment are increasingly 
extensive and diluted. If the individualization of faith favors, on 
the one hand, religious identity processes at the level of indi-
vidual subjects, on the other hand, it increases the difficulties in 
constructing social and collective religious identities. The future 
points to a society with a plurality of offerings without institu-
tions holding the symbolic power to establish certain adhesions 
or to serve as hegemonic anchorage in the religious field.

It was proposed within the scope of the VIII Latin 
American Congress on Gender and Religion held in August 
2023, to welcome proposals for scientific works, reports of expe-
riences, interventions and performances that sought to uncover 
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relevant questions about pluralist religious paradigms in the 
present and their interlocution with the perspectives of gender, 
diversity, subjectivity, public theology, otherness, democracy 
and freedom. The objective was to broaden the understanding 
horizon regarding the processes of individualization of faith, 
fundamentalisms, secularism and authoritarianism and to 
glimpse the possible mediations, challenges and transforma-
tions of the current scenario. 

The Challenges of Religious Identities in Brazil: 
Expanding Horizons and Proposing Dialogues

According to the understanding consolidated by Darcy 
Ribeiro1, Brazilian history would be marked by linguistic, ethnic, 
racial, social and religious diversity. Diversity, however, would 
not guarantee the recognition of differences between subjects, in 
the sense detailed by Charles Taylor2 or in dialogism as alluded 
to by Mikhail Bakhtin.3 Differences could even result in conflicts 
and the solutions, as a result, lead to the imposition of hegemonic 
cultural standards.4 The constitutive plot of identities can be 
thought of in semiotic terms. Different subjects alternate state-
ments in different discourses, in a permanent contact between 
individuals, groups and societies. The imposition of cultural 
standards and domination occur in a dialectical interaction. 

Collective behavior is [...] the behavior of individuals. It 
is the world that presents itself separately to each person, 
the world on the basis of which he must build his indivi-
dual life. The description of any civilization summarized 

1.   Ribeiro, 2006.
2.   Taylor, 1994.
3.   Bakhtin, 2016, p. 122. 
4.   Weber, 2014, p. 141. 
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in a few dozen pages must necessarily highlight the norms 
of the group and expose individual behavior because it 
exemplifies the motivations of that culture [...] society 
and the individual are not antagonists. Culture provides 
the raw material with which the individual makes his life.5

There are several religions, each with its own dogmatic 
and normative systems, and, according to Severino Croatto6, 
presenting different catalogues of doctrines, myths, rites, sym-
bols and languages. There are disputes and conflicts in defining 
what religion is. Each religion can be conceived as a particular 
system. Different subjects live, experience and move within 
these systems, producing statements and discourses. This set of 
experiences constitutes the identity of the subjects. 

The persistent denial of recognition and dialogue between 
subjects belonging to different religions does not prevent contact 
or the resulting social transformations. The concepts of religion, 
identity, sociability and diversity are revealed in our approach 
based on historical interaction, in such a way that the elements 
of these systems are observed as phenomena in permanent in-
teraction and change, which promotes relevant implications. 

Just as there have been conceptual changes regarding the 
meaning of religion, there are also changes in the way religion 
is consolidated in the public and private spheres. This has been 
generating quite significant changes in the scope of the identi-
ties of subjects in matters related to religious diversity. Among 
the movements that have produced political and social tensions, 
making it difficult to recognize religious diversity, is religious 
fundamentalism, which stands out most incisively. 

5.   Benedict, 2013, p. 171. 
6.   Croatto, 2010. 
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Religions today maintain considerable strength, despite 
the weakening of dogmas and the decline of practices 
within democratic regimes. They are part of the main mo-
bilization forces and are central elements of the symbolic 
identification of individuals, groups and communities. 
It is not around issues of political or economic interest 
that men generate conflicts that can lead to a fight to the 
death, but over symbolic values, mainly religious ones. It 
is on questions of symbolic order that men’s lives seem 
less important to them than their beliefs.7

Religious identities raise borders, emphasize limits, and 
demand barriers. It influences behaviors, ways of thinking, and 
the ways in which individuals represent their human condition. 
There is a strong impact on the way individuals relate to the 
State, how the State produces laws, and how agents of the State 
itself interpret them. Identities and differences are translated 
into discourse through statements.8

By understanding the construction of discourses, we can 
see that the recognition of religious diversity acquires polit-
ical significance when it reaches the field of political practices. 
In addition to giving meaning and significance to human ex-
istence, it also interferes in the social behavior of individuals. 
The empowerment9 refers here to the increase in the political, 
social and economic strength of groups that suffer from ethnic, 
religious and sexual discrimination. This is a critical approach 
that is not limited to the recognition of diversity at the cognitive 
level. Hence the proposal’s proximity to perspectives that ad-
dress issues of power. 

7.   Zarka, 2013, p. 28. 
8.   Vattimo, 2004. 
9.   Baquero, 2006. 
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In contemporary society where the figure of the decentered 
subject predominates10, it is perhaps not so imperative to speak 
of religion in its relation to the reproduction of disciplinary ef-
fects in the formation of identities. The recurring challenge is 
to observe the relationship between religion and this plurality 
of places and permanent flux that characterizes society in a 
broader way. 

The construction of identities draws on the raw mate-
rial provided by history, geography, biology, productive 
and reproductive institutions, collective memory and 
personal fantasies, power apparatuses and religious re-
velations. However, all these materials are processed by 
individuals, social groups and societies, who reorganize 
their meaning according to social trends and cultural 
projects rooted in their social structure, as well as in their 
vision of time and space.11

It is therefore worth highlighting, according to the per-
spective referred to Paul Preciado12, that religion may not only 
represent difference, but, in a certain way, an infinity of trans-
versalities in power relations, a diversity of life potency. Religion 
could be thought of as a system that raises permanent criticism 
and reflections on the identification itself of what is religious 
and its place in its relationship with current reality. 

