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Abstract

The book proposes a reflexive and didactic demonstration of the contemporary
dimensions of the wuorism and of the patrimony. [L presents such cultural realities as
atraction/repulsion poles, capable o interprel the tension and confront in the
relationships among dentity (us/communities) busses and collective of visitors
(themdother communities), For that, it establishes that relationship through opposite
pairs; memories and foreetfulness. Knowingly they are not excluded or they are
opposed in practice of the representations of a place or a culwre, Patrimoenial
(materials or not) goods are attractive tourist predispesed her products be tumed
with relative sustainability. As well as wourist destinies they grow the base ol several
conditions, pleading the inclusion of plural motivatons so that in the moment, al
the most opportune time one of its elements (natwral and coltural) can reach the
official protection, wming hentage, Permeating every work, relalive subjects o the
religious syslems, in hisfher dynamic imerface with the occupation of the culural
spaces, guide the reading of the tourist and patrimonial practices in the scales
national and regional of the Brazilian territory, Here is the one that she intends to
focus i the two chapters of the book “Rehearsals ™

Keywords Tourism - Shrines « Hentage - Symbolic Vectors
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Introduction

Thinking about the peographical dimensions of ounsm and heritage associatively
15 a special challenge, Tt means leaving the common place which relates 1ouristic
issues Lo external interests (ol capital, cconemic models, and foreign values) and the
issue o heritage 1o inernal interests (identities, ethnic and regional formation,
nationalism). Toursm and hentage are hubs ol alraction'repellence like contem-
porary boundaries of confrontation and of the interdependence of we/others. Wiscly
they are not sell-excluding nor do they oppose each other practically in represen-
Lalicns of a place or a culture. Goods of herlage, whether material or nol, are tourist
attractions ready (0 become products with relative sustamnability, Just as 1ouristic
destinations develop a basis of diverse conditions, hegging for the inclusion of
plural molivations so that @ the opportune moment one of their elements, natural or
cultural, can be entrusted to the government’s care and receive an official safeguard.

However, what these two chapters allow for, being represented here in English,
1% Lo consider the mutual involvement of tourism and heritage through religiosity in
the special sphere, Religion is a field of sociocultural knowledge which connects
{or reconnects) these controversial geographical dimensions. In order to allow such
a reflection, without lorcing any conclusive bias on il two new sublitles were
suggested for the chapters of this new version. The first is called Deciphering
Religious Towrism: Against the Sphine of Infinite Memory. The original forma was
published by Aleph in Sdaoe Paulo (20047 1015 nearly a didacucal exposition about
how religiows tourism can invoelve, on the one hand. a series of motivations and
values which huve at their core the Taith and the festival, On the other hand,
religious tourism can nvolve a variety of spatial boundares which multiply distinet
sanctuary types. Using our studies on the devotional center of Ouwr Lady of
Aparccida (in 540 Paolo/Braeal), this Orst essay points oan interactive loree
between tourism and the pilgrimage as a religious acl, rejecting a prejudiced,
apposing view. Like visits, religious tourism is evidenced as a modern, sustainable
memary ol what the sacrifice of the pilgrimages and trips in the name of Taith should
guarantee, 1n modernity, the assurance of the return.

The second chapler, W the contrary and throosh dynamic complementation,
discusses the modermn problem of everyday abstractions, which even m the




X Iniroduction

interaction with the cultural values of the predominant religion, is translated mio the
loss of collective memory, entitled Religiows Heritage  Trradiating:  Againsi
the Epliemeral Monster of Forgegliness. Published as an article in 2014 by the
Geograficidade journal, the text brings the author’s concerns up (o date with a
discussion of religious sanctuaries facing the issue of immaterial heritage ol o
religious nature. The study discusses the devolional aspects of the religious festivals
in the formation of conlemporary historical and geographical memory. The fol-
lowing question arises: 1o what extent does religious heritage renew the strength of
spiritual commuonication as an illuminator of symbolic goods? With theoretical,
methodological support of the rescarch, the work unites investigations connected to
the formation of coltural heritage and the religious, devotional practices with
examples related 1o religious festivals in the state of Ceard. The aim s (o discuss the
structured hypotheses about the scientific role of the valorizaton of these festivals
in a stratesy of understanding these symbolic places.

The expasition about the models of ties between the local and global scales in
manilestations which are exporied W other communities, whether nearby or distant,
permitted the study o conclude by affirming the capacity of the festivals (which are
in ransformation} to deal with the challenges of vectorial actions. This 1s mainly
when the visibility and the geographic staging of devotion strengthens the means of
containing forms of social abandonment. Here they are called means of forgeiting.
For this reason, the relizious dimension. which is the base ol the second essay, is
found more in the selective force of reelection than in the characteristic of recon-
necting. Another tendency which allows us 1o understand the indispensable role of
religiosity in the formation of presenl-day heritage is its interlocution with material
and immaterial asscts that makes the state of Ceard {where the author lives and
works), a instigative storghouse for new contributions in the Geography of Tounsm
and Herage.

We could not end this introducton without formalizing a special thanks to the
Postgraduate Program in Geography at the Federal University of Ceara, as well as
to the Coordinator’s Office of Improvement of Higher Education (CAPESMC),
These two essays would not have been possible without their assistance. The
Sphinxes and monsters of my reflections are graweful for that valuable support.




Chapter 1
Religious Tourism in Decipherment

Against the Sphinx of Infinite Memory

1.1 From Practice to Concept... Decipher Me or...

You have probably faced many enigmas. Perhaps vou were led to begin this reading
by onge of them: 15 10 coherent o call a religious palgriom a wourst? Can a traveler,
fulfilling his rehigious oblizatons be confused with a consumer of landscapes,
letsure, and various types of entertainment? Is it correct 1o classily activities relmed
1 teunsm with those related w religion just because they occur 0 places which are
Aighly regarded by cerain faiths? 1T vou were belore the famous Sphinx ol the
ancient world,' at the moment when it says, “Decipher me or be devoured,” would
vou not vigorously answer “NO™ o all three questions? Why 1s that? 1t 15 because
we believe whal we see, naively, as a survival delense mechamism. We see part of
the Tacts, notl the ideas which sustaim them.

To clarify this, when the monster of appearances pressures us, we respond, ol
course religious tourism does not exist, after all,..” one thing &5 one thing and
anather thing &5 another thing: the dwe things are distinet and noe a thivd thing.
You or any of us can accepl these and other statements made, as a bias rather than
knowledge,

We would all be in the imlestines of the Sphins, or rather, more ignorant than
before, 110 we doubled (at least) the possibility that religious tourism identifies a
specific field of very contemporary social practices. A relizious person can and
should travel simply hecause a5 a human being he has the right o the goods and
services of a madern society, A traveler motivated by faith, if one thinks about it
does not need to give up other motivations or give up satisfving other needs. Does

lonumental images mixing human and animal pans erected near the, peramids of Giza (Eoyp
more than SO00 vears ago; and reproduced with cultural variants in many wemples of the ancient
winrld.

£ The Author(s) 2017 l
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2 1 Heligious Tourism in Decipherment

faith exclude all forms of pleasure, sociability, laughter. or entertainment (not 1o
mention the tour, lunch or shopping)? Taking a closer look, just as no one name
defines everylhing aboul an object ar person. why do we consider fourism baptized
as religious as something which necessarily does not fit? Yes, my dear Sphinx,
religious tourism does exist. Bul._, what identify should this tourism have? How
can we recosnize religions Llourism without any bias? Would il be a group of
Jowernevs, including motivations and services marked v the offer of religious
atiractions or the demand for divinities, sacred Giems, or rinals? In other words, 13
this expression hiding a clarifying idea? For example, it 15 tourism in religious arcas
fone hypothesis), or tourism of religious groups (another hypothesis), or tourism of
cultural items with a religious character? Just o name a lew. Goodness, when you
admit one reality, vou end up discovering many paths. Itis all possible andd even the
Sphinx becomes a collective oy (or heritage). However, we want to think about
religious tourism as o practice, with an identity, definitions. and limits. We want 1o
understand it through its constituent glements, whether those are mystical or
socio-spatial. One can see its logic by observing typical places such as centers of
pilerimages, especially those of Catholicism in Brazil. Fnally, we wanl o point out
the main lendencies by differentiating the dimension of accurrence. In this way, we
will see that religious tourism can il in just as eco-tourism or mass tourism do,
since religious visits become a fundamental segment for the sustained planning of
locations and of herlage assels.

