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Abstract

Are most US Latina/o pentecostals concerned about sharing the gospel without having any interest in the
reality of oppression, discrimination, and marginalization? Are they just dancing and singing in their
temples, having ecstasies and emotional experiences while ignoring the poor and their social struggle?
Many scholars see US Latina/o pentecostalism as a tradition with an anemic social ethic, one that lacks
any significant interest in the needs of the poorest in society. However, new research on progressive
pentecostals shows a different panorama. The theological perspectives and social ethics of a vast sector
of US Latina/o churches have changed considerably since its origins as a religious movement. New
generations of pentecostals are ably addressing the needs of the poorest and marginalized in the context
of the United States. Hence, this research project challenges the idea that Latina/o pentecostals are
socially apathetic through a qualitative research study carried out in Iglesia Cristiana Ebenezer, a Hispanic
pentecostal church in Los Fresnos, TX, just outside Brownsville and South Padre Island. This church has a
social ministry called The Southwest Good Samaritan Ministries that primarily serves refugees seeking
safety from persecution in their home countries. Iglesia Cristiana Ebenezer is affiliated with the Christian
Church (Disciples of Christ), a mainline Protestant denomination.

The research questions explore the pentecostal mission, theology, and ethics that motivate Latina/os to
social ministry. The hypothesis of this proposal is that the pneumapraxis observed in the daily life of the
US Latina/o pentecostals is fundamental for understanding their social concern with the oppressed and
marginalized. The pneumapraxis is analyzed not only as a practice of the EspAritu, but as lived
experiences of the articulation of practices, convictions, beliefs, and affections of the Latina/o
pentecostal ethos and spirituality in an integrative model. The study concludes that US Latina/o
pentecostals speak less about mission, theology, and ethics as motivating them to serve the poor. Rather,
Latina/o pentecostals experience the mission of Jesus when they preach the gospel and help the poor;
they do not have an articulated theology but live it every day; and they do not conceptualize their moral
values but embody the fruit of the Espiritu as moral virtues and as a testimony of an authentic Christian
moral life.

Document Type
Dissertation

Degree Name
Ph.D.

Department
Religious and Theological Studies

First Advisor
Miguel De La Torre, Ph.D.

Second Advisor
Jennifer S. Leath

Third Advisor
Debora Ortega



Keywords
Latina/o pentecostalism, Mision integral, Integral Mission, Pentecostés theology, Religious experiences,
Social ethics, Testimonios, Testimonies

Subject Categories
Arts and Humanities | Christian Denominations and Sects | Religion

Publication Statement
Copyright is held by the author. User is responsible for all copyright compliance.

This dissertation is available at Digital Commons @ DU: https://digitalcommons.du.edu/etd/1581


https://digitalcommons.du.edu/etd/1581

"En el Poder del Espiritu:” A Qualitative Research Study on

Social Ethics/Theology among U.S. Latina/o Pentecostals

A Dissertation
Presented to
the Faculty of the University of Denver
and the Iliff School of Theology Joint PhD Program

University of Denver

In Partial Fulfillment
of the Requirements for the Degree

Doctor of Philosophy

by
Néstor A. Gdmez Morales

June 2019

Advisor: Miguel De La Torre



©Copyright by Néstor A. Gomez Morales 2019

All Rights Reserved



Author: Néstor A. Gdmez Morales
Title: "En el Poder del Espiritu:” A Qualitative Research Study on Social
Ethics/Theology among U.S. Latina/o Pentecostals
Advisor: Miguel De La Torre
Degree Date: June 2019
ABSTRACT

Are most US Latina/o pentecostals concerned about sharing the gospel without
having any interest in the reality of oppression, discrimination, and marginalization? Are
they just dancing and singing in their temples, having ecstasies and emotional
experiences while ignoring the poor and their social struggle? Many scholars see US
Latina/o pentecostalism as a tradition with an anemic social ethic, one that lacks any
significant interest in the needs of the poorest in society. However, new research on
progressive pentecostals shows a different panorama. The theological perspectives and
social ethics of a vast sector of US Latina/o churches have changed considerably since its
origins as a religious movement. New generations of pentecostals are ably addressing the
needs of the poorest and marginalized in the context of the United States. Hence, this
research project challenges the idea that Latina/o pentecostals are socially apathetic
through a qualitative research study carried out in Iglesia Cristiana Ebenezer, a Hispanic
pentecostal church in Los Fresnos, TX, just outside Brownsville and South Padre Island.
This church has a social ministry called The Southwest Good Samaritan Ministries that
primarily serves refugees seeking safety from persecution in their home countries. Iglesia

Cristiana Ebenezer is affiliated with the Christian Church (Disciples of Christ), a

mainline Protestant denomination.



The research questions explore the pentecostal mission, theology, and ethics that
motivate Latina/os to social ministry. The hypothesis of this proposal is that the
pneumapraxis observed in the daily life of the US Latina/o pentecostals is fundamental
for understanding their social concern with the oppressed and marginalized. The
pneumapraxis is analyzed not only as a practice of the Espiritu, but as lived experiences
of the articulation of practices, convictions, beliefs, and affections of the Latina/o
pentecostal ethos and spirituality in an integrative model. The study concludes that US
Latina/o pentecostals speak less about mission, theology, and ethics as motivating them
to serve the poor. Rather, Latina/o pentecostals experience the mission of Jesus when
they preach the gospel and help the poor; they do not have an articulated theology but
live it every day; and they do not conceptualize their moral values but embody the fruit of

the Espiritu as moral virtues and as a testimony of an authentic Christian moral life.
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CHAPTER ONE: INTRODUCTION

On a Friday morning, Maria! goes into the church kitchen to fix breakfast for
seven refugees who are hosted temporarily in the facilities of the Iglesia Cristiana
Ebenezer (ICE). While cooking, she receives a call from her pastor checking that
everything is on time and organized as planned. Maria smiles and says, “No se preocupe,
pastor, que ya todo estd como se planed la semana pasada.” (““No worries, pastor.
Everything has been organized as was planned last week.”) Maria sings Christian
coritos? and dances in the kitchen. People, including the pastor, are coming to have

breakfast at a large table in the kitchen. Eggs, beans, tortillas, and coffee have been set

! Throughout this dissertation, all names used are pseudonyms to protect the anonymity, privacy, and
security of the research participants. For the subjects interviewed, the research is only using first names of
research participants to differentiate them from scholars of religions cited in this study. See Chapter 2 on
Methodology, subheading “Data Collection.”