10.   Derrida, 2002.
11.   Castells, 2001, p. 23. 
12.   Preciado, 2011, p. 18. 
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The Multiple Contours of Religions in the Public and 
Private Spheres in Brazil

As already mentioned in this approach, the constitution of 
the Brazilian State had, essentially, religious roots. The country 
was structured around a Catholic Christianity that was always 
concerned with the expansion of other faiths. The premise of 
a doctrine understood as superior to other religious denomi-
nations was recurrent. This condition was present both in the 
understanding of the sacred scriptures, permeated by the the-
ology of Thomas Aquinas13, articulator of Western thought and 
the Catholic orders that arrived here, up to the actions and be-
havior of the Church in its connivance with colonial logic.14

The prerogatives of domination and segregation used in 
the name of Christian expansion during the colonial period are 
reproduced in current institutions, even though there has grad-
ually been a remodeling in the agency of the Roman Catholic 
Church. With the advent of the Republic, for example, the 
effort and initial enthusiasm to implement a secular regime, ac-
cording to Western models in a very religious society, reveals, 
however, the composition of a structure that gradually adapted 
to the values ​​present in the daily life of society. Respect for the 
Catholic religion and, by extension, for this morality was a con-
dition for following other religious beliefs. Religions other than 
Catholicism were simply tolerated by the State as long as they 
did not violate certain moral principles that were important for 
the sociability of the time. It is no coincidence that Catholicism 
gained its strength through the Christianization of countless 
believers. 

13.   Aquino, 2003. 
14.   Faoro, 2012. 
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The understanding of democracy has expanded over the 
last few decades, in a way that it has not been understood only by 
the demands and universal exercise of voting, but in a broader 
way, in what John Rawls describes as ‘the exercise of public 
reason’. “Public reason is the characteristic of a democratic 
people: it is the reason of its citizens, of those who share the 
status of equal citizenship”15. The change in the understanding 
of democracy has been caused precisely by the development of 
new aspects arising from the liberal model, such as participa-
tory democracy and deliberative democracy.16 

The search for space, both in the political sphere and in any 
other context, reveals a character of dispute that, within the scope 
of many demands, makes it possible to identify a discourse that 
articulates common objectives, as well as differences that be-
come part of a purpose for the realization of the common good. 
Discursive practices create this common objective through ar-
ticulation. In this sense, we envision a relationship capable of 
bringing together and systematizing different aspects. 

The existence of power relations and the need to trans-
form them, while renouncing the illusion that we could 
completely free ourselves from power [...] If we accept 
that power relations are constitutive of the social, then 
the main question of democratic politics is not how to 
eliminate power, but how to constitute forms of power 
compatible with democratic values.17

Instead of identifying modern democracy with a place 
devoid of power, the author reinforces the distinction between 

15.   Rawls, 2000, p. 261. 
16.   Santos, 2002. 
17.   Mouffe, 2003, p. 14. 
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two fundamental aspects: on one side, democracy as a form of 
government and as a principle of the sovereignty of the people; 
and on the other, the symbolic profile in which democratic 
rules are exercised in a plural way. Modern democracy would 
have a plural character that is established in the realization of 
individual freedom and in the affirmation of a freedom under-
lined by equality for individuals through the legitimization of 
differences. “The experience of this democracy consists in rec-
ognizing the existence of contradictory and antagonistic logics, 
as well as the need for their articulation”18.

In particular, in Brazil, expressions of Christian religiosity 
permeated the different meanders of the constitution of a na-
tional identity, starting with the construction of certain heroes 
in the image of Jesus Christ.19 Different iconographies and epi-
sodes in history echoed certain apologies for biblical elements, 
such as, for example, the image of the Holy Virgin as a female 
figure of great importance to the Republic and the establishment 
of holidays for religious reasons, in addition to the change of the 
patron saint of the Empire (Saint Peter) for the image of the 
patron saint of Brazil, Our Lady of Aparecida. The republican 
imagination has always known how to reflect this harmony with 
the Christian faith.20

Another relevant aspect in the democratic construction 
was the striking and incisive experience of slavery which, to 
a large extent, had the Church in its favor by producing and 
legitimizing the theological defense of servitude21, shaping so-

18.   Mouffe, 2003, p. 18. 
19.   Fonseca, 2011. 
20.   Carvalho, 1987. 
21.   Botelho; Schwarcz, 2012, p. 10-13. 
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ciety and, in effect, denying fundamental rights of freedom and 
equality. This legacy that persists in Brazilian society also rep-
resents many limits to the ideals of citizenship. Perhaps, because 
of this condition, there has always been a greater emphasis on 
the notion of social rights to the detriment of political and civil 
rights.22

What is possible to perceive when expanding the horizon 
of this understanding is that there are articulations of a politi-
cally conservative discourse on citizenship capable of portraying 
certain distinctions between those who are seen as included, 
and others, considered excluded. There is also, by extension, a 
possibility of delimiting an ‘us’ that asserts itself through dis-
crimination or persecution of others seen as ‘impure’, ‘infidels’, 
‘immoral’, ‘unworthy’. Thus, the notion of ‘citizenship’ can autho-
rize violation of rights, certain intolerances and even racism.23 

Although most historic Protestant churches have a certain 
propensity for exemption and the Brazilian State is, constitu-
tionally, a secular democracy, the elections and discussions on 
various moral issues, especially in relation to abortion and the 
rights of sexual minorities, involving faith in the current political 
scenario, show the strength of religion and how it has advanced 
over the Brazilian public space to the point of that meanwhile, 
confusing the public with the private dimension of belief.24 In 
theory, Brazilian religiosity is marked by undeniable plurality, 
inequalities and paradoxes. It is a religious identity in a country 
where society is organized under the tutelage of a State inca-
pable of guaranteeing equality. Where religious demonstrations 

22.   Chaui, 2011. 
23.   Lamounier, 2014. 
24.   Gabatz, 2017. 
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can bring together crowds and certain religious sectors tend to 
behave in a conservative and exclusionary manner, promoting 
dialogues or clashes within the scope of social and religious 
plurality. 