S0 we continue our journey. Now we clearly assume a pilgnmage with less bias,

1.2 Seeking an Identily

Religious tourism has its origin in the contemporary exercise of pilerimage. The
religious tourist continues 1o be a pilgrim who merely adapts his trip to the char
acteristics of the touristic process. AL times this is partial and in others complete,
accorling 10 the sociceconomic context of the religious phenomenon al hand. In
this way. il is understood that the historical relationship between pilgrimages and
places considered sacred, due (o a festival. ethnic tracition, penitence (individual or
collectivel, or fullilling 2 vow, and tourism ends up finding a highly revealing
element in the religious modality. This multiplication of sightseeing and touristic
attractions continues to have a strong symbolic component found in the word fuith,

Faith is and will continue being, a hybrid guality of the divine and human, of the
sacred and profane, which is capable of immediutely justifying great Jjourmeys in
search ol something which transcends daily Tife. “Faith can move maountaing’’
according 1o the popular quole, not only hecause 1 extraordinarily alters the geo-
graphical features of a place, but it also brings a possible miracle. With faith, one
can 20 far beyond the mountains, plains, fields, and desents. Faith can lead w the
search Tor unlimited time-space. Thus, there is the identification of this unlimiled
aspect within the special, apparent Timits of an image of a sant, of a temple or a
sanctuary. Tt is nol by chance, or by mere curiosity that tourisrm will maintain and
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recreite old ceclesiustical facilities in a new cloak of visilation. Muny ancient and
medieval cities of the new and old warld are full of cultural heritage assets that do
not hide their oniginal religious function. The Sphins in Giza, Egypt is one of them.
In Brazil, is it possible o talk of a hastorical city without visvalizing a church?

It 15 important, however, to recognize that the ideas of faith and sacrifice are in
the orgin of the religious act which motivates o pilgrimage. What is really a
pilgrimage? Are there means lor distinguishing religious wurism just 48 parents can
be distinguished from their children?

The act of pilerimage tends o be, above all, a ritual of nomadic origins for
human groups. One embarks on a pilgrimage 1n search of something more sig-
nificant, in search of life that goes beyond simple survival. In this hght, symbali-
cally, the pilgrnmage acls as a fowrney of going back, a return. Taking a pilgmimage
is retuming to the field, to the apen space, o the place of origin, to the land of
ancestors, 1o the center or navel of the world, according to Eliade {1992}, Eliade
recognized the mystical force of these special places. For this reason, one can
directly link the pilgrimage 1w sacrifice (a sacred rwe) and 1o [aith.

Persons, families, and peoples embark on pilgrimages for reasons beyond their
own will, Thus the pilgrimage is not the individoal choice of a pilgrim, but rather a
response which is manilest [tom the subject w the divinity (the saint) who conceded
some blessing on the pilgrim. These blessings take place. most of the time, in
secular places in the evervday world of work or consumption. However, its peak, its
principle destination, 1s found in places which are especially marked by divine,
sacred lorces, These unusual, mystical forces require ftals commonly recognized
as religious Testivals, The rescarcher, Marz ﬁmgulu Vilhena® reminds us thal a
religious festival is both sacred and profane; it is

peneral excitement, the animuos which livens the ciry and those who go back o it like
returning o the famdly hame, the sowrce of e, on the most important dace, That is why
prlorimagees 15w celebration; an oacl which becomes publically famows, that which is
decisive moment in the Life of a group.

This 5 the most important substance Tor wdentifving relisious worism with pil-
crimages, while at the same time being the dilference between 1t and other types of
tourism, Heligions tourism is wurism that has not last its roots in pilerimase and
continues W be motivated by the mystical cxercise ol celebration. This means thal
the religions festival contains and explains the multiplicity of sacred places. in the
various religions on the planet, In other waords, religious tourism is that which is
motivated by celebration.

We agree with Arminda Souza and Marcos Coimbra” when they define religious
Iurism as “a type of tourism motivated by religious culture, the main characteristic
of which 15 going w places that have a strong religious connotation™ or even

0 peregringr: caminbada para vida (The Pilgeimage: A Walk for Life) in Tudsmo Religioso:
Ensaios Antropolooicos sobee Beliviio & Turismo Campinaes: Papims, 2003, po 200

Tursmer Conceitos Delinigdes ¢ Siglas (Toursm: Concepts, Definitions and  Symbols)
Manaus-AM: Ediora Valer, 2000, po 130,




g I Religious Tourism in Decipherment

“a group of aclivities which express mystical feelings or arouse [aith.” The religious
festival is a mystical exercise of return and a projection of the ideal world and the
malrix for understanding cultural and spiritwal motivations which feed religious
tourism in the various beliel systems,

As we will see in the following examples, the official specifics which ohligate,
regulate, or lead to the practice of pilgrimage do not really matter, nor does the
acceptance of religious tourism. at the core of a religion (an official system ol beliels,
a confession). We will ohserve that above all, the cultural links of the pilgrim, in the
conlext of contemporary society are at different degrees of mutation. [n this way.
identify religious tourism with religious dogma is almost like mixing oil and water.
The identification should, rather, be founded in the devotional context by what is
called religiosity. Tt is the way religious culture is experienced geographically.

In this sensc, it is almost common sense to say that the act of pilgrimage can be
recognized in Buddhism, Hinduism, Animism, and Judaism among others. Most
readers have certainly read a paragraph about Mecca, the most holy city for
Muslims, in any publication which deals with global pilgrimages. However, the
harsh generalizations regarding this ritual are a hallmark in the studies which
atternpt o defing it without a comext. We can refer to the Islamic Hajj or the Hindw
traditions on the banks of the Ganges River as identifying acts of pilgrimage as o
worldwide custom. How do we bring these and so many other customs of pillgrims
in the field of religious tourism up to date?

Il 35 in the exercise of acadermic and exploratory rescarch that we can wdentily the
touristic transformation of such a widespread religious practice. However, we have
only exercised such experiences within the limits of Christian religious culture,
Thus we recommend this lext as an introductory study, which 15 unable to be
seientifically generalized w any and all religious contexts, Here we use a reference
of valid conceptualizations Tfor Western culture (Greco-Latin), marked by the
Christian system of ethics and by various influences of vaneus underlying eth-
nicities {American Indian and African). Thus, we improve upon the definition of
religious tourism as “a contemporary pilgrimage motivated by celebrations which
are direcily or indirectly related o the Christion cullure.”

It is not to discard the practice of religious lourism in other religions or culures.
It is only recognizing that Christian and Western limits have been transtorming
pilerimages into lourism in order 10 meet the needs of the modernization of s
societics, which are so marked by the notion of secularization. In other words, it is
marked by the radical separation of political and spiritual power {Rosendahl 19549),

It is known that the majorilty of societies {tribal or modern) do not make such a
distinction. On the contrary, many peoples and countries atnbute mysbhcal powers
tov their leaders and reverence their institutions in a way which is more devotional
than civil. Many tmes when we ask why Brazilions do not believe in their
prediticions, we do not perceive that the religions expectation ol the answer is related
to the non-Western nalure of the question, Tt is that in commaon thought, contrary 1o
educated culture, believing is more imporiant than fnowing, Thus, a scientific
approach 1o the definition of religious tourism is fundamental, within a core of a
predefined civilizational context. Other contexts will be left to future siudies.
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Understanding relizious tourism as a pilgrimage for a Chrstan celebration s
also remembering that the term “religion’ (from re-ligare or re-legere) 15 Latin,
Medieval, and originates from the Roman Catholic Church, However, we do nol
refer to tounzm of all religiens, in such a wniversal form, nor o the tourism of
Catholic believers/priests, in such a restrictive way. We deal here wilh wourism done
by the conternporary pilgrim, who is somewhat influenced by Christian, Western
culture in the context ol a peripheral society called Hrozil.