2 Loida Martell-Otero, “From Satas to Santas: Sobrajas No More: Salvation in the Spaces of the
Everyday,” in Latina Evangélicas: A Theological Survey from the Margins, ed. Loida I. Martell-Otero,
Zaida Maldonado Pérez, and Elizabeth Conde-Frazier (Eugene, OR: Cascade Books, 2013), 10,21, 33.
Martell-Otero translates the word coritos as “musical refrains,” and defines it as “the short, repeated
refrains often based on scriptural texts.” Daniel Ramirez has also studied some of the development of the
pentecostal music in the borderland of the US and Mexico. Writing about the early Latino Pentecostal
hymnody, and especially coritos, he comments that pentecostal music with its Latina fiesta influence
contrasts with the antagonism of mainline Protestant missionary censure. Latina/o pentecostalism returned
to popular music cultures and reintroduced the carnivalesque aspects of this popularity (laughter, body
movements, profane instruments, etc.) into liturgical sacred spaces. Coritos used simple words that could
be repeated, memorized, and sung for any length of time, liberating the emotions of Latina/os who enjoyed
participating in the worship services. Ramirez states that these coritos “forged a new sonic universe that
replaced the earlier popular Catholic visual world of saints, candles, gilded altars, and paintings—stimuli
that had been erased by iconoclastic Protestantism—with intense sonic and sensory stimulation.” Daniel
Ramirez, Migrating Faith: Pentecostalism in the United States and Mexico in the Twentieth Century,
(Chapel Hill, NC: University of North Carolina Press, 2015), 178. Coritos (choruses) are a type of Hispanic
song written in simple words and minor keys, musically speaking. Many coritos use story-telling texts. See
also Sammy Alfaro, Divino Compafiero: Toward a Hispanic Pentecostal Christology (Eugene, OR:
Picwick Publications, 2010), 136-137.



on the table by Maria and Lorna, a woman who serves as a volunteer for the church.
While people are having breakfast and talking to each other, Maria runs in to the church
to clean and organize the auditorium. She collects trash, vacuums the carpet, and cleans
the furniture. After eating, the refugees get to work serving in different areas in the
church. Juan cuts the grass while Enrique repairs some of the dormitories’ walls. In the
meantime, Maria is writing the week’s grocery list on a piece of paper. Maria serves in
different ministries in the church. She helps with the women’s ministry and is part of the
choir. Maria es la Mujer Orquesta.® She is one of the most active members, often
assisting during the worship service on Sundays and serving refugees almost full time
during the week.

Maria speaks barely any English. She grew up in a small, rural town in Central
America. Due to the increased violence in her homeland, she headed north and crossed
the border into Texas. Maria embodies the story of many immigrants who work hard and
have an American dream. “/Mi fe, mi fe en el Dios verdadero me sostiene y me da la
fuerza para vencer! jSu Espiritu me da poder y no me abandona, aunque no sepa
inglés!” (“My faith, my faith in the true God sustains me and gives me the strength to
vanquish! His Spirit gives me power and does not abandon me, even if I do not know how

to speak English!"), states Maria, laughing loudly.

3“Maria es la Mujer Orquesta” (Maria is the Orchesta Woman). La Mujer Orquesta is a Spanish expression
that refers to a person who serves/works in different areas in an organization, or who can do many things at
the same time. For example, if someone says, “Carlos is the orquesta man of this office,” this means that
“Carlos does everything in the office.” In this example, Carlos is a person who collaborates in different
areas, a person with a cooperative spirit.



Introduction
What are we to make of this story? Why does Maria, a Latina woman, prepare
meals every day for refugees that she does not know? What motivates her to sing and
pray while setting the table for refugees that come from everywhere? Are most US
Latina/o* pentecostals® concerned about sharing the gospel without any interest in the

reality of oppression, discrimination, and marginalization?® Are they just dancing and

4Usually in the Spanish language the term “Latino” refers to the male gender while “Latina” refers to the
female gender. Though the competing preferences within the community are understandable, this
researcher has opted to use “Hispanic” and “Latina/o” interchangeably. The researcher has also opted to
use the term “Latina/o,” instead of “Latinx” because a gender binary (male/female) and patriarchal
structure is still predominant in Latina/o pentecostal theology. Suzanne Oboler explains that both terms,
Latino and Hispanic, are in many ways neologisms that have not been fully accepted. She states, “For, just
as Hispanic refers to a specific population and culture on the Iberian Peninsula, so too, the word Latin or
Latino... Both terms in fact exclude much of the historical experiences and linguistic traditions of the
African, Asian, and indigenous populations of the American continent.” Ethnic Labels, Latino Lives:
Identity and the Politics of (Re)Presentation in the United States (Minneapolis, MN: University of
Minnesota Press, 1995), 165-66.

> Amos Yong, The Spirit of Creation: Modern Science and Divine Action in the Pentecostal-Charismatic
Imagination (Grand Rapids, MI: Wm. Eerdmans Publishing Co., 2011) 1, n1. The researcher intentionally
uses the terms “pentecostal,” “pentecostalism,” and its cognates with lower case letters. This usage follows
Amos Yong’s insights that these terms have been linked with the classical Pentecostal (capitalized)
movements and churches coming out of the Azusa street revival of the charismatic movements in the
mainline Protestant, Catholic, and Orthodox churches since the middle of the twentieth century. He also
clarifies that there are many other movements in the global South (India, Latin American countries, and
even congregations in the United States) that “do not go by either name (neither pentecostal nor
charismatic) but embrace, manifest, or value pentecostal —and charismatic—type phenomema, practices,
and spirituality.” However, the researcher will maintain the upper “P” when quoting authors that follow this
usage. See also Amos Yong, The Spirit Poured Out on All Flesh: Pentecostalism and the Possibility of
Global Theology (Grand Rapids, MI: Baker Academic, 2005), 18-21. Yong’s idea that there are many
other independent congregations or revival churches even within mainline Protestant denominations that do
not identify themselves with the traditional movements that come from the Azusa revival fits perfectly with
Iglesia Cristiana Ebenezer where the researcher did his field work. Further explanation about this will be
given in Chapter 3.