What can be seen when broadening the horizon of the is-
sues covered here is that there are multiple articulations in the 
Brazilian conjunctural reality. Our social, political and religious 
complexity, through institutions within the State itself, has dif-
ficulty supporting a more accurate sense of citizenship. It is no 
coincidence that the population has been living with violations 
of rights, intolerance and racism. There are frequent attacks 
against certain civilizing ideals and achievements engendered 
by the Enlightenment, modernity, political liberalism, consti-
tutionalism, democracy and the welfare state, fundamental and 
human rights, allied to the principles of equality, liberty and 
fraternity. 

Final considerations

Changes will always be intertwined at the intersections of 
secularization and pluralism processes, triggering transforma-
tions in political, social, cultural and religious arrangements, 
through the emergence of new subjects, new statements and 
new discourses. In Brazil, there have always been mechanisms 
of discrimination and control based on religious, cultural and 
moral arguments. As in a game between actors who find them-
selves in asymmetrical positions, those who exercise dominance 
use different structural and ideological devices to affirm their 
condition, maintaining their own supremacy. 

It is important to highlight that religious diversity 
challenges the State’s actions in the processes of claiming rec-
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ognition. Considering that human relations are permeated by 
issues of power, it is essential to carefully analyze the actions 
of religious actors in the public space. This implies to say that 
the dialectical processes of externalization, objectification and 
internalization require changes in statements, but also in the 
behavior of subjects. 

In a world in which individuals are increasingly less willing 
to listen to what is being said by their peers, dialogical praxis 
is essential to strengthening democracy based on consolidated 
tolerance as a prerogative aligned with human rights. By using 
religious principles, Brazilian republican culture outlines ways 
for maintaining a paradigm of coexistence. 
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CHAPTER 15 .

Gender, feminisms, religion 
and sustainability

Alvori Ahlert
Graziela Rinaldi da Rosa

Introduction

The VIII Latin American Congress on Gender and Religion, 
organized by the Gender and Religion Research Center of the 
Graduate Program in Theology at Faculdades EST, took place in 
August 2023, addressing three central thematic axes – Freedom, 
identity and criticality. Seeking theoretical and creative inspira-
tion in these axes, we problematized gender relations, gender 
equity, and gender inequalities based on practices shared by the 
group, in light of theorists who value popular knowledge and 
contributed to educational and popular, school and community 
practices being presented in the form of a dialogue circle, in-
spired by Paulo Freire’s culture circles. 

In addition to the culture circles, the ethical requirements 
outlined by Paulo Freire for teachers inspired us. An ethic that 
goes against greed and neoliberal and conservative, sexist, pa-
triarchal ideology, because we believe that “We, democratic 
educators, must fight so that it becomes more often and clear 
that education represents formation and not training. And 
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there is no possibility of obtaining human formation outside 
of ethics”1. 

The Working Group Gender, Feminisms, Religions and 
Sustainability, coordinated by Alvori Ahlert (UNIOESTE), 
Graziela Rinaldi da Rosa (Federal University of Rio Grande-
FURG), whose initial organization was supported by Silvana 
Filippi Chiela Rodrigues (UNIOESTE), Irineu Costella 
(UNIOESTE) and Luana de Oliveira Baccarin (UNIOESTE), 
and mediated by Alvori and Graziela, became as a space for 
dialogues and debates on gender, feminism, religion and sus-
tainability from a popular and emancipatory perspective, 
valuing (bio)diversity and popular knowledge in dialogue with 
social and socio-environmental movements.

This dialogue was established through the themes of women 
and sustainability, feminism and ecology, gender relations, the 
leading role of women philosophers through the creation of the 
network of women philosophers, Gender Justice and economic 
autonomy, agri-food systems, women and food and nutritional 
security. The presentation of experience reports through the 
themes of women in achieving their professional emancipation, 
actions through popular education in extension projects during 
the COVID19 pandemic, Amerindian resistance feminism, and 
experiences of women’s organization through the peasant wom-
en’s movement also had an expressive place in the WG. 

1.   Freire, 2014, p. 99-100. 
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Figure 01. WG 11 participants

Source: Author, 2023

The construction of this text uses the inductive method, of an 
exploratory nature to highlight knowledge about issues of gender, 
feminism, religion and sustainability. “Exploratory research is de-
veloped with the aim of providing a general, approximate view of 
a given fact”2. As for the approach, we used qualitative analysis 
of the works presented and discussed in WG 11 – Gender, fem-
inisms, religion and sustainability, published in the materials of 
the VIII Congress of Gender and Religion. The analysis is based 
on the perspective of “Hacer historia desde abajo y desde el Sur”3.

The research presented and discussed in WG 11, consisting 
of complete works and experience reports, highlighted the fol-
lowing themes, presented in the word cloud. 

2.   Gil, 2008, p. 27. 
3.   Carrillo, 2014. 
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Figure 1. Word cloud generated from the papers presented in WG 11

It includes topics such as Social Security, Exclusion, Sustainability, Philosophy, 
Gender, Gender and Philosophy, Women, Disempowerment, Indigenous 

Women, Economy, Sustainable Development, and Community Feminism. 

The full texts and experience reports presented and dis-
cussed in WG 11 are presented here by title, authors and their 
objectives. 

Table 1: Papers presented at WG 11.

WORK TITLE AUTHORS MAIN OBJECTIVE 

Gender, Philosophy 
and the Exclusion of 

Women Philosophers

Graziela Rinaldi 
da Rosa 

Highlight the 
importance of 
continuing to 

denounce the violence 
that women suffer 

when studying 
Philosophy. 