1.3 Pilgrimage and Tourism: Differences and Missionary
Interaction

The paths of the pilgrim, precursors of going Irom the profane w the sacred, are
recognized in religious ourism as Pathy of Faith. If, on the one hand. religious
destinations such as hubs of convergence {allars, temples, sanctuaries and cere-
monies) are responsible for the panciple motivation of the pilgrim, then on the other
hand. ene cannot ignore the mystical force that historically has been being
impressed on e most used means of access by this devoted traveler, The paths
hecome s fundamental as the destinations. However, this ounsic contextualica-
tion hias only been recognized quite recently.

From this finding we have in Santiapo de Compostela, with its Iberian pil-
grimage routes, the most famous religious-touristic complex of the Chrstian world,
Located in the Northeast region of Spain. this area, which has been identified since
antiguity as Galicia, polarized a group of historical attributes from the Christian
resistance w0 the Roman Emperor and ol the Mushim occupation of the Ihernan
Peninsula. The Church’s histeriography registers the mystical presence of the
Apostle James the Greater, in the region. This would have been the decisive force in
averiing the Muoshim conguest ol the entire peninsula.’ Reports dating from the
twellth century indicate an intense movement of Tathful disciples willing to follow
the paths of St. James through the fields of stars (compostelas), in the decisive
hattles of the Christian faith. Finally, at the tme of the Crusades, marking the
beginning of the Lower Middle Ages {eleventh to fifteenth centuries), the popular
notion of marmyrdom as the main form of Christian sacrifice (szered act) became
fundamental, This is why it has been common [or authors rom the social sciences
or even theologians, willing to observe the touristic development of religious
locations, to affirm the differences principally between pilgrims and tourists in the
search for und relationship with the sancluary.

-I_-"':._';_',';_;L:'I";Jjj'lg 1 the Aoy dloy Ligaves ..'JI-:'J.E._:.I'II{JI{!J' [Adlax rﬁfﬁc!:?r':'rf PFlaces) h-}" Colin Wilson, in the
nineth cenmery. @ hermic had & vigion of a shower of srams which fell from the mount of Calicia,
Spain. Sometime lier, an altar was found at the location comtaining human bones which were
attrtbubed fo the disciple James; reinforce the legend of soch relimons relics having heen trans-
forred from Ezvpt King Bamire helped disseminate the veneration of the place affirmning thar
St James had been directly responsible for the Bantle of Clavijo (Bdd) kilhng 60,000 Maoors,
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We agree with establishing dillerences that contribute to behavioral and his
torical precision. Christian pilgrimages are much more ancient and the motivations
hehind them are spiritual and originally they did not depend on lechnical or
environmental techniques linked 0 wuristic services. On the other hand, even with
the modern comforts ol ransport and accommodation, which are accessible along
the 2800 km of the Route of Santiago de Composiela and so many other religious
itineraries, many go on fool and sleep where God wills. This has much more o do
wilh pilgrimage without any touristic appeal. The adventure of survival and the
demands of comfort und security can establish two completely distingt parameters
for sociocultural and theological investigation. How 1o deal with such separation in
the sanctuaries themselves? Would it be possible w preserve sanctuaries and the
paths of faith lor the authentic pilgrim and produce replicas of these places of
louristic consumption?

Aware that the separation of the sociological analysis does nol extend to the
geographical interpretation, we seek here to deal with the interaction between the
two phenomeny. The complex region of the Compostela, the field of the stars. again
lends 10 be an example case. All the infrastructure ol cerlilication of the accom-
modation and the network of information which extends from Catalufia through the
northern coustal regions of the Atlantic, integrating different cultures in the same
symbolic proposal: o greet the saint responsible for the largest Crusade in the West,
This 15 besides mlernational marketing which promotes this towristic destination on
all pozsible fronts in terms of motivalion: collural, ecological, mystical, and ethnic,
tor name a few (Dehray 20049,

A cntical reading could lead to the following questions: to what point could this
approximation between pilgrimage <5 tourism be peculiar o Galicia, given the
specilic aspects of the history of Hispanic religiosity? The peculianty exists as it
does in 50 many other European and Latin American places. However, beyond
them there is the institutional direction promoted by the Church itself in political
harmony with the establishment and private incentive,

It is worth remembering that ever since the Second Vatican Council, the global
ecclesiastic congress held between 1962 and 1965, Christian sanctuaries are rec-
ognized as privileged centers of evangelism and gradually given infrastructure that is
mare and more compaltible with the demand and general needs of pilgrims. Quoted
by Alfonso Wobeto,” Pope Paulo VI called the sancluaries of Christianity “clinics of
the spirit™, in other words, wechnically complex places and increasingly demanding
maore services and [acilities, w meel different variables of the perceived demand.

In light of such infrastructure and modernization requirements, how could the
Church remain indilTerent to the so-called industry of tourism. with its lechniques,
installations, and systems? This 1s the origin of a sequence of interactions which
became the roules, spaces, and religious [estivals, objects as sacred as they are
touristic. This allowed for the practice of religious tourism by a growing, diversified

anthor of he book Saniwdriee aade Deay se enconrea cowt mg homens, (Sanctuaries: Where God
Meets with Men) 580 Panle Lovaola, 1952,
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1.3 Filgrimage and Tounsm: Differences and Missionary Interaction

number af pilgrims. When discussing the internal reality of the sanctuanes, taking
the one n Aparecida in Sdo Paule as an example, we will address the practical
aspects of this diversilicanon.

For now, 1L behooves us to remember the Catholic incentive for pilarimages and
tourism was given by the current papacy of John Paul 11 Known for s long and
diversified journeys, the Archbishop of Krakow (Poland), Karol Wotla has enor-
mously influenced the maobility of Cathalics since he became head of the Vatican.
He has alse done this indirectly wilh other {aith systems, by visiling their mystical
places and various events, In 25 years of his papacy he has made more than 100
trips {4 of them including stops in Brazil). Also there was an explosion af pil-
erimiges 1o the Church™s hedguariers, especially in the two thousandth Tubilee of
lesus® birth, according to the Church’s official calendar, which is vsed by most
people on the planet. 5o, the model] for teunstic development ol the sanctuaries has
been brought up 1o date by o convergence of weehnical factors which inclode the
pastoral perspective of leaders in the Christian church {mainly the Catholic her-
archy). The marketing strategies: promotion, creation of demand., meeting the
coslumer’s needs, which were so well discussed by Campos (1997 regarding
neo-Pentecostals, have been molded to the competiveness among religions, which
fight 1o conserve or broaden their space in the contemporary world.

It 1% for this reason that the spread of imformation aboul sancluanes and mystical
irails, according to the parameters of Santiago, becomes an instrument for spreading
the specifics of the promoting institution. In this way, not only is everyday faith
vugranieed, bul also s extraordinary principle; s capacity [or overcoming nor-
mality, which is so problematic. There the pilgrim can become a missionary like the
current Pope, Also, from this perspective one can be a tourist without the weight of
sinful physical pleasure without any deeper significance.

Mowadays the differentiation between pilgrimage and tourism is more historical
and didactical than strategic. On the contrary, the two processes have exercised o
strong techmical partnership, thus the primary recognition of their missionary
interaction. Religious tourism, in the sense of mussion. withdraws from pure
pleasure and becomes closer to a business trip, the business of faith.

1.4  Touristic Routes and Religious Spaces: Incorporating
Significance

The incentive for the development of places on the socioeconomic and environ-
mental level through touristic planning usually involves some religious aspecis in
the compositon ol the auractions. This demarcation can even exclude an important
center of plgnmage, such as the Circort of Waters in Sdo Pauolo, or a route along the
coastal heaches of Sergipe and Alagoas or a boat wip along the Amazon River,
Hoewever, it will be diflicult w ignore the symbolic foree of o chapel, of a saint’s
lestival ar the mystical aspects present in most of these itineraries. even though they
are not often recognized as such.
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Religious spaces, by fTorce of the separation established by Catholic agents or
seholars of religion, are verbally disqualified from their touristic role. Instead of
having the international value of Jerusalem, Rome, Lourdes or Fatima, an nfimity of
Brasilian religions spaces are deprived of their tounstic importance just because of
a culture of prejudice which connects tourism with the profane.