® The researcher is using the terms “marginalized,” “disenfranchised,” “poor,” “needy,” “defenseless,”
“weak,” “oppressed,” “excluded,” “destitute,” and similar terms interchangeably throughout this research in
relation to US Latina/o pentecostals. Latina/o pentecostals experience daily social exclusion by
systematically being denied full access to the rights and resources (e.g., employment, housing, health care,
etc.) that are available to all people in US society. For a better understanding of the concepts of “margins,”
“marginalized,” and cognates, see Miguel De La Torre, Doing Christian Ethics from the Margins
(Maryknoll, NY: Orbis Books, 2010), 12-21. Dario Lépez asks, “Who are the poor and marginalized in
Luke’s gospel?” He uses the term the “nobodies” and others to refer to the poor. The Liberating Mission of
Jesus: The Message of the Gospel of Luke, trans. Stephanie de Israel and Samuel Escobar (Eugene, OR:
Pickwick Publications, 2012), 18-24, 33. José Miguez Bonino clarifies that the category or concept “poor,”

3


http://www.amazon.com/Liberating-Mission-Jesus-Pentecostals-Peacemaking/dp/1610975162/ref=sr_1_1?ie=UTF8&qid=1429854940&sr=8-1&keywords=The+Liberating+Mission+of+Jesus%3A+The+Message+of+the+Gospel+of+Luke
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http://www.amazon.com/Liberating-Mission-Jesus-Pentecostals-Peacemaking/dp/1610975162/ref=sr_1_1?ie=UTF8&qid=1429854940&sr=8-1&keywords=The+Liberating+Mission+of+Jesus%3A+The+Message+of+the+Gospel+of+Luke

singing in their temples, having ecstasies and emotional experiences all the while
ignoring the poor and their social struggles? This chapter introduces the topic, hypothesis,
research questions, and research methodology of this dissertation, gives a brief literature
review, describes the project’s contribution to the field, its positionality toward the
research, and finally gives an outline of chapters.
Defining the Topic

Many scholars see pentecostalism as a tradition with an anemic social ethic and
lack of interest in the needs of the poorest in society. In his pioneering work, El Refugio
de las Masas: Estudio Socioldgico del Protestantismo Chileno, Swiss sociologist
Christian Lalive D’Epinay, writing about Latin American pentecostalism, asks the
question: Is pentecostalism a church or a sect? Following Troeltsch’s idea of sect and
Weber’s typology, Lalive D’Epinay concludes that pentecostalism with its conversionist
churches and its desire to save souls is a virulent sect. This type of sect is conceived as a
dangerous religious deviation since most of them are exclusive and tend to distort what is

seen as real and authentic in society.” From this viewpoint, pentecostalism is merely a

and even marginalized, disenfranchised, and other similar concepts, refers “not only [to] those poor who
have no bread, for whom all the revolutions of the world are undertaken, but also all the poor of
humankind, those of unimpressive proportions, those who are different from the majority, those whom the
revolutionary movements tend to undervalue and even annihilate.” Toward a Christian Political Ethics
(Philadelphia, PA: Fortress Press, 1983), 8. Enrique Dussel prefers to use the term victimas instead of poor.
Etica de Liberacion en la Edad de la Globalizacion y la Liberacion, 2ed. (Valladolid: Trotta,1998), 13-14).
It is useful to read about who coined the term “marginal” in Robert E. Park, “The Marginal Man,”
American Journey of Sociology 33, no. 6 (May 1928): 881-893, https://www-jstor-
org.du.idm.oclc.org/stable/2765982?seq=1#metadata_info_tab_contents

7 Cristian Lalive D’Epinay, El Refugio de las Masas: Estudio Socioldgico del Protestantismo Chileno
(Santiago de Chile: Editorial del Pacifico, 1968), 130-45, 179-80. Along with Lalive D’Epinay, Jean Pierre
Bastian states that due to its authoritarian structure, pentecostalism does not open possibilities for political
reform movement but opens new possibilities for community and cooperation. Emilio Willems deems the
pentecostal movement to be a “church of the dispossessed” (Niebuhr). According to Pablo Deiros, what
Bastian and Willens mean is that pentecostal churches would be “the churches of the poor,” while the
Catholic Church would be “the church of the rich,” and Protestant traditional churches, “the church of the
middle-class.” See Pablo Deiros, Historia del Cristianismo en América Latina (Buenos Aires: Fraternidad

4



place of refuge for the masses that are moving out of rural regions into big cities, but its
fundamentalist and apocalyptic message has stripped it of all historical social interests
(sectarian-apocalyptical theory).

Other scholars conceive the pentecostal movement as a religion established
culturally and socially. Two key features of this movement are its adaptability to
changing socio-cultural conditions and the ability to produce native leaders. These
aspects have been key factors determining its speedy growth and development, but also
for the movement’s ability to engage in society. Thus, these authors see pentecostalism as
a cultural synthesis with indigenous religions, a movement that both marks a point of
rapture and shows continuity with previous religious manifestations (cultural theory).®
Finally, others observe pentecostalism as a force that transforms the communities with a

secularization of hope and the idea of otherworldly salvation and happiness, which

Teoldgica Latinoamericana, 1992), 328, 330, 757. In sectarian-apocalyptical theory, Latin Americans are
converted to pentecostalism because it is focused on massive groups of rural poor who are migrating to
urban areas and find in pentecostalism a place of friendship, support, and a sense of community, as well as
leaders who guide them to the “good road.” See Brian H. Smith, Religious Politics in Latin America:
Pentecostal vs. Catholic (Notre Dane, IN: University of Notre Dame Press, 1998). Lépez criticizes these
sociological perspectives about pentecostalism, stating that these scholars deem pentecostalism to be like a
“pill” which with its theology and emotional practices numbs the social consciousness of the poor and
helpless. Pentecostalismo y Transformacion Social: Més alla de los Estereotipos, las Criticas se Enfrentan
con los Hechos (Buenos Aires, Argentina; Ediciones Kairds, 2000), 9.