Gender, rural 
sustainability and 
social security: A 
study with female 

farmers from Marechal 
Cândido Rondon/PR

Alvori Ahlert; Leila 
Patrícia Bernabe; Luana 

Baccarin 

To investigate the 
socioeconomic 

profile, conceptions 
of sustainable 

development and 
knowledge of social 

security of family 
farmers who work as 

market vendors.
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Gender and 
Empowerment 

– ​​Gender Equality is 
Possible 

Irineu Costella; 
Silvana Filippi Chiela 

Rodrigues; Alvori 
Ahlert; Ana Isa dos Reis

Revisit the 
Judeo-Christian 

Constitution, from the 
perspective of gender 
and empowerment.

Amerindian 
Community Feminism 

and Spirituality: 
Cultivating Re-

existences

Priscilla dos Reis 
Ribeiro 

To provoke reflection 
on the relationships 
between the ways in 
which indigenous 

women elaborate the 
cosmo-experience 

of the sacred in their 
experiences based 
on their bodies-

territories. 

EXPERIENCE 
REPORTS

From Home to 
Diagnostic Medicine: 

A Journey of 
Emancipation and 

Struggle for Training 
and Professional 

Identity with Gender 
Equality

Leila Patrícia Bernabe; 
Alvori Ahlert 

Discuss gender 
identity and equality 

from the emancipatory 
experience of a woman 
from family farming, 

mother and wife, 
who faced gender 

barriers and studied 
medicine, becoming 

a professional in 
diagnostic medicine.

Feminisms and popular 
education in the 

pandemic

Graziela Rinaldi 
da Rosa 

Presenting the leading 
role of women in 
the fight against 

COVID-19, based on 
the extension project: 

Doing Good. No 
Matter Who (FURG) 

Source: Author, 2024.

One of the topics covered in the full article modality was 
Gender, Philosophy and the exclusion of women philosophers, 
highlighting the importance of continuing to denounce the vi-
olence that women suffer when studying Philosophy. The study 
was a rescue of a master’s research carried out with Philosophy 
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professors during the early 2000s, and aimed to reflect on the 
advances in the protagonism of women philosophers in Brazil, 
mainly from the creation of a network of women philosophers 
and the Philosophy and Gender WG from ANPOF. 

Another research presented, Gender, rural sustainability 
and social security: A study with female farmers from Marechal 
Cândido Rondon/PR, showed results that confirmed that family 
farmers at the market have a modest family income. Access to 
media and cultural goods, such as reading, is limited, which 
can affect their awareness of social and environmental issues. 
Conceptions regarding sustainability focus on topics such as 
pesticides, climate change and environmental preservation, 
but show limited understanding of these issues. It is concluded 
that family women farmers have limited information, cultural 
training and knowledge about the concept of family farming. 
They denote low prioritization of political sustainability indica-
tors, which can be an obstacle to strengthening and empowering 
discussions and initiatives related to sustainable development 
and gender equality. 

As for the article Inequality, Disempowerment, 
Empowerment, Gender, Equality resulted in the condition of 
finding in the sacred text (Holy Bible) the ‘roots’ for the dis-
empowerment of women in the First Testament and their 
empowerment, in the Second, through the work of Jesus. It was 
found that in Jesus lies the possibility of gender equality, pro-
viding, in the man-woman relationship, a pleasurable life that 
is worth living. 

The research entitled Amerindian Community Feminism 
and Spirituality: Cultivating Re-existences attested that 
Amerindian women, through their collective organization, 
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rescue their ancestral modes of resistance, by including not 
only individual bodies, but also the social body and the body of 
the earth, and this perspective is the one to investigate. Because 
they consider humanity as a place for planting the sacred, 
based on assumptions where the concept of community also 
extends to non-human bodies, these women enunciate their 
knowledge from the borders and make it echo beyond capitalist 
perspectives that, in their reductionism, marginalize what they 
cannot annihilate epistemologically. These women, warriors of 
ancestry, have acted for the re-enchantment of the world by in-
habiting the in-between places where the fight is carried out arm 
in arm, with the original song-prayer on their lips and in deep 
connection with the biomes of their territories and from this 
existential territory, they propose new logics of being. In this 
way, this cultivation of oneself and the collective in a resilient 
and meaningful way has much to contribute to the expansion of 
our cosmoperception. 

In the experience report format, the text From Home to 
Diagnostic Medicine: A Journey of Emancipation and Struggle for 
Training and Professional Identity with Gender Equality high-
lighted the life trajectory of doctor Neide Calixto as a woman, 
wife and mother in a rural world of large-scale commodity 
production; about her initial experience as a woman in inhos-
pitable regions, her main difficulties and limitations related to 
gender in the rural world of that time, her main motivations 
for studying medicine at the University of Santa Cruz de La 
Sierra, in Bolivia; about her experience of gender identity in 
the field of medicine, since medical school, and then in med-
ical practice here in Paraná and the role of culture in forging 
an identity as a woman/doctor; about their perceptions about 
taboos and oppressive cultures that still affect women when it 
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comes to exposing and caring for their bodies in the field of 
medical diagnoses; her views on religion and gender, that is, the 
role of religion in the emancipation of women and the interfer-
ence of religion in women’s freedom in their search for equal 
rights in society; on the biggest challenge at work from the 
perspective of women’s health; and finally her opinion on the 
Sustainable Development Goals (SDG) through which the UN 
has challenged signatory countries to “achieve gender equality 
and empower all women and young people” (SDG 5). The in-
terviewed doctor took part in Working Group 11 during the 
experience-sharing session, which contributed to the depth of 
the discussion.