Religious wurnsm when conceptually renewed can serve as an instrument o
correct this connection. First, one must remember that the action of profaning an
object is only possible in the context of religious intolerance, the person who
attacks as well as he who is attacked and made profane. In this way, all prolane acts
are a socrifege, Christian dogmas are a sacrilege (o Judaism; Tslamic and Spiritist
values are profane to Chrstianity. Tourism would only provoke {another word
which is sister to profane) successive war among all the religions. Religious tourism
15 a non-explicit to religions intolerance.

This 1s not the only considerstion, Religious tourism reaflirms that faith, as the
main motive ol this type of trip, is capable of building and stimulating the acsthetics
of spaces, making them materially religious. This would permit an inverse asso-
claton: fourtsm @5 @ means of making someihing sacred. The multiplication of
access 10 religious spaces, as itineraries of faith, may be the grealest conlemporary
prool of this dynamic.

The religious spaces being made sacred in their central places (the sanctuaries)
are spaces of enlighlenment and constitute zones of influence, They are true nel-
works of culuvating faith, All rebgious spaces, therelore, are submitted to the same
complexity of organization of the contemporary world, bul with a mystical dif-
ference. The trajectory through these spaces is generally more important than
reaching one's final destinaton, which oflen includes an overvaluation of the
returm, as we will see Tater.

In order o Facilitate the understanding of this predominance of the path over the
destination, we do not need 1o think of the 800 km of the Caminho de Santiago or
the journeys that the seven images of Fatima make through the continents all year
long. It is enough 1o imagine the pleasure contained in the pilgrimage, no matter
how much sacnafice scems W be required. OF course, this imagination becomes more
accessible through the behef of the person imagining. However, one must not
confuse the notions of belief and fairh. Without entering into a theological dis-
cussion, which would be totlly unnecessary here, we can simplify the under-
standing through the Tollowing approach: belief restricts itsell only to the justifiable
or cxplicable dimension of faith. In this way, sharing the same beliel can mean
oblaining verification at the same time.

Often beliel, sustained in a discriminatory ratio of good versus evil, allows for
the rejection of dillerent religious practices, which are found at the core ol the same
religion. Thus, one speaks of wypes of Catholicism: a pracricing Catholic, poprlar
Catholicism, regional, official, charismeric or liberation, as il we were referring o
systerns ol distinet beliefs. In the same way, the divergences in Christian
Protestantism or i Afro-Braeilian svslems can serve as ong more bamer o
understanding these itineraries. Thus the idea 15 reinforced that the construction of
the motivations and of the attractions ol religious tourism does not depend on any
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dogmatic demand of rehgion, It s a product which s more coherent with the
relimosity of the futhful; relisosity founded in the cultural practice of the religion;
and not in its formal link." 1t scems o be a subtlety that is oflen ignored by other
scholars of religions wursm. However, such a detail, when not revealed, feeds the
poor underslanding ol this lvpe ol wursm, which has nol wadely been considered.
We will use another cxample W reinlorce this distinction.

In Islam, we have the only global religions systerm which makes the pilgrimage
o the city of Mecca in Saudi Arabia, an obligatory practice for every adherent, at
least one time 1o his life, We could aflirm that it s the greatest global movement of
religious tourism, 1f 1t were not for this detail: the same rationality which obliges the
adherent 1o visit Mecea impedes the infidel (all non-Muslims) from making the
trip. Withao this logic there is neither wlerance nor a prior constitution of a religious
space, Mo touwnstc tinerary will be feasible which gives access 1o this religious
culture {religiozity). Also, in an environment closed to any alteration {any partici-
pation of the other and the different) there 1 no wuarisme There is only invasion. We
return to the Western universe o observe how the inverse 15 guaranteed in the more
tolerant religious spaces,

1.5 Types of Religious Itineraries and Festivals in Brazil

We can recognize three broad types of tounstc iineranes inside religious culture.
The first type sets the pattern Tor the exchange between the most profane place
{common and usual o the pilgnm) and that of greater sacredness: the dwelling of
the divinity or of the patron saint. We call this the Siandard ftinerary. Preparation
for and execution of this route presupposes minimum condibions of access for the
pilgnim in a time-space which is not in harmony with the sacredness of the sought
aller destination. Thus the standardization: through the fields, the etymaological root
ol the word pilgrim, the supermnatural space 1s reached {the divinity or s dwelling).
We observe this tvpe of itinerary in various places in Brazil. From the small
pilgrimage centers devoled o the more popular saints such as Our Lady, the Good
Tesus, the Divine Holy Spiril, 1o the greal sanctuaries such as Ouwr Lady ol
Aparecida in 530 Pavlo.

A second tvpe of iinerary with a svmbolic ritual nature is represented by pro-
cessions, parades, and small trails Tollowed around or mside the sunctoary, which
centralize the religious space. We can call this a Riwal linerary, in other words, it
is capahle of recognizing that the sacredness of a place depends on the symbaolic
staging ol the pilgrim’s movement. Possibly being o the Cirie de Nazoard

r’iinnc:mlng these declared relipions links and their dynemics in the urhan-industrial context one
sees the research of Ceris, Desafios da Catalivismo na Cldade: Pesquisa em vepides Merropedianas
Sraufeires (Challenges of Catholicism in the Ciry: a Smdy in Merropolitan Braedlian regions),
publizhed by Editora Pawlus, 2002,
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{Procession of Our Lady of Nazareth) in October in Belem, PA 15 the most well laid
oul national itinerary of this type.

The other type, less common and more open 1o creative inmovations 15 the
itinerary cstablished with an explicit towristic intention. 11 is capable of involving
other places and other manifestations which are not necessarily religious but which
are permeated in religiosity, These are the tineraries of the Spectacle, with a strong
artistic, economic, and cultural appeal. This third type ol itinerary favors the
environmental and heritage revilahzation constituted in the prior two lypes.
However, its markel and acsthetic advantage can serve to totally uncharacterize the
relizious links of that manifestation of faith. It can. on the other hand, build con-
nections where this religious motivation has never existed. The national adaptation
of the Caminho de Suntiago, for example, 1n the Passos de Anchieta (Steps of
Anchicta) in Espirito Santo between Anchieta and Vitoria, lasting three days, shows
the entrepreneurial capacity of these tinerarics throughout an entire region.

The three types of ilineraries can be recognized in the mstitutional elforts of
Embratur {Brazilian Institute of Tourism) which in 2000 organized the first manual
of religious tourism as a pioneer initiative for the registration of destinations and
attractions with this motive in mind. The following table composed ol events
registered in the ltineraries of the Catholic Faith in Brazil, reconstructs a chart of the
religious altractions in the states. Although it is very incomplete, it s useful in the
observation of this fundamental aspect in the understanding of religious tourism: A
journey moved by [aith has its climax in a sacred-profane festival. s the Towrism of
Faith a tepe of Festival Tourism? (Table 1.1}

Three conceptions of ilineraries in religious tourism lead the motivation of these
journeys 1o a similar social, transcendental expression: the realization of the man-
ifestation—realization of a festival created by many objective, divine hands. Truly,
it is & molivation articulated by the external imitation of the degper meanings of the
visil.

The realization of a festival 1s, as a rule, as old as the collective devotion 1o a
divinily. Its explication is found among the original interpretations of Emile
Durkheim who, in his classic The Elementary Forms of Religious Life (1996)
interprets a function of identity of religions worship services in the construction of
commaon links of a people and a nationality, The lestival in this sense manifests the
encounter which only the sacred can provide. By holding the festival its profane
side is made sacred while at the sume tme, the sensation of abstract motives
(untouched = Sanctus) s removed from its sucred side. Thus, 118 celebrating, as
well as anlicipating, the obtaining of an expected blessing or consolidating its most
significant dimensions, This is immediate and didactic prool (accessible to all) that
every sacrifice 15 worth it

In the Standard ltinerary, the festival is general and a dichotomy, or rather, it is
differemtiated in the sacred part {ceremonies) and the profane (dances, presentations,
parades, and competitions) held within certain marginality.