8 Hans Tennekes, EI Movimiento Pentecostal en la Sociedad Chilena (Chile: Sub-facultad de Antropologia
Cultural y Sociologia No Occidental. Universidad Libre de Amsterdam. CIREN, 1984), 81. Pentecostal
evangelization has attracted thousands of indigenous communities and Latin Americans, even in the United
States, as pointed out by Luis Ledn: “Protestant evangelization attracts Mexicans for its material benefits
and its criticism of the Catholic Church.” La Llorona’s Children: Religion, Life, and Death in the U.S.-
Mexican Borderlands (Los Angeles: University of California Press, 2004), 208. Gaston Espinosa, Virgilio
Elizondo, and Jesse Miranda also state, “The fact that most Pentecostal churches and denominations
produce native or indigenous leaders has been a key factor in their growth and in their ability to find
creative ways to engage in society.” Latino Religions and Civic Activism in the United States (New York,
NY: Oxford University Press, 2005), 12.



develops in these communities a sense of anomie and relative deprivation (secular
theory).®

However, as pointed out by Ryan R. Gladwin, “The concepts of political and
social are often rooted in macrosocial and centrist political narratives that fail to interact
with the value of micro and peripheral political expressions.”? These macro theories are
confronted with the micro reality lived by many Latina/o pentecostals like Maria in our
opening vignette who are addressing the needs of the poorest and marginalized in the
United States. A great percentage of U.S. Latina/o people live on the margins of society*?
and are struggling socially in lo cotidiano (quotidian, everyday)*? and also many Latina/o
pentecostal churches are responding to the needs of the poor. New research on

progressive pentecostalism® reveals a different picture. The theological perspectives and

9 Miguel Angel Mansanilla, “Pentecostalismo y Ciencias Sociales. Reflexion en torno a las investigaciones
del pentecostalismo chileno,” Revista Cultura y Religion 3, no. 2 (2009): 32-35. This article has been
helpful for understanding the classification of the different theories on pentecostalism (sectarian-
apocalyptical, cultural, and secular).

10 Ryan R. Gladwin, “Toward a Transformative Latin American Pentecostal-Charismatic Social Ethics: An
Argentine Perspective,” in Pentecostals and Charismatics in Latin America and Latino Communities, eds.
Néstor Medina and Sammy Alfaro (New York, NY: Palgrave MacMillan, 2015), 55.

11 “Facts for Features: Hispanic Heritage Month 2017,” United States Census Bureau, August 2017,
https://www.census.gov/newsroom/facts-for-features/2017/hispanic-heritage.html

The 2016 official poverty rate in the USA was 12.7 percent and for Hispanics was 19.4 percent, i.e., 11.1
million. In total, 32.9 percent of Hispanics age twenty-five and older did not have a high school education,
while 84.7 percent did not have a bachelor’s degree or higher in 2016.

2 The term lo cotidiano refers to daily experiences lived by Latina/os. For a better understanding of the
term lo cotidiano, see Carmen M. Nanko-Fernandez, “lo cotidiano,” in Hispanic American Religious
Cultures. Vol 1, ed. Miguel A. De La Torre (Santa Barbara, CA: ABC-CLIO, LLC., 2009), 158-60.

13 Donald E. Miller and Tetsunao Yamamori, Global Pentecostalism. The New Face of Christian Social
Engagement (Los Angeles, CA: University of California Press, 2007), 2. Miller and Yamamori aptly define
progressive pentecostals as a movement that affirms the eschatological return of Christ and at the same
time addresses the social needs of people in their communities. In the case of Hispanics, progressive
pentecostalism refers to a prophetic voice that is focused on those US Latina/os who live on the margins of
society and suffer discrimination and oppression. Progressive pentecostals have a strong connection with
Liberation Theology, as stated by Douglas Petersen: “Despite some valid evangelical criticisms of
liberationists, liberationists’ genuine concern for the poor is one point of convergence that Pentecostals
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social concern of a vast sector of US Latina/o pentecostalism have changed considerably
since its origins as a religious movement. New generations of pentecostals have sought a
holistic understanding of their faith, blending together evangelistic outreach and social
ministry,* as Donald E. Miller and Tetsunao Yakamori describe in their 2007 book,
Global Pentecostalism: The New Face of Christian Social Engagement. In the
introduction, they affirm:
While it is true that there have always been Pentecostals who have sought this
type of holistic understanding of their faith, we believe that this is a movement
that is gaining momentum-—especially within the last decade or so. In part because
of the upward mobility of some elements of the Pentecostal movement, churches
increasingly have the means and connections to establish broad-based social
programs—including partnerships with nongovernmental organizations—whereas
previous generations of Pentecostals tended be more sectarian, confining their
social welfare efforts to members of their own community.™

Similarly, writing about US Hispanic Assemblies of God pentecostal churches,

Gaston Espinosa states, “While traditional Evangelical and liberal Protestant churches

share with liberation theologians and practitioners.” Douglas Petersen, Not by Might nor by Power: A
Pentecostal Theology of Social Concern in Latin America (Irvine, CA: Regnum Books International, 1996),
195.

14 The term most widely used in the public sector is social service, but the author has opted to use the term
social ministry, instead of social engagement, social work or social service to refer to the church’s social
programs in the context of pentecostalism that benefit the marginalized and oppressed. This term social
ministry makes more sense in the context of Latina/o pentecostalism that claims that every activity of
church work is seen as a ministry serving God. Carl S. Dudley uses the term social ministry while Douglas
Petersen uses the term social concern. In fact, Petersen makes three distinctions: social ethics, social
welfare, and social action. See Carl S. Dudley, Basic Steps Toward Community Ministry: Guidelines and
Models in Action (Herndon, VA: The Alban Institute, 1991), 77; and Douglas Petersen, Not by Might nor
by Power, 6. In this research project, no distinction between the terms will be made as the purpose of this
study is different from Petersen’s book. Matthew T. Loveland uses the term civic involvement and defines it
as “individuals working toward a shared vision of a good society, and engaging in the social, public acts
that are required to achieve the desired ends while at the same time submitting to the basic authority of a
yet more broadly shared civic culture.” See his doctoral dissertation, “Civic Congregations: Congregational
Dynamics and Individual Civic Involvement” (PhD diss., University of Notre Dame, Notre Dame, IN,
2005), 140-41. ProQuest Dissertations & Theses Global.

15 Miller and Yamamori, Global Pentecostalism, 3.



have split evangelism and social justice into two different types of ministry, Latino
Pentecostals blend them together in evangelistic social work and outreach.”*® This social
work is carried out by indigenous leaders who connect social commitment with a
sanctified passion for serving the poor.” Through a qualitative microsocial study in a
Hispanic pentecostal church, this research project challenges the macrosocial idea that
Latina/o pentecostals are socially apathetic. The project examines the missiological
outlooks, theological perspectives, and ethical practices that motivate Latina/os to engage
socially. Thus, this is a constructive project that emerges from the experiences®® of US
Hispanic pentecostals and attempts to reflect their social location genuinely. As Miguel
De La Torre states: “For any Hispanic-based ethics [and theology] to be relevant it must
reflect the social location of the Latina/o community, specifically its faith and

practices.”*® Latina/o pentecostal theologies are often formulated from the point of view

16 Gaston Espinosa, Latino Pentecostals in America: Faith and Politics in Action (Cambridge, MA:
Harvard University Press, 2015), 322.