Another experience report brought the text Feminisms 
and popular education in the pandemic, which narrates the ex-
ecution of a university extension project during the pandemic, 
in a context of misgovernance, neglect and irresponsibility on 
the part of those who should be responsible for public health, 
caused irreversible damage, whose studies are not yet suffi-
cient to measure their impacts. However, it is known that black 
people suffered the impacts more violently, due to racism. 
Women suffered more violence, and domestic violence rates in-
creased. In turn, school-age children were violently subjected to 
a schooling process that excluded those who did not have access 
to technology and the internet, while a virus ravaged the world. 
But, even in this unfavorable context, carrying out the univer-
sity extension project reaffirmed the role of popular education 
and public universities even in times of pandemic. 
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Religion, sustainability and feminisms: necessary 
dialogues for gender equality

The Gender, Feminisms, Religions and Sustainability 
Working Group was based on listening and dialogue, committed 
to the emancipation of peoples and all forms of exclusion, si-
lencing and prejudice. It was problematized and constructed 
from a feminist and ecofeminist perspective, it was attended by 
researchers, educators, professionals from different areas, and 
community leaders. 

Figure 3. Moment of presentation and dialogues in WG 11.

Source: Author, 2023.

A new environmental and inclusive rationality demands 
knowledge from the perspective of sustainability. Enrique Leff4 
develops the environmental problem based on economic ratio-
nality, with the motivations being the increase in the planet’s 

4.   Leff, 2002. 
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population and the accumulation of capital, as well as the maxi-
mization of short-term profits. His discussion leads us to rethink 
our concepts of survival on the planet, defending themes re-
garding the conservation and maintenance of the environment, 
a topic of debate since the world conferences inaugurated espe-
cially with Eco 92 held in Rio de Janeiro in 1992.

We know that women have played a leading role in their 
territories, where they have contributed greatly to the preserva-
tion of their territories and their culture. In this sense: 

Ecological feminism refers to the sensitivity to realize that 
feminist concepts are parallel to the concept that the na-
tural world has suffered the same abuse and ambivalent 
treatment given to women. Although there is a wide va-
riety of ecofeminist positions in the studies carried out, 
a common point among them is that the domination of 
women and the domination of nature are ‘intimately con-
nected and mutually reinforcing’. Ecofeminists endorse 
the view that an adequate understanding of the nature 
of the connections of this domination requires a feminist 
theory accompanied by a practice informed by an ecolo-
gical perspective and an environmentalism informed by a 
feminist perspective.5

In the work on environmental epistemology, Enrique 
Leffbrings to the debate the need for actions that must be taken 
to change this scenario that works against the human species 
itself; that is, the degradation of nature.6 It is necessary to re-
think future actions, aiming to improve living conditions on the 
planet, since it is evident that the methods used in the past are 
not beneficial and are limiting the maintenance of life in the 

5.   Di Ciommo, 1999, p. 139. 
6.   Leff, 2002. 
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future. To promote the integration of knowledge and overcome 
the negative consequences that emerge from the separation of 
knowledge, Leff proposes an economic rationality with the aim 
of questioning environmental degradation. 

However, traditional peoples themselves have drawn our 
attention to the fact that we forget to look beyond environmental 
degradation, as the socio-environmental issue is even broader, 
and includes themes that dialogue with the thematic group 
presented here, such as: Ethics; Gender and work; Gender and 
religion; Gender equity; Gender and Land and Property Rights; 
Violence against women, among others.

For Leff, there is a problem with knowledge, with science, 
which cannot fulfill its role of promoting the social well-being 
of human beings. 7 At this point, although there is a whole appa-
ratus of rules for the publication of knowledge, perpetuation of 
knowledge in the social environment, the author believes that 
we come up against the rhetoric of discursive practices that have 
at their core the maintenance of the unbridled exploitation of 
the environment, the pursuit of the interests of the dominant 
classes that aim only to maintain their profitability and, by ex-
tension, a society of gender exclusion and domination.

In view of this, Leff proposes a construction of knowledge 
focused on an environmental rationality that opposes current 
social, political and economic interests, in the search for pro-
duction guided by eco-development; that is, the use of resources 
that do not affect nature, mitigating the high ecological cost to 
be absorbed by the economically less favored population. This 
perspective demands a scientific interdisciplinarity capable of 
bringing together different areas of knowledge to build environ-

7.   Leff, 2002.
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mental knowledge and foster political processes to regulate the 
actions of social authors. To Enrique Leff,

The integrated management of the resources of a social 
formation is understood and addressed by the correct 
articulation between cultural values ​​(cultural deter-
mination), motivational values ​​(ideological, political, 
unconscious determination) and the economic valoriza-
tion of productive processes (economic determination).8

However, the confrontation and interdisciplinary work 
of different areas of knowledge is not an easy task, as a conse-
quence of the fragmented sciences, developed on a theoretical 
paradigm which, in order to achieve the objectives of envi-
ronmental management, must be reconstructed. The proposal 
of environmental knowledge is to confront the “strengths” of 
each area of ​​knowledge, disarming its conceptual traps and its 
methods of applying studies.

In this sense, Leff uses the example of the economist’s im-
petus, raising the question: how can we restrain the actions of 
an individual who has been conditioned to produce on a large 
scale and without worrying about the effects it would cause to 
his fellow men, as well as to the environment in which he lives? 
This is the challenge that is hindering the construction of envi-
ronmental rationality.9

However, this reconstruction of the totality of science, 
seeking to unite all areas of knowledge, from the perspective of 
environmental preservation and the maintenance/conservation 
of life on our planet, is fundamentally related to gender equity 

8.   Leff, 2002, p. 92.
9.   Leff, 2002.
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in all areas of knowledge and, in the context of this reflection, in 
the recognition of a feminist economy. 

About feminist economics, Lina Coelho states:

‘Feminist Economics is a rethinking of the discipline with 
the aim of improving the economic situation of women’ 
(Strober, 1994, p. 143). Feminist authors share the pers-
pective that economics is a social construction that has 
traditionally omitted the specific reality of women and, 
to that extent, has approached economic issues in a trun-
cated and partial way.10

The objectives of feminist economics are to contribute 
to transforming knowledge about and in economics to enable 
more comprehensive and universal approaches, rescuing and 
projecting for the present and the future the specificities of the 
economic role of women and the family and the knowledge and 
experiences that they undergo and develop as economic agents. 