In the Ritual linerary, the force of syneretism and the incorporation of customs
by the need of the divinity to leave its lxed space, provides [or a mixture of the
sacred and prolane polarity. There is also a prolonging of the time needed for the
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Tahle 1.1 Tyvpes of events

Tupe of Fvenes [FS}'. state]
l:"-.'lf_‘.l'lr.!i )
Stangard Our Lady of the Glary (A, St Joseph (AP). Good Death (BA). Conceplion of

the Beach (BA), S5t Anthony (BA), 5t Francis of Caninde (CE). Qur Lady of
Grace (PE), Our Lady of Carmel (PELL Mr, Sevior of the World (FE)L Our Lady
al Carmel (SE3, Our Lady of Suttering (PT), Our Lady of the Glory of Outeire
(1201, Good Jesus of Matosinhos (BT, 51 Francis of the Order {PE). Our Lady of
the Fillar (PR, Doy of our Lady of the Apparition (DE). Vinds e Vede Prayer
Encounters (MT) B -
Ritual Our Lady of Nezareth (AC), S0 Antdnio de Borba (AM) Our Lady of Canmo
(AN, Cor Lady of the Conceprion (AN L Fluvial Procession of 51 Peter (AM),
| Processiom of (Our Lady of 1 Nazaeth (PA), Our Lady of Carmel (100, Laord of
the Goad End (T, Good Jesus of the Sailors (ALY, Good Jesus of Lapa (BA),
[ Tord of the Gaod End (BAY, Our Lady of the Presentation (RN 51 Juseph of
| Rihamar (2iag, Se Croz of Miracles (P1), Corpus Christ (ES), 5t Sebastian
(R, Cur Lady of the Penha (1), Diving (RJ), Qur Lady of the Achiropita
(5P Our Lady or the Appesranee (51, Pilgnmage of Fatima (RS), Mother
Paulina (3. Divine Eternal Father (GO),
Spectacle Cairé (PA). The Man of Mazareth (RO, Father Cleera (CT, St Jehn of Caroan
{PEL 5t John of O, Grande {FBE), Passion of Chnst (PI), Passion of Christ
(BN S Jobn (5E) Holy Week of Araxd (MG), Holy Path of Mha Chica (MG,
Holy Weok of BH (MO, Passion of Chrst (R, Holy Week of Parary (BRI,
Cramadn Alleloia (B30, Cavaley Provession of Commba (GO, Procession of
Fogaréu (G0, Vie Sacra of Schradinho (DF), Cavalry Procession of
Firemdpolis (G0, Banha of 51 John (ME)

Semece Developed by Author (20033

realization of the whole ceremony {with differemt phrases and places). This 15 what
contributes 1o the enriching the cultural possibilities of manifestation in the mteror
al the same sancluary.

Continuing on this cumuolative trajectory where the festival can hecome more
important than even the religious space which gave it origin, observe the linerary
of Spectacles.

1.6 From the Concept to Reflective Practice ... Rather,
I Adore You! or Should I Devour You?

When we get close enough to the Sphinx, we have this exact sensation. After all,
whal 1% 115 real intention? THd we hear 1 theeat clearly? Or are we taken up by a
momentary [car which does not remove our reason? In the detatl of a pronunciation
there could be great semantic confusion. This is why we continue to study religious
tourism, far from any danger of making it [it it into common sense, It is the same
dunger ol not perceiving that the Sphinx. above all, feigns an attack for the mere
pleasure of challenging our very existence proportionally o cur wisdom.
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The adaraiion which devonrs will be dealt with in this second part of our text as
a ocase study. We will take a didactic journey to the best example of a louristic
religious destination in Brazil: the sanctuary of Aparecida in the interior of the state
of 5&0 Paulo, From its historical and urbanistic panorama, we will explore the
pussibility of practicing religious tourism w destinations which are not classified as
religious in the unfolding of other cultural and symbolic motivations in the per-
spective of the two modes of wursm which fire the debale on sustainable tourism in
a region—~bco-tourism and Tourism of the Masses.

1.7 Religious Tourism in the Sanctuary of Aparecida (SP)

Those who drive on the busiest highway in the country, President Dutra Highway
which connects the two major metropolitan centers of Rio de Janeiro and Sio
Paulo, never imagine that the monumental construction in the Valley of the Paraiba
River represents another Brarilian record. Aparecida, commaonly called “of the
Marth” and its sanctuary also form a major center for pilgrimages, penitence, reli-
gious (rips, and events in the country, Tt is therefore. the largest receptive hub of
national religious tourism, for the most diverse reasons, specifically relmed o this
v ol toarism.

Iose Vicente de Andrade, in his Twrismer Fundamentos e Dimensdes ( Tonrism:
Fundamentaly and Dimensions) (1997), assigns religious tourism the following
definition:

The geoup of activities which fully or partiadly uses Tacilites and the realization of visits
whizh express mystieal sentiments or which revive fith. hope and charity o Christians or
people conneeted to religions (Andrade 1997, p. 770

In Aparecida we can observe the constant overcoming of such a classification, as
the strulegic location ol the sancluary-cily has been being renewed thronghout
nearly three centuries, Lver since the miraculous (ishing cawch of the image of Our
Lady of the Conception of the Appearing (Aparecida) in the Paraiba of the South
River, which began the traditional devotion, certain geographical advanlages have
been observed which are capable of overcoming these specific mystical senriments,

Later in the text, Vicente de Andrade adds a distinction of proposals between the
three types of possible journeys: Trips in larger groups (visits without evident
pretensions), Pilgrmages (visits 1o [ullill promises) and Penitence (visit with the
purpose of atonement for sins commmitted), Do not forgel that just like Aparecida,
there are

- muany ather places which are froportane receprive nuclei in teems of faith and conse-
quently mterms ol wunsm, the dimensions of which through commercials and marketing
are overridden by manifestations of faith and the very religions motives themselves
CAncdrade 1997 B 799

In this way, we can recognize a socio-spalial Toundation to comnect the religions
assels 1ooa group of material values of the society in question.
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We study the city-sanctuary of Aparecida (5P) based on this contextualization.
Through the short report which follows we hegin by saving that we did not find any
proof that religious tourism causes a distortion or misrepresentation of the popular
religiosity which marks Brazilian Catholicism, To the contrary, we saw that the
adaptation of the ecclesiastucal facilities o everyday needs has heen stimulated by
Church leaders themselves, with a firm resolve 10 widen the pastoral efficiency of
that sacred place. This s not a characteristic which 15 enly true of the sanciuary in
Aparccida. Many other Brazilian and interational sanctuaries have improved their
tourstic quality much beyond the religious demands (Abumanssur 2003; Dias and
Silverra 2003).

The origin of the people’s devotion o Our Lady of Aparecida is [ound in the
beginmng ol the sevenleenth century, more precisely in 1717 when three fisherman,
Domingos Martins Garcia, Jodo Alves, and Felipe Pedroso, had been summoned 1o
catch a large quantity of lish in the Paraiba of the South River in order 10 (eed the
entourage of the Count of Assumar who was on route w Minas Gerais, The story
delailing the events which waok place in the occurrence of the miraculows carch of
the statue is given by historian, Julio Brustonlomi in his book A Senhora da
Conceigdo Aparecida: historia da Imagem. da Capela e das Romarias (The Lady of
the Conceprion Appearance: history of the statue, the chapel and the Pilgrimages)
{1993, pp. 30-78). The avthor reminds us of other miraculous episodes which prove
the divine intervention of Mary, known in Catholicism at the Mother of God.
Incidents included candles which blew out and Iit themselves in the house of Felipe
Pedroso (where the statue stayed for 15 years): a slave being [reed from the
oppressing chains: besides all the blessings which faithful followers received each
vear reinforcing the sacredness of the statue and the place.