17 Bernardo Campos uses the term creole or indigenous pentecostalism to refer to national leaders that
develop churches, in his book, De la Reforma Protestante a la Pentecostalidad de la Iglesia (Quito: CLAI,
1997), 96.

18 Wolfang Vondey Pentecostal Theology: Living the Full Gospel (New York,NY: Bloomsbury T&T
Clark, 2017), 19-20. By pentecostal experience, the researcher follows Vondey’s explanation, who asserts
that for some outside observers of pentecostalism, the pentecostal experience is ambiguous. Taking
experience as the foundational basis of theology can be observed without any problem in other Christian
traditions. What makes the difference in pentecostalism is the accumulation of experiences that take place
around the day of Pentecost. Conversion, as the encounter with God in Christ through the Holy Spirit, is
perhaps the most particular pentecostal experience. See also Robert P. Menzies, Pentecostés: Esta Historia
es Nuestra Historia (Springfield, MO: Gospel Publishing House, 2013), 143-47.

19 Miguel De La Torre, “Ethics,” in The Wiley-Blackwell Companion to Practical Theology, ed. Bonnie J.
Miller-McLemore (Hoboken, NJ: Blackwell Publishing Ltd., 2012), 339. By social location, the researcher
follows De La Torre’s definition as all those cultural experiences that influence a person's identity. De La
Torre provides an example: “Being a financially independent white male in the United States is a vastly
different experience from being a black impoverished Latina... In other words, we are all born into a
society that shapes and forms us.”



of other Protestant traditions and perspectives that dismiss their social location, causing
misunderstanding and bias about who they really are. This research study, therefore, will
contribute to the discourse: (a) by contributing to the conversation and literature of
theology of social concern by providing a qualitative study among Latina/o pentecostals;
(b) by integrating holistically all aspects of Latina/o pentecostal spirituality (emotions,
practices, beliefs, perceptions, etc.) to be interpreted as a contemporary phenomenon; and
(c) by allowing the pentecostal subalterns to speak for themselves.
General Literature Review

Laitna/o pentecostals have been labeled “holy rollers,” “fanatics,” “delusional,”
“possessed,” and “aleluyas.”?® They have been described as people who are only
concerned with living another-worldly life and without any interest in the social needs of
the poorest in society. Certainly, Latina/o pentecostalism has not made a clear theological
asseveration for a preferential option for the poor like Liberation Theology, but it has
nonetheless been a movement of the poor and has served the marginalized of society
since its origins in Latin American and the United States, as confirmed by Gamaliel Lugo
and Walter Hollenweger.?! It is a theology with the poor, for the poor and by the poor.

Hence, an examination of pentecostal theology of social concern and its development

20 Daniel Castelo, Revisioning Pentecostal Ethics: The Epiclectic Community (Cleveland, OH: CPT Press,
2012), 107. The term “aleluyas” (“Halleluiahs™) has been used as a pejorative characterization of Latina/o
pentecostals who worship loudly and ecstatically and who dance in the Spirit. See Daniel Ramirez,
Migrating Faith, 14, 72-73.

21 Gamaliel Lugo, “Etica Social Pentecostal: Santidad Comprometida,” in Pentecostalismo y Liberacion:
Una Experiencia Latinoamericana, ed. Carmelo Alvarez (San José: DEI, 1992), 107-108; and Walter
Hollenweger, Pentecostalism: Origins and Developments Worldwide (Peabody, MA: Hendrickson
Publishers, 1997), 18-24. See also Gastén Espinosa, William J. Seymour and the Origins of Global
Pentecostalism: A Biography and Documentary History (Durham, NC: Duke University Press, 2014).
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among Latina/o pentecostalism will assist in providing a foundation for a theoretical
framework. This literature review addresses some of the main arguments and
observations made by a few progressive pentecostal scholars and illustrates with specific
examples how Latina/o pentecostals are in fact socially engaged with the poor. As Veli-
Matti Karkkainen notes,
Pentecostals, who are known for aggressive mission work, are often accused of
being indifferent to social needs of the people to whom they proclaim the gospel.
Even though Pentecostals have not had a viable theology of social concern until

recently, their mission work has always included care of physical and social
needs.?2

Miguel Alvarez makes observations along the same lines, writing about
pentecostals’ missiology and theology of social concern in Latin America. He points out,
“The debate on integral mission among Pentecostals in Latin America is still incipient.
There is no evidence that Pentecostals have developed their own theology of integral
mission.”?® This theology of social concern (integral mission) as manifested by both
authors is true in the case of US Latina/o pentecostals. Currently, there are few books and

articles about the theology of social concern and ethics, particularly, in the context of the

22 Veli-Matti Kirkkiinen, “Are Pentecostals Oblivious to Social Justice? Theological and Ecumenical
Perspectives,” Missiology: An International Review 29, no. 4 (October 2001): 417.

2 Miguel Alvarez, Integral Mission: A Paradigm for Latin American Pentecostals (Eugene, OR: Wipf and
Stock Publishers, 2016), 39, 53 n1. M. Alvarez is from Honduras and has served in Latin American and the
United States. He has been Director of Hispanic Ministries for the Church of God in Virginia and adjunct
Professor of Theology and Mission at Regent University. The term “Integral mission” in Latin America is
“Mision Integral.” The term has been developed by members of the Fraternidad Teologica Latinoamericana
(Latin American Theological Fraternity) to discuss the need of integrating evangelistic mission with social
engagement. Sherron George deems C. René Padilla to be the theologian that epitomizes such integral
mission. “Constructing Latin American Missiology: How the Holistic Perspective Overcame Traditional
Stereotypes,” in The Reshaping of Mission in Latin America, ed. Miguel Alvarez (Eugene, OR: Wipf &
Stock Publishers, 2015), 28. For a better understanding of Mision Integral, see C. René Padilla, Mision
Integral: Ensayos sobre el Reino y la iglesia (Buenos Aires, Argentina: Nueva Creacion, 1986). See also,
C. René Padilla, “Integral Mission and Its Historical Development,” in Justice, Mercy and Humility:
Integral Mission and the Poor, ed. Tim Chester (Carlisle, PA: Paternoster, 2003), 42-58.
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United States. Even though Latina/o pentecostalism in Latin America and the United
States have grown exponentially,?* there is a need to explore more about US Latina/o
pentecostalism and its social ministry. One of the goals of this research study is to
contribute to the theology of social concern in the academics with a qualitative study of a
Hispanic pentecostal church in the United States. For the purposes of this introductory
chapter, some Latin American, Hispanic-American, and American authors are included in
this brief literature review that traces some of their main contributions.?® These groups of
authors are some upon whose work this research builds its theoretical framework and the
contributions in the area under study.