The value of unpaid work within the family, or in the 
norms and values ​​that determine a particular social contract 
between the sexes in different communities, is highlighted here, 
generating unequal forms of access to economic resources and 
producing economically inefficient solutions by limiting wom-
en’s participation. 

According to Kate Raworth,

[...] a 2014 survey of 15,000 mothers in the United States 
calculated that if women were paid the prevailing hourly 
wage for each of the roles they perform – from hou-
sekeeper and childcare provider to van driver and cleaner 
– then stay-at-home mothers would earn about $120,000 

10.   Coelho, 2009, p. 128. 
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a year. Even mothers who work outside the home every 
day would earn an extra $70,000 on top of their actual 
salaries, given all the unpaid care work they also provide 
at home.11

The ongoing destruction of planet Earth by human pres-
ence has been fueled by neoliberalism. For Kate Raworth:

The big moment finally arrived in 1980, when Margaret 
Thatcher and Ronald Reagan teamed up to bring the 
neoliberal script to the international stage. Both newly 
elected, they were surrounded by Mont Pèlerin partici-
pants: Reagan’s election team included more than twenty 
members of the society, and Thatcher’s Chancellor of the 
Exchequer, Geoffrey Howe, was also a member. Like the 
most enduring Broadway shows, the neoliberal play has 
been performed ever since, powerfully framing the eco-
nomic debate of the past thirty years.12

The plot of the “Broadway play” chose the main actors to 
lead the economy: the Market, because it is efficient and there-
fore must have absolute freedom; Companies, because they are 
the engine of innovation and therefore must control everything; 
Financial Institutions, because they are infallible institutions 
and, therefore, hold the most effective methods; Trade, because 
“everyone” always wins in it, and therefore there should be no 
borders for it. However, the following actors should be left out 
of this stage: the State, because it is incompetent; the Household, 
because it is domestic and, therefore, should be left to women; 
Common Goods, because they are tragic and should be privat-
ized; Society, because it is non-existent and should be ignored; 

11.   Raworth, 2019, p. 91. 
12.   Raworth, 2019, p. 78. 
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the Earth, because it is inexhaustible; Power, because it is irrele-
vant and, therefore, should not even be mentioned.13

It is clear that domestic economics, an area historically 
dominated by women, was excluded from economic thought 
and, therefore, the economy was thought of far from the per-
spective of sustainability. Therefore, the great challenge for 
the present and future generations is the development of an 
inclusive economy, in which equity, gender equality and the 
empowerment of women and girls are at the heart of the devel-
opment of sustainable societies. “Another prominent concern 
of feminists has been the distinction between formal and real 
equality. While formal equality refers to equality of rights, real 
equality refers to equality of results”14.

It is therefore urgent to rescue economic history from the 
perspective of women. Rosa Luxemburg, in her main work, The 
Accumulation of Capital, reminds us that, 

As an additional domestic occupation for the time not 
occupied by agriculture, handicrafts played an important role 
in the subsistence of the peasant economy. The development 
of capitalist production succeeded in tearing away from the 
peasant economy one by one its handicraft branches, in order to 
concentrate them in mass factory production.15

Luxemburgo concludes her thesis on the chapter on The 
Struggle Against the Peasant Economy by stating that “The ruin 
of autonomous handicrafts due to competition from capital [...]” 
led to the following situation: “The general result of the struggle 
between capitalism and the simple commodity economy is this: 

13.   Raworth, 2019.
14.   Deere; León, 2002, p. 47. 
15.  Luxemburgo, 1985, p. 271. 
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after capital has replaced the natural economy with the simple 
commodity economy, it itself will take the place of the latter”16.

Therefore, we understand that sustainable development in-
volves the empowerment and well living of women and all other 
groups of human beings, especially through the development 
of a feminist economy, not as an alternative theoretical body or 
as a homogeneous and unique methodology, but as an effective 
contribution to the emancipatory transformation of the unsus-
tainable economic reality, towards a reality of sustainability.

In this sense, noticing moments of fruitful discussions 
and debates, we warn of the need for greater participation and 
promoting spaces for debates on gender, feminisms and sustain-
ability in future events of the organization Gender and Religion, 
involving themes such as feminist economics, Latin American 
feminisms and sustainability, with the presence of women from 
traditional peoples, social movements, and especially those who 
have taught us to think, act and conduct research in a different 
way, based on feminist community educational practices, after all:

We take from feminism several clues to think about our 
political perspectives; among them: 1) criticism of capita-
list and patriarchal domination; 2) systematic questioning 
of androcentric culture; 3) the reflection that points to the 
deconstruction of dual, binary categories; 4) the search 
for horizontality and autonomy; 5) the value of dialogue 
in the denunciation of orders that intend to discipline the 
field of those who resist domination.17

16.   Luxemburgo, 1985, p. 285. 
17.   Korol, 2007, p. 17. 
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Some final considerations

Issues such as women’s well-being and well living, equality 
between men and women, women’s empowerment and their 
perspectives, women’s movement, human rights, land rights, pio-
neering women, challenges of/in motherhood and career, women’s 
exclusion, gender and philosophy, Amerindian feminism, black 
feminisms, community feminism, indigenous women, wom-
en’s struggle for rights, Gender and work, Gender and religion, 
Gender equity, Gender and Land and Property Rights, were some 
of the topics that appeared in our dialogue circle.

The diversity of themes and the collective’s adherence, 
which was maintained throughout all the days of the meetings 
and presentations, demonstrates its relevance, especially due 
to the diversity of cultures and languages ​​present in the circle. 
The intercultural dialogue was marked by respect, ethics and 
the desire for better times for nosotras, especially as we have 
recently emerged from a context of crisis/chaos, in the face of 
epidemiological (COVID-19 pandemic), economic, ethical, so-
cio-environmental problems, among others.