What is most impoerant for our reflection is o point out thal the miraculous
strength of the phenomenon, in and of itself, would not guarantee the natonal Tow
ol pilgrims and devoted followers of the saint which was manifest there. This is so,
because lirst, there are many locations which presented and continue o present
wdentical manifestanons of faith in the whole Catholic world. This 10 some extent
depreciates the importance of this specific sanctuary which was consolidated at the
halfway point of the main urban highway of the country. To the contrary,
throughout the nineteenth century and especially the second hall of the twenticth
century, the representativeness of Aparecida demanded the creation of physical
conditions o realize that devotion, until it became a national devotion in official
lerms but without efficacy.

Some of the important sieps for such an effectuation w take place had heen taken
from the wrm of the century. In 1994, the Redemptionist missionaries (a religious
order of German origin wok over the ecclesiastical running of the sancluary,
installing professional standards of administration. In 1904, the first pilgrimages
were organized by train, leaving the Federal Capital (at the time Rio de Jancira) and
the city of Sio Faulo {the archdiocesan headquarters of the sancluary). It was the
testval of the coronation of Our Lady of Aparecida as the Cueen of Bragl, In 193],
another fundamental manifestation o natonalize the devotion happened during the
visil ol the statue, now officially the Patron Saint of Brazil, as per the government.
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However, o decisive condition for justifying such titles and propitiating the
oslensive national paricipation of the [ithlol believers was found in the campaizn
to build the new basilica, projected by the architect, Benedito Calixto Metto in the
19405 which was built between 1955 and 1980, The monumental temple raised on
the kil next to the Hill of the Coconul Trees {(locaton of the ancient mother church)
covered un area of 18,000 m® and held 32,000 people—the entire population of the
city of Aparecida.

In our doctoral thesis regarding the symbolic and geographical role of this
building (de Oliveira 200017, we discuss the weight of the urban-industrial devel-
opment of the region and the metropolization of Sio Paulo in terms of the technical
feasibility of construction of a basilica of this size. We show how the radio
transmissions {from 1954 on), the marketing of the visit of the statue to more than
200 Brazilian municipalities and principally the creation of diverse services inside
the building, all provided the decisive elements for the sancluary s densilication as
the receplive hub ol religious wurism. From the 1970s, it was possible (o accelerate
the construction waork, and at the same ume, set a volune of millions of visifors per
vedr.

Aparecida i1s o model of a Braxilian religious-louristic endeavor, However, due
o the conceptual barriers already mentioned, the religious dimension was widened
without the participation of other nonreligious workers, denoting the danger and
inefliciency of a monopoly, Regarding tounstc planning. the nonstralegic vision
only permitied [or the overlap of projects, which generated a city with 116 hotels
and no travel agency. until 1999, In ather words, the city-sanctuary de Aparccida is
as Catholic an attraction as any other large Brazilian city. IU truly 15 the repulsive
which attracts. Only religiosity, dense with meanings can explain its imporance in
a growimg and sustainable manner,

Today we have a national basilica which receives approximatzely 7 omillion
visitors per year. The weekends between Seplember and December are the peak
seazon when 60 % of these visitors are present. In order o deal with these visitors,
the sanctuary has an administrative tower ol 20 lloors which includes a muscum
and an outlook peint In the basement there s a huge room ol vows (objecs
showing vows taken and items showing thankfulness), There are also stores, hoak
stores, and confessionaries as well a5 a large arca for relaxing, entertunment. and
parking. There is also a mall with 700 stores (Support Center Tor the Pilgrim) which
has a [ood court, gift shops (religious and others) as well as all different types of
regtonal products sold by informal retatlers. Thus we have a sapcirary-ciiy capable
of having a wide range of urban services in L.

The consolidation of this structure al the end of the 1990, faced the contem-
porary relipious competitiveness that was well documented by Prandi and Pieruchi
in o Realidade Social das Religides no Brasil (The Social Reality of Religions in
Brazil) (1996, This work allowed us to ask an incisive question aboutl the nature of
religiosity which it those urban investments that were so contradictory in their
immediale appearance. Were we walching the validity of a growing sector of
towristic religiosity, i which the visitation and caring strategies for the pilgrims
done, necessarily, through the oller of lacilities [or Jeisure and well-being?
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While the pilgrim himself is deepening his devotion, do the wourstic services
become more accessible o his culture and level of income?

The model of Aparccida has been presented as an example of this religiousness
permeated with being a wunst. Following in the steps of other international
sancluanes, religlons tourism gaing more and more structural importance on various
frones. There is the strengthening of the securily schemes, Improvermnent of systems
al sign posting and information, in the detailed value of assthelic lines, o name a
few. Various work groups and commissions cooperate at the sancluary 1o guaranlee
quality when meeting people’s needs. However, as in other models, there is a lack
ol a holistic vision and the regional perspective 15 only slighted developed to
maturity. There 1s even the lack of observing other sanctuaries which hide and
concentrate parallel religiosities. We will understand how and why that is,

1.8 New Shrines for Different Religiosities

It is important o keep in mind a coherent concept of this symbaolic and contem-
porary lerritory called the shrines. [Uis a distinel place of searching for the “Sacred”,
with a spiritual, mystical, and supernatural dimension of existence. However,
sanctuaries are not necessarily sacred; but rather only one more privileged location
in which 1o experience this sacredness. In other words, Shrines are the meditation of
the Sacred.

The synthesis composed by this phrase allows for much clarification. On one
hand, one can recognize the diversily ol elements and facilities which compose the
raditional shrincs. These mark privileged spaces within each type of religions
profession. This includes a variety of Catholic pilgrimage centers where the
ceclesial orentation responsible for the standards of the ritals is presented in a very
diverse form. Any pilgrim or tourist can see the marked differences in the cere-
monies (warship services and celehrations) in Bom Jesus da Lapa in the countryside
ol Bahia state and the Bom Jesus de Iguape on the coast of 530 Faulo. This is the
same holy w two completely different shrines,

On the other hand we have the popular religiosity impregnated in all of Brazilian
socicly. In this scnsc, the cualinre cement, can be considered as a motive Torce for
the creation and recreation of new sanctuaries, or rather, new privileged places 1o
bring the mediation of searching for the sacred up to date. What new places would
these he? Using o geopraphical criterion, it relates the rural area as a privileged
hahitat” for the construction of the most traditional rehigious umverse. It 15 well 10
remember here that human society becomes sedentary in the conguest of the

?Accnnling te the geographer Maximilien Soree. in s classic Migragées ¢ Mobilidade no
Ecumens (Migrations and maobiliny in the Ecumen) (Pards: Flumarion., 19330, habitar defines the
spice of human geography in its possibilities of conservation {when adjusted w the balance of the
surronndings) and mobilite, when, dus w imbalance of the resource, migrations are simulaled o
atbier aress,
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agricullural revelution. The meaning of the word pilprimage mdicates this very
movement of 1t members through the fields. Thus, the sanctuaries which are not
traditional for Christendom would be represented by three other allernative habitalts
in the rural setting: (a) the NMatwral Serring 1dentified as the most original habilal lor
the formation of sanctuaries connected to the mystical reverence of the forces and
the element of natwre. Tt thus allows for establishing the most primitive intro-
spective acts ol worshipe However, they are broughl more up lo date by lhe
emergence of contemporary ecological environmentalism and there Natural Shrines
mse or resurge: (b) the Urban-tndustrial Seiting 1s identified with the more artificial
habital buill farther away from the natural elements. IU s a selling which s strictly
connecled o the mystical reverence ol technological power, provided by the
mdustrial revelution. Tt thus allosws For the planmed reconstruction of the traditional
and natural sanctuarics in projects which are adjusted w0 the urban [abric. For
example, all the large cities have ecological parks and centers of spiritual conver-
gence, with a mystcal-religious appeal. We call these Merropolitan Sheines: (c) the
Svrnbedlic Bineed Seriing, 13 not directly identified with a habitat but with the col-
lective behavior idealized Tor any ol these seltings. Thus it would be a type ol ideal
selling, partially ulopian, with its fundamental variable being found in the dimen-
sion of time, These Rinadistic (or Festive) Shrmes are marked by festivals and
ceremonial evenls, and assoctaled with a parbicular me.