Douglas Petersen’s book Not by Might nor by Power: A Pentecostal Theology of
Social Concern (1996) can be considered as the first major work to develop a Latin
American pentecostal social theology. He argues, “The Pentecostals’ rejection of the
world was symbolic rather than literal, demonstrating that they were not as impractical as
some of their own declarations or their detractors might suggest.”?® He claims that

Latina/o pentecostals have been involved in social action and social transformation by

24 “The Shifting Religious Identity of Latinos in the United States,” Pew Research Center. Religion &
Public Life, May 7, 2014, http://www.pewforum.org/2014/05/07/the-shifting-religious-identity-of-latinos-
in-the-united-states/

The Pew Research Center’s 2013 National Survey reports that 55 percent of Hispanic adults
identify themselves as Catholics, 22 percent as Protestants (including 16 percent who describe themselves
as born-again or evangelical), and 18 percent as non-religiously affiliated. Pentecostalism has changed the
religious landscape of the USA. The survey reports that among Hispanics who left Catholicism and now are
Protestants, 28 percent identify themselves as pentecostals. Even among Hispanic Protestants, 29 percent
say they are affiliated with a traditional pentecostal denomination, and 38 percent describe themselves as
charismatic or pentecostal. Besides this, 52 percent of Hispanic Catholics describe themselves as
charismatic.

% The researcher has selected some Americans that have served and know the pentecostal churches and
their social concern in Latin America, such as Douglas Petersen and Richard E. Waldrop, who have served
in Central America.

26 petersen, Not by Might, 31.
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working with the most disadvantaged sectors. Petersen illustrates his arguments with a
case study of the social impact of Latin American Child Care that provides an alternative
education for children who live on the margins of society. It is worth pointing out that
Petersen recognizes that much work still needs to be done in a pentecostal theology of
social concern to reflect this social location.?” Petersen’s work is relevant to this research
because it brings to the discussion an early voice about progressive pentecostals and,
particularly, the theological and hermeneutical aspects related to my research questions.
Similar to Anderson, Richard E. Waldrop shares the experiences of Iglesia de
Dios del Evangelio Completo (Full Gospel Church of God) in Central America in The
Social Consciousness and Involvement of the Full Gospel Church of God of Guatemala
(1997). Waldrop underscores the participation of the Chuicaca congregation in the
community development and the Proyecto Evangélico de Servicio a la Comunidad
(Evangelical Community Service Project), which was founded in 1979 under the auspices
of the Bible Institute of the Guatemalan Center for Practical Theology.?® This educational
organization has contributed to health programs, medical clinics, nursery facilities, and

children’s feeding projects. Interestingly, the first formal course in Christian Social

27 petersen, Not by Might, 181.

28 The term evangélico has different meanings and connotations depending on the speaker’s geographical
area and theological views. In the Anglo-American context, it usually refers to a specific sector called
evangelical. For Latin Americans, the concept evangélico is in many cases synonymous with Protestant,
but different than Catholic. Some Latina/o pentecostals consider themselves to be evangélicos but not
Protestants. For a better understanding of the term evangélico, see José Miguez Bonino, Faces of Latin
American Protestantism: 1993 Carnahan Lectures, Trans. Eugene L. Stockwell (Grand Rapids, MI: Wm.
B. Eerdmans Publishing Company, 1997), 27-28, n. 1; and Juan Francisco Martinez, Protestantes: An
Introduction to Latino Protestantism in the United States (Santa Barbara, CA: Praeger, 2011), 5. In this
study, the researcher has preferred to keep the Latin American usage that fits more appropriately with the
theology of the Iglesia Cristiana Ebenezer. See Chapter 3, subheading, “A Theological Encounter.”
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Ministry was approved for inclusion in the theological curriculum and was offered by the
Bible Institute in 1979.2°

Waldrop’s description of his pentecostal experience in Guatemala, particularly in
the field of education is significant in contradicting the assumed illiteracy of Latina/o
pentecostals and in showing their social-communitarian involvement with the poorest in
society. This aspect of education is crucial to this study because it contributes to
reversing the notion that Latina/o pentecostals are biblically ignorant.®

Dario Lépez has been one of the first pentecostal theologians to have contributed
significantly to the discussion of the socio-political commitment of pentecostal churches
in Latin America. Four of his main works related to Latina/o pentecostal social concern
are: La Misién Liberadora de Jesus (1997), Pentecostalismo y Transformacion Social
(2000), Pentecostalismo y Mision Integral (2008), and La Propuesta Politica del Reino
de Dios (2009). Lopez asks two key questions:

Are most pentecostals only concerned about teaching people to love the Bible,

neglecting the understanding of it from their reality of misery, oppression, and

exploitation?... Do pentecostals who have lived and live in extreme situations,

such as the temporary political violence and economic crisis, have only a

"devotional” reading of the Bible, with almost no concern to understand its

message and apply it to the historical conjuncture of violence, oppression, and
death in which they testify to their faith in the crucified and risen Lord?*!

2 Richard E. Waldrop, “The Social Consciousness and Involvement of the Full Gospel Church of God of
Guatemala,” Cyberjournal for Pentecostal Charismatic Research 2 (July 1997),
http://www.pctii.org/cyberj/cyberj2/waldrop.html

30 Espinosa, Latino Pentecostals, 275, 346-47. Espinosa presents several examples of how Latina/o
pentecostals in the Assemblies of God are interested in balancing faith and education. For example, Latin
American Bible Institute (now LABI College) in La Puente has graduated two thousand leaders, and since
2011 approximately one hundred graduates annually.

31 Dario Lopez, Pentecostalismo y Misién Integral: Teologia del Espiritu, Teologia de la Vida (Lima, Peru:
Ediciones Puma, 2008), 17-18.
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Drawing on his experience as a pastor and theologian, Lépez has focused on
marginalized women and children. In his analysis of the book of Luke, he claims that
Jesus “was inverting the destiny of the poor and the marginalized, radically transforming
social and economic relations contrary to the principles of the kingdom of God.”*? He
outlines a mision integral from the periphery of the world as la opcion galilea. These
particular aspects are important for this research study, but even more so is his assertion
that there is not disjuncture between the baptism of the Spirit (spiritual gifts) and the
social mission of the church.® Lopez’ perspective is a great contribution to pentecostal
theology of social concern.