The long-awaited freedom was expressed in the desire and 
organization/realization of an in-person meeting in a post-pan-
demic context. For many, it was possible to reestablish dialogues 
and strengthen ties, even after so many deaths and an experi-
ence of social isolation. The VIII Congress continued with its 
welcoming proposal, while at the same time showing itself to be 
critical, lively and creative.

Faced with so many challenges, we met (again) to reaffirm 
our identities, and we reaffirm our commitment to Gender and 
Religion studies, with criticality and amorousness.
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CHAPTER 16 . 

Yabás: the black and feminine 
sacred in dialogue with the 

epistemologies of macumbas1

Indiara Tainan
Lucilene Athaide

Margarete Fagundes Nunes
Yalorixá Isabel Cristina Passos (Mãe Bel de Oyá)

Introduction

The street is feminine. The bodies of women, witches and en-
chanted women cross the alleys in search of respect and dignity. 
Their strength is also present in the clay that molds our bodies in 
the search for an ancestral transformation that comes from our 
elders. Their strength is also present in the clay that molds our 
bodies in the search for an ancestral transformation that comes 
from our elders. This is the original wisdom of bodies that were 
once captive, but that still undergo a series of confinements in 
the so-called Western modernity. Modernity that carries itself 
epistemicides that are patriarchal, sexist and misogynistic, and 
that is anchored in what we understand as “knowledge”. 

1.   Translation note: Macumba is a term used in Brazil to refer to Afro-Brazilian 
religious practices, often inaccurately or pejoratively associated with black magic 
or witchcraft. but recently it has been reappropriated by followers of these prac-
tices and has been given a positive meaning.
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With this in mind, the objective of this work is to critically 
reflect on the considerations made by the Working Group (WG) 
entitled Yabás: the black and feminine sacred in dialogue with 
the epistemologies of macumbas which was part of the program 
of the VIII Congress of Gender and Religion of the Faculdades 
EST. On the morning of August 23, 2023, the group met in 
room 102, Building F, on the Faculdades EST Campus, in São 
Leopoldo, in the South of Brazil. 

In addition to the traditional format of Working Groups 
expected at conferences, composed exclusively of people from 
academy or linked to postgraduate programs, we chose to invite 
to the debate a Yalorixá2 black woman, matriarch of a Candomblé 
terreiro, and leader in the community where she lives, in the city of 
São Leopoldo. This perspective of debate is based on the idea of ​​de-
centralized knowledge that encompasses – and respects, above all 
– the knowledge that is produced by marginalized groups and that 
are outside of what we have understood for centuries as “the cult”. 

Puerto Rican sociologist Ramón Grosfoguel says that, as 
intellectuals, we still live based on the vision of the five countries 
that shaped knowledge in the Western world-system: France, 
Germany, England, the United States and Italy.3 A Eurocentric 
perspective that already starts from an epistemicidal perspec-
tive, which erases the contributions of certain groups to the 
construction of scientific theories. 

It is no coincidence that Latin America, where European 
colonies were established, including the German one, for a 

2.   Ialorixá or yalorixá, also known as mother of saint and mother of terreiro 
[sacred place/place of religious services], is the priestess of a terreiro, be it 
Candomblé, Umbanda or Quimbanda.
3.   Grosfoguel, 2016. 
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long time had its intellectuals reduced to spectators while 
the narratives of the colonizers were primarily studied in the 
great academic centers. The Social Human Sciences, and thus 
Theology, are part of this process. 

In order to critically reflect on the WG, we consider it necessary 
to divide this article into brief sections beyond this Introduction. 
In the first section, we explain how the Working Group’s proposal 
emerged and the regional and sociopolitical context in which it 
is inserted. In a second moment, we explain how the discussion 
took place during the Congress and the topics that were debated at 
the conference. Finally, we bring some final considerations on the 
importance of debating religious racism and religious intolerance 
in an academic environment, especially in spaces that propose to 
reflect on Theology with a focus on diversity. 

Certainly, our objective is not to exhaust this theme, but 
rather to contribute to new WGs that propose to debate the 
African sacred, with different approaches, in national and inter-
national congresses. 

“My story is over 200 years old”: A WG on race in the 
cradle of German colonization 

I am African, German and Brazilian
Originally, Lutheran, a macumbeiro

I beat my chest, I am imperial
My history is over 200 years old 

(Samba-enredo of 2024 from the Escola de 
Samba Império do Sol, from São Leopoldo).4

4.   Samba-enredo of 2024 by the Empire of the Sun Samba School, from 
São Leopoldo. Composers: Vinicius Brito, Vinicius Maroni, Inácio Rios 
and Chico Professor. Available at: https://prefeitura.poa.br/smc/noticias/
imperio-do-sol-homenageia-sao-leopoldo.
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European colonization also constituted Brazil as a nation and, 
consequently, influenced the processes of production and dissem-
ination of knowledge. Geographically, the Working Group (WG) 
was headquartered at Faculdades EST, an institution founded 
over 70 years ago and closely linked to the so-called Cradle of 
German Colonization in Brazil – the Vale do Rio dos Sinos re-
gion, in Rio Grande do Sul. The verses that open this section are 
from a winning theme song from the Porto Alegre Carnival. The 
Império do Sol samba school from São Leopoldo took to the av-
enue in 2024 with an Afrocentric version that originated from the 
historical processes that formed the city. Far from focusing on the 
German pioneering role in culture, the group chose to show the 
formation of the city of São Leopoldo through the lens of those 
who were already in this land, where now, 200 years later, we are 
talking about black spirituality to an academic audience.