In any of the four shrines, which we examine helow, religious tourism can
function as an instrument with socic-environmental value. However, the strong link
ol pilgrimages with the rural sciing and with the predominant religion of the
sociely, ends up delermining a type of estrangement when one observes the pos-
sibility of religious tourism in places which are not immediately perceived as
religiows.

Perhaps this is the moment to check our feelings in order to understand the
challenge of the Sphinx. Religious tourism, and this is essential, is not of the
Taithful followers or of religion. [Uis tounsm motivated by religiosity; by religious
culture. Thus, wherever this colture can manifest itself, whether in the rural, natoral
or urban setting, whether in everyday life or festive moments, there can be religious
torism {with or withowt professional agents).

1.9  Observing Shrines on a Regional Scale

The lollowing chart brings [our sancluaries ogether and allows for the comparison
ol their characlenstics, sinee we will concentrate our analysis on religious wunsm
i the dynamic of the wban-industrial seting. So, nstead of observing the hub of
convergence of religious tourism we will look o the network ol cities and various
terrilorial facilities, or ralher a regional, urhan network (Fag. 110

We will not allow ourselves 1o be diverted by the impact of the higure. Just like
the Sphins, it can impose a challenge; at the least, one that 15 interesting and at most
one that is creative. What we need to understand about 15 the so-called regional



[.9  Obzerving Shrines on a Regional Scale L7

:
s
8

Natural Shrines

Fig. 1.1 Muodels of shrines, Sowece developed by Aurhor (20047

schedule of distribution of different types of sanctuaries. In order o facilitate the
work we will take a natural region which is immediately recognized by any
reader—ile mountainous and cosstal areas of the sizie of 530 Paalo, the ares ol the
Atlantie Forest,

The first quadrant, shown as a dotted line corresponds to the natureal sancluanes
ol this greater shrine, which is the Adlantic Forest itsell. The coastal formations, the
islands such as Anchieta and 530 Sebastido on the northern coasl, the mangrove
forest, the steep slopes of the extension of the Serra do Mar State Park and the Serra
da Bocaina National Park, the springs and high miver beds of the Paraitinga,
Paraibuna and Ticté Rivers, the shape of the valleys of the bustling lenape Stream
or the Hattest terrain, like the Paraiba do Sul Valley, 10 the shapes and elevations of
the Mantigueira and Cantareira and the varations and re-adaplations of plants along
with the most diversified fauna of the continent. Here is an open, natural shrine,

However, like all the other shrines, it only becomes accessible 1o the wurist,
including the religious lourst, through a conlemporary process of selting bound-
aries, control, monitering, and direct publicity. In general, natural sanciuaries are
strengthened as the natural space broadens the risks ol exunction of these land-
scapes. Thos, all the awareness and environmental edecation which collaborated e
amplhify the defense of these few remaining areas ol Atlantic Forest, find in religious
lourism a strategy which s compatible with the defense of these environments. In
this way, the conservatiomist instructions for the practice of eco-tourism end up
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sedimenting a religious posture for convenience sake. Only tourists who are duly
prepared can visit these places,

A politically and technically correct visit to these protected natural areas: the
ecological seasons like that of Juréia-ltatins, biological reserves of Paranapiacaba or
cven urban ecological parks with the Jaragud, 15 limited on ene hand by the load
capacity of the conservation units themselves and on the other by the exercise of
symbolic interiorization of the reverence for this dircel representation of Mather
Mature. Paganism  and  Animism  and  other  systems of  worship of  the
goddess-mother-nature, ind their contemporary fulfillment in these reverences.

Whal 15 inleresling as ane continues the reflection about a graphic scheme is that
we can observe that while being al the same ime primitive and postmodern the base
of natural sanctuaries serves as support and contextualization for the other sanc-
twaries, Just as the rural spaces (woodlands and palisades), larse and small cities in
Sao Paulo and the popular [estivals all have a common regional locus: they are all
social versions of the occupation of the Atlantic Forest, OF course this is a gen-
eralization which is more difficult to accept than preconceived ideas affirmed about
the occupation of other areas. This is tue especially when we involve religious
aspects in the geographical complex of a landscape, Howewver, it s casier Lo
associate Islam to the desert and connect indigenous acts of worship o the equa-
torial forests than w recognize thal all the Christian temples in the capital of 580
Paulo cccupy an arca of the Alante Forest which has been transformed. T0is, at the
core, accepling the game proposed by the Sphinx, as a dangerous path but also a
rational o the understanding.

The vaditional shrines in the scheme overlap the natural ones, bul are osten-
sively overlapped hy the metropolitan ones, What does this mean? On one hand, the
locations which are significant to the religious-touristic heritage of the region, such
as the Bom lesus complexes (in [zuape, Pirapora, Tremembé and Perddes) and the
other patron saints, continue to be linked to the natural landscapes which gave them
origin. Until recently a procession/pilgrimage was held on the last weekend before
the Bom Jesus feast {on August 6th), n lguape, crossing the Juréia-Tzins
Feological Station, as a viteal that for more than 350 years has repeated the
transport of the statue to the location where 15 1t kept. IU s as iF nature msell has 1o
take a direct parl in another edition of the devotion o the saint,

Up to a certain point, the rural setting still visible in small cities permils this
maore iranguil association between the maditional sanctuaries and the elements of
nature, This is due 1w the [act that the metaphors of behavior and manipulation of
Muture’s beings are in the origin of the mythologies of all peoples and religions
ieven Christianity).

On the other hand, this also means that the means of communication and
transport are pradually getting closer to meeting the urban demands ol organization
of these traditional centers which even incorporate characteristics of metropolitan
sanctuaries through the urbanization of the surrounding rural arcas, In this case. the
patlern of the transformations in Aparecida is, as we have stated, a clear example of
reclassification. 1t gees from a traditional sanctuary to a metropolitan one, through
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the construction of the new hasilica which modifies the extension of the charac-
leriste prodile of pilgrims W loursts,

In charactenizing traditional shrine, 1t s still important 1o highlght some patterns
ol organization, which clearly facilitate the popular recognition of divinity, of
leadership, of the community of the [aithlul znd of the most deeply rooted regional
customs, The devotional practice of popular Catholicism is born in the positioning
and setting of the statue of the Saint, which can be seen inside and outside the
temple. Frequently it can be touched, giving a type of intimacy to the devotion, The
shrine of Santa Cabega, on the road that goes [rom Cruseiro o Silveira is a perlect
example of this accessible proximty n the rural model.

Hy extension, the residence and places which remind vs of a religions leader can
be associated 0 reverence or gain autonomy of devotion. Such is the case of
Antdnio de SantrAnna Galvio {173-1822). known as Frior Galvio of
Cuaratinguetd, beatified by the Vatican in 1998 and one of the four Brazilian
refigious leaders who have reached this state in their sanctification.” His popularily,
however, 1s associated with the distribution of curing pills, small picces of paper
containing messages, These have served as the main proof of his miracles,

Without ollicial sancuilication, popular veneralion orealcs INDUMErous saints in
many places, showing that this cultoral movement of religiosity is much more
dynamic than the offer of behavioral 1mages approved by the Church,

I w osimalar manner, a room [or ex-volo (susceplo), the objects siven inoan
offering to the saints, 15 much richer and diversilied than any ol the other internal
sectors of the temple/sanctuary (chapels, confessionary, sale of rehgious articles) or
the external ones, The greatest density of religious values is shown there. and seems
o be capable of projecting, In the field of faith, the most significant aspects of
maierial Lz,

These rooms have such a huge expressiveness that the Bannval of
Commemoerative Art of the 500 years of the Discovery of Brazil, set up a room of
ex-votos as a central part of the theme of Popular Art,

Following on the same tone, we can remember the external dimension of this
culture, in the wraditional sancluares, proportioncd by the parish bazaars, This
parish lair or public bacaar, gives excilement o the sancluary, as a space [or lvely
commemaration and the sale of the widest variety of products. It is the profane side
of the awthentic sanctuary. [ is because this cxiernal clement absorbs two
dynamics of the modermization ol these places: (a) increase the political weight of
the other urban elements, making the city begin to contain the shring and the
regional influence: (b} promote the centrality of the marginal [east, so that its

I oeder 10 make a Saint official, the Valican authorizes the apening of an investigaive process for
the veracity of miracles ammbuted o the venerated person. The beatficaton 15 the st conlir-
matien of holiness; the second ™is given in the canonization of the Blessed, thus and only then,
becoming an olficial sane™ This happened with Mother Pauling, on May 19, 2002 after o 37-year
process. She is considered o be the first Brazilisn saint, although she was born in Trento, Iy,
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accurrence almost becomes an aulonomous evenl being more important that the
place where it orginated.

Although rooted in the traditions of the sanctuary, the development of religious
tourism for places which rapidly absorbs these two modernizalions can create the
other types of sanctuarics: the metropolitan or the ritwal, Where can we see them in
a full, signihicunt form in the Atlantic Forest region?

The standard metropolitan sanctuary is, at hearl, a complex of sanctuaries: a
melropolis in Sdo Paulo, home to an infinite number of parks, religious lemples, and
laical constructions, even though they are loaded with miystical symbolism such as
monuments, stadiums. historical buildings, and business centers. The Thirapuera
Park, the most important of the city, the hub ol commemorations of the fourth
centenary, rarely receives any ecumenical services. Howewver, it attracts willing
visitors daily to the most specific nals of meditation and prayer. While on Paualista
Avenue, Pacaembu Stadivm and the Campo de Marte, the widest variety of reli-
glous communities converge, undoing the immediate association of cosmopoli-
tanism with merely rational practices with no appeal to beliefs or faith,

In order to involve the metropolis as sanctuary, it is enough o look to the
religious side, strictly speaking. It is impossible o go through downtown and
certam well-known areas without observing the various styles of churches and other
temples, besides the extensive calendar of ancient patron saints (Our Lady of
Achiropita, Our Lady of Penha, Our Lady of O, Our Lady of the Rosary, Sio
Francisco, Saint Edwiges, S1 Genaro, St Vi) or news ones (5t Judas Tadeu, Our
Lady of Fatima and St Expedito} among others. [U is diflicult to imagine that such
worship services are restricted 1o some areas (even those onginally for immigrants)
when the dynamic of exchanges and population movements has made the city grow
5 nimes bigger in the last 50 years. besides the explosion of the outskins with 38
interconnected municipalities, all, of course with their own religious centers.

The overlap of Ritual Shrines can gain specific forms in ceremonies and leslivals
in the big metropalis. Since this fourth model of a sanctuary can occur simulta-
neously with all the other three, keeping the charactenstics of reverence for the
sacred, we opled for three examples to make the charactenzation: a more religions
one, the Feast ol the Divine Holy Spirit; a more profane one, the Festival of
Carnival; and a third which represents the contemporary religious values, New
Year's Eve.

In recogniang a rilual sanctuary, we have the advantage of the collective visi-
bility of devotion. as long as we can dentily the religious symhbol with a cerlain
degree of evidence. We go back o the raditional aspects of Catholicism and we
will not have major difficulties in discriminating the elements which symbalize the
Feast of the Diving Holy Spirit

Ereel (1995) reminds vws, however, that this 15 a festival which is eminently
popular and related o the Church in a complementary manner, depending more on
the local conditions than on any official support. He adds that this festival does not
have a direct link with the day of Pentecost (of the Holy Spirit), bul with the idea of
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plenty and harvest. The festival of the divine does have an evident connotation with
agricultural work. There are four basic elements, according 10 the same author,
which are (1) theater, (2) the celebration, (3) eating well, (4) the objective—the
Holy Spint (Etzel 1995, p. 57). For the last one, an empire 15 instituted (with a
headquarters, the court and the procession) and simple, didactic iconography rep-
resented by the figure of a dove impressed on a flag, the Flag of the Divine.

Sao Luiz do Paraitinga, just like Cunha, Santa Isabel, Itanhasm, Santana do
Parnaiba, is one among many other municipalities in 580 Paulo and Brazil which
hold an adaplation ol the complete ritual ol this traditional lestival of popular
Catholicism, What 13 often not revealed m this indispuiable act of faith 15 the degrec
ol similanity o Camival, in its more contemporary Brazilian version. It is a festival
which i3 considered pagan, (but not less religious) with basic elements which are
quite similar. If not, we shall see.

In both Testivals, (1) popular interests override official ones, {2} they reach a
large number of locations, (3) marking dates follows the sume liwrgicalfecclesial
calendar, (4} abundance and exaggeration are the lundamental clements, (5) a
provisional empire is crealed—court of the Divinefcourt of Momao, (6) the flag, the
pavilion or the banner have the central place in the rilwal. Above zll these simi-
larities, we can observe one aspect which is directly related 10 the center of our
definition of rwal sanctuary. The touristic development of the two processions
demands the incorporation of new idenntics, regional exchanges and dealing with a
variety of folkloric elements, Even in Sao Luie do Parmitnga, one of the dead cities
ol Monteiro Lobato, the resurrection partying of Camival and of the Divine do not
depend only on presentations of local groups. Each of the events begins a place for
fratermizing with dilferent Kinds or merry-making, revering the same sacred [orce:
the Miracle of Life.

The mtual sancluary s, therelore, a decisive sanctoary for the symbalic and
technical renovation of religious wourism, Besides rebuilding itsell on the privilesed
areas of the other three, it dircetly collaborates o the configuration of the third type
of routing which was classificd carlier as the Rowtine of Spectacle. In it religious
tourism lends 1o be diluted in other denominations which are beter adjusted 1w an
atlractive appearance, On the other hand, in order to understand the success of the
festival event, 11 15 more and more Important to highlight the aspects of religiosity
which the sancluary reedits.

To end this part, we remember the ritual strength that the day ol Universal
Confraternization. {(New Year’s) has gained in recent times, as the most imporiant
in the Christmas Cvele. The privileged scene for its rites in Brazil, is the sea front of
the coastal cities. The manifesiation brings together thousands of visitors on the
heaches, accompanying ucts of worship ol Spiritism, of the Afro-Brazilian sysiems
(Candomble and Umbanda) and the innumerable sects aligned with the New Age
movement. 5o il 15 difficult 0 convince ourselves that this collective effort of
requests for a belter year is not in perlect harmony with the religiosity latent in the
majority of Brazilians.
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1.10 Religious Symbolism as a Tourist Attraction

The symbol s, initself, a mythological construction (Campbell 19900, There cannot
be religious tourism without the perception of symbolic elemeants which point to the
divine. To have faith 15 the same as believing in the symbol. It is belief in that force
al the condensation of opposing energies, which, depending on the right rwal, will
vibrale according 1o the designs of a god. Does the symbaol contain the icon {or
image) or any icon which reproduces an enormous quantity of symbalisms?

The answer 1o this apparently dense and philosophical question is reduced to an
clementary administrative problem. Who controls the mediation of the symbol? Is it
the Society Religion or the [aith of each person? In religious tourism, the second
alternative has predominated over the first, This s due 1o the Tact that the religion of
the society 18 only a frame of reference o measure how far social diversily allows
one o move away from the norm. This makes symbolism a permanent act of
creativity,

The means of gauging this creativity are strengthened by the information net-
work. [n order to deal with the strength of symbolism for religious wurism, let us so
back 1o the most relevant aspects of media stralegics.

Inially, we will mention the ostensive presence of religious events in electronic
media, Then we will examine some journalistic headlines which express the curment
religious phenomenocn, parallel 1o its instability as a mediator of contemporary
problems. To end this part, some icons will be listed which are universal as wurist
attractions, without losing the religious appeal which can be reedited ar any
MMmcni.

1.11 Religious Tourism and Its Media

Before debating the presence ol religious stiractions in the means of mass com-
munication, it is necessary to clarify some specilic behaviors of a religious journey
as parl ol a prolessional touristic program. In Brazil there are few agencies which
are specialized in religious tourism, duly registered with Embratur (Brazlian
Institute of Toursm) and with ABAV (Brazilian Association of Travel Agents). In
an online survey, it was possible to identify about ien agencies with a national
structure which wuly specialized in this ype of wunsm. All work predominantly
with emissive intermational tourism, establishing itineraries