Miguel Alvarez, Director of Hispanic Ministries for the Church of God in
Virginia and adjunct Professor of Theology ant Mission at Regent University, has
written in his book, Integral Mission: A New Paradigm for Latin American
Pentecostals, about pentecostal spirituality and integral mission. M. Alvarez
considers social theology still to be rather new to Latina/o pentecostals even
though they have contributed to social service in different ways. He sees the need
for a “formal teaching on integral mission” that can lead Latina/o pentecostals to

be people with ‘an authentic spirit of service.””** Remarkably, the author

32 | opez, The Liberating Mission, 28 See also his books, Pentecostalismo y Transformacion Social: Mas
alla de los Estereotipos, las Criticas se Enfrentan con los Hechos (Buenos Aires: Ediciones Kairés, 2000),
Pentecostalismo y Mision Integral: Teologia del Espiritu, Teologia de la Vida (Lima: Ediciones Puma,
2008), and La Propuesta Politica del Reino de Dios: Estudios Biblicos sobre Iglesia, Sociedad y Estado
(Lima: Ediciones Puma, 2009).

33 opez, Pentecostalismo y Misidn Integral, 12.

3 M. Alvarez, Integral Mission, 179. M. Alvarez examines the historical influence of the Renovacion
Carismatica Catolica on pentecostal theology and missiology about issues such as the common good,
solidarity as a social principle, the principle of subsidiarity, public service, freedom, and healing and
reconciliation. See also Miguel Alvarez, Beyond Borders: New Contexts of Mission in Latin America
(Cleveland, OH: CPT Press, 2017), 71-94.
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underlines that Latina/o pentecostals almost always pray and fast before taking
action since these spiritual disciplines prepare them to serve better socially in their
communities.®® M. Alvarez’s work is important for understanding the ethos and
spirituality of Latina/o pentecostals, but also for analyzing some of the
weaknesses of the movement because he does not romanticize pentecostals’ social
work and mission.

An important work in pentecostal social ethics is The Liberating Spirit: Toward a
Hispanic American Pentecostal Social Ethic (1993) by the Hispanic American
pentecostal scholar, Eldin Villafafie. Villafafie’s is the first work written on Pentecostal
social ethics that brings together the U S Latina/os’ social struggle of oppression and
marginalization in the barrios and the experience of the Spirit in a social spirituality. His
pentecostal ethics is focused on community and advocates not only for individual
liberation but also for social liberation that challenges the sinful and evil structures of
society.® This social spirituality focused on communitarian liberation is relevant to this
research. A pentecostal theology of social concern must challenge the individualistic

aspects of salvation and sin so predominant in western orthodoxy in order to develop a

B M. Alyarez, Integral Mission, 51. For a great collection of articles in Latin American missiology, see
Miguel Alvarez, ed., The Reshaping of Mission in Latin America (Oxford: Regnum Books International,
2005).

% Eldin Villafafie, The Liberating Spirit: Toward a Hispanic America Pentecostal Social Ethic (Grand
Rapids, MI: Wm. B. Eerdmans Publishing Company, 1993), 198-202, 222. See also his books,
Introduccidn al Pentecostalismo: Manda Fuego Sefior (Nashville, TN: Abingdon Press, 2012); and Beyond
Cheap Grace: A Call to Radical Discipleship, Incarnation and Justice (Cambridge, MA: Wm. B.
Eerdmans Publishing House, 2006).
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social spirituality based on the social struggles of the Latina/o oppressed and
marginalized. It has to be a pneumatological social ethics.

Arlene Sanchez-Walsh in her book, Latino Pentecostal Identity: Evangelical
Faith, Self and Society (2003), provides an in-depth examination of women and men
involved in the social mission of Victory Outreach in Los Angeles. She acknowledges
that “the history and philosophy of this church demonstrates that a Latino Pentecostal
identity is shaped by social impulses as much as spiritual ones.”” Of particular import to
this research study is Sanchez-Walsh’s observation about how many women were
converted to pentecostalism and later became volunteers, for example helping others to
recover from drug addiction. Such women are empowered and become role models to
their children and to youth. Sdnchez-Walsh’s work is full of testimonios of adults, women
and men, and youth who were in prison, gangs, or involved with drugs, and who were
transformed spiritually and socially by pursuing God, as many of the interviews attest.*

Lois Ann Lorentzen and Rosalina Mira share her experience doing a qualitative
research in a pentecostal church called Buen Samaritano in San Francisco. The church is
made up of immigrants from Mexico, El Salvador, Guatemala, Nicaragua, Puerto Rico y
Argentina. Most of these people are low-to-middle working-class Many of the members
claim to be former gang members, guerrilleros and drug addicts. The church promotes

increased civic and political engagement of its members in issues such as voting,

37 Arlene M. Sanchez-Walsh, Latino Pentecostal Identity: Evangelical Faith, Self and Society (New
York, NY: Columbia University Press, 2003), xviii. Based on fieldwork, Luis Le6n has also undertaken
substantial research in Victory Outreach Church. La Llorona’s Children: Religion, Life, and Death in the
U.S.—Mexican Borderlands (Berkeley, CA: University of California Press, 2004), 203-40.

3 Sanchez-Walsh, Latino Pentecostal Identity, 114-31.
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immigration and social issues, and also help people find a job, an apartment or childcare.
Interestingly, women play an active role in the church and as public leaders.*®

Gaston Espinosa asserts that Latina/o Protestants (Mainline Protestants,
evangelicals, pentecostals and Alternative Christian counterparts) are more proactive than
Latina/o Catholics in participating in political action and providing social services.*® In
his work, Latino Pentecostals in America: Faith and Politics in Action (2016), Espinosa
writes about Latina/o pentecostals’ Assemblies of God, in the United States. He describes
the exponential growth of this pentecostal movement through church planting,
evangelism, education, prayer, and Latina/o leadership. He also gives relevant
information and specific examples about their social ministry and political action, as well
as of the role of the women in the pentecostal movement. Espinosa explains the Latina/o
faith-based social action as Nepantla-oriented.*!

A recent work in Latina/o pentecostal theology of immigration is Latin@
Identity in Pneumatological Perspective: Mestizaje and Hibridez (2016) by
Daniel Orlando Alvarez. D. Alvarez studies otherness using the concepts of

mestizaje and hibridez in the formation of Latina/o identity of undocumented

%9 Lois Ann Lorentzen and Rosalina Mira, “El Milagro Esta en Casa: Gender and Private/Public
Empowerment in a Migrant Pentecostal Church,” Latin American Perspectives, 32, 140 (Jan. 2005), 67-69,
https://doi.org/10.1177/0094582X04271852

%0 Gaston Espinosa, “Latino Clergy and Churches in Faith-Based Political and Social Action in the United
States,” in Espinosa, Latino Religions, 279-302.

41 Espinosa, Latino Pentecostals, 363, 322-60. Nepantla is an Aztec Nahualt term that means to be in the
middle or in between. Espinosa defines it as “a methodological position that seeks to be in the balanced
middle and that serves as a bridge between different methodologies and ideological perspectives.” See
Gaston Espinosa, “History and Theory in the Study of Mexican American Religions,” in Mexican
Americans Religions: Spirituality, Activism, and Culture, ed. Gastdn Espinosa and Mario T. Garcia
(Durham, NC: Duke University Press, 2008), 46, n. 8.
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immigrants. *> Through this, pentecostal churches are better able to serve
Latina/os. He puts it this way: “I explore this issue of identity to gain theological
resources that enable the church to understand and address the contradictions and
conundrums produced by undocumented immigration.”*® D. Alvarez’s
ethnographic study is important because he displays the richness and diversity of
undocumented Latina/os as hybrid identities, and because he explores the
pneumatological experiences as a way of resistance and identity affirmation of
Latina/os in the context of the United States.

Otto Maduro, the philosopher and sociologist of religion, makes a great
contribution on Latina/o pentecostalism based on his studies in Newark, NJ. He
presents the new face of pentecostalismo that is not only concern for the spiritual
salvation of those being evangelized, but the practical component (social concern)
of the pentecostal spirituality. In beautiful words, Maduro writes about how these
Hispanic churches are transforming the lives of the poor:

From being a ‘foreigner’, an ‘illegal’, an ‘anybody’, a 'suspect’ or, worse, a

'nobody’, the immigrant person, when crossing the threshold of a Hispanic

Pentecostal church, becomes more than simply 'someone’, to become an

absolutely important person, chosen, called, motivated, blessed and

protected by God; a person with a more important mission than that of any
movie star, millionaire, doctor, president, executive or professor: the

mission of showing to those who do not know, the true path of eternal
salvation.*

42 Mestizaje usually refers to biological and cultural mixing of Spanish and American Indian ancestry in
Latin American. For a better understanding of this term, see Benjamin Valentin, “Mestizaje,” in De La
Torre, Hispanic American, Vol I, 351-56.

43 Daniel Orlando Alvarez, Latin@ ldentity in Pneumatological Perspective: Mestizaje and Hibridez
(Cleveland, OH: CTP Press, 2016), 2.

44 Otto Maduro, “Nota sobre Pentecostalismo y Poder,” Horizontes Antropoldgicos 13, no. 27 (2007): 30,
http://dx.doi.org/10.1590/S0104-71832007000100002.
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Likewise, Samuel Solivan writes about the experience of life in the Spirit
as a personal and communal experience of transformation. Latina/os pentecostals,
who are voiceless and powerless, exercise the spiritual gifts and ministries in el
culto and regain voice and power. He maintains,

In el culto, the maid and the dishwasher are given respect and

opportunities to exercise their gifts and talents. In the event of the gathered

community la hermana Carmen is regarded as an authority on the

Scriptures and el hermano Carlitos is sought for his administrative advice

and leadership.*

Otto’s missiological and social perspective and Solivan’s affirmation of
the dignification of Latina/o pentecostals are significant to see how Hispanics are
given a place and role in the community. While being treated as indignos
(unworthy) in this country, they find a sense of belonging and family in the
Hispanic pentecostal community.

The last work to be mentioned is Pentecostal Theology: Living the Full
Gospel, written by the pentecostal theologian, Wolfgang VVondey. In this work,
Vondey writes of the social concern of pentecostalism and how the
eschathological-missiological practices “have shifted from evangelization to
social action... [and] have become redefined in terms of political activism, racial

reconciliation, concerns for pacifism... and ecological liberation.”*® Vondey

enumerates several social programs, among them emergency services, medical

45 Samuel Solivan, “Sources of a Hispanic/Latino American Theology,” in Hispanic/Latino Theology:
Challenge and Promise, ed. Ada Maria Isasi-Diaz and Fernando F. Segovia (Minneapolis, MN: Fortress
Press, 1996), 143 (italics in the original).

46 \VVondey, Pentecostal Theology, 138 (italics in the original).
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services, mercy ministries, youth programs, and services in the arts. This
theological view as explained by this author is holistic, and takes into account not
only the mental, spiritual, and emotional factors of the Latina/o pentecostals, but
also the physical. What is significant about this for my research study is his way
of relating the pentecostal social ministry to a constructive pentecostal theological
narrative centered in the event of Pentecost.*’
Thesis and Scope

Although some research has been conducted on the theology of social concern,
one of the goals of this research study is to contribute to the current literature by
providing a qualitative study that allows Latina/o pentecostal to speak for themselves
about their religious experiences that motivate them to do social work with the poorest in
society. In seeking to understand this phenomenon, the study addresses one research
question —What are the religious experiences that motivate Latina/o pentecostals to
social ministry in the context of the United States?—and three sub-questions: a) What are
the missiological outlooks that motivate US Latina/o pentecostals to social ministry? b)
What are the theological perspectives that motivate US Latina/o pentecostals to social
ministry? ¢) What are the ethical practices/perspectives that motivate US Latina/o
pentecostals to social ministry? The research project seeks to interpret and understand
these religious experiences under the rubrics of pentecostal mission, theology, and ethics.
For those Latina/o pentecostals who experience oppression and domination, religious

experiences as a community of the Spirit play a crucial role in their daily life in the

47Vondey, Pentecostal Theology, 2-8.
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context of the United States. The hypothesis of my proposal is that the pneumapraxis
observed in the daily life of US Latina/o pentecostals are fundamental for understanding
their social concern with the oppressed and marginalized.
Conceptual Framework

Why is this important? Pneumapraxis has been almost always analyzed as the
Spirit’s practices and experiences in pentecostalism discarding other significant aspec