Faculdades EST emerged at the beginning of the 20th cen-
tury to provide theological training to Germans of Lutheran 
faith who had been arriving in Brazil since 1824. Thus, in the 
institution’s genes, we already find the importance of bringing 
to the debate a spirituality that is diverse and plural. We reiterate 
that in the last two major congresses promoted by Faculdades 
EST (the International Congress and the Gender and Religion 
Congress), the authors of this WG proposed Working Groups 
that welcomed works focused on African-based spirituality, 
being the only WGs on this specific theme in both official pro-
grams. But we also reiterate the existence of the Identity Group: 
a study group currently coordinated by Professor Selenir 
Kronbauer that has been consolidating itself in recent years as 
an important space for the dissemination of knowledge pro-
duced by black people, also encompassing the African matrix 
in its productions. 
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It is also important to say that our interest in talking about 
the theme of the African matrix from a decolonial perspective 
is not entirely new in Western spaces of knowledge, despite the 
series of erasures that we have experienced. The exuneutics5 al-
ready invites us to reflect on the logic of the world based on 
Exu, the central and initial figure of the sacred Afro-Brazilian. 
It all starts with this entity. Likewise, today we are already 
thinking about a “pedagogy of crossroads”6, which teaches us so 
much about knowledge that is born in the streets and circulates 
through the terreiros. 

Dialogues on faith and society – the Working Group

For this Working Group (WG), proposals were received 
that dialogue from figures – entities such as Iemanjá, Oxum, 
Oyá, Nanã and the phalange of street women such as the pom-
ba-giras and the gypsies, but that also reflect on the role of the 
sacred African and/or indigenous people in general in the pro-
duction of knowledge. 

Within this Working Group, the proponents understand 
that colonialism and coloniality determined a space of margin-
ality for African, indigenous and Afro-Brazilian worldviews 
and, with this, they seek to express other perspectives within 
academy. Thus, a black woman of axé faith was invited to dis-
cuss the work and experience reports received. The objective 
was to bring the symbiosis of the streets and the terreiros to the 
collective dialogue at the VIII Congress of Gender and Religion. 
A proposal that was well received by our peers. 

5.   Silveira, 2012. 
6.   Rufino, 2019. 
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In total, four papers that directly articulated the WG pro-
posal were accepted. We chose to hold them in a single session, on 
August 23, between 8:30 am and 12 pm, in person. The opening 
of the WG was marked by the speeches of the proponents and 
also by the speech of the debater, Mãe Bel de Oyá. The begin-
ning of the WG also included a collective greeting in memory 
of Mother Bernadette7 brutally murdered a few days before the 
Congress in the metropolitan region of Salvador, Bahia, in the 
northeast region of Brazil: yet another case of racism in a country 
that annually records more than two thousand police reports of 
religious intolerance targeting the populations of terreiros.8

Each debater had 15 minutes to present their proposal, 
which was then debated by Mãe Bel de Oyá and the rest of the 
group present (with registration of interested parties organized 
by the WG proponents). The WG presentations were made in 
alphabetical order. Thus, the works were: 

Before the pearl of the colonies – Indigenous land, by Aline 
Gobetti Oliveira; Gender representations in Umbanda: Our ev-
eryday sexism that arrived at the crossroads, by Bruna David de 
Carvalho; Batuque, Umbanda and Quimbanda in Rio Grande 
do Sul: A report based on the experience in houses of African 
origin, by Laura Mallmann Marcht, João Magno Silva Ceratti 
and Gilmar Antonio Bedin and “Exu is not the devil”: Media 
representations of the Orixá of communication, by Lucilene 
Guimarães Athaide.

7.   Maria Bernadete Pacífico was murdered on August 17 with 25 gunshots while 
watching television in the house that served as the headquarters of the quilombo 
association, in Simões Filho, in the metropolitan region of Salvador (Carmo, 
2023). 
8.   Ministry of Human Rights and Citizenship, 2024.
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The exhibition by Jader Santini and Indiara Tainan, enti-
tled “Itan: The Creation of the World in the Yoruba version”, was 
also available for visitors at the site. This is a traveling illustrative 
project that portrays the African worldview on the creation of 
human beings and has already been shown at several schools 
and institutions in Rio Grande do Sul. 

All works were presented and discussed in a physical space 
arranged in a circular format. This choice does not happen by 
chance: firstly, we understand that the circle puts all people on 
an equal level, with no one in front or at the head of the table, 
and thus breaks the hierarchy of knowledge, where everyone 
can contribute and advance together in knowledge. Secondly, 
we understand that the circle has a relevant meaning because it 
is an Afro-Brazilian civilizing value. It refers to movement, and 
as we can see, Afro-Brazilian cultural manifestations take place 
primarily in a circle format: such as the samba circle, capoeira, 
among others. 

We would also like to highlight the presence of the American 
Reverend Dr. Beverly Wallace, who participated in the WG de-
bates (with the help of a volunteer translator) as an observer. 
Beverly is a theologian and researcher, an expert in studies of 
Women’s Theology. The interest of this renowned researcher in 
the discussions proposed by this specific WG makes us reflect 
that we are on the right track and that we should increasingly 
propose initiatives like this at conferences and seminars.



230

Figure 1. People participating in WG 13

Source: personal archive of authors, 2023.

Considerations

Our proposal from the beginning considered the impor-
tance of bringing the debate on African-origin religiosity to a 
center of theological studies. Our proximity and admiration for 
Faculdades EST, Identity Group and the Gender and Religion 
Program made this possible. 

We believe that it is increasingly essential to establish di-
alogue between academia, race, theology and Afro-Brazilian 
traditions. However, this should not be done in a Westernized 
or stigmatizing way, but rather, it should take into account the 
knowledge of the streets and of traditional peoples. 

During the morning, we had a rich, valuable and educa-
tional meeting. We asked ourselves whether moments like this 
should not be repeated more frequently in places that propose 
to think Theology. And our answer is: yes. Let us remain avail-
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able for dialogue and for the construction of joint agendas for 
struggle, research and dissemination of knowledge. We under-
stand that the approval of this WG to compose the program and 
its implementation is in itself a political act.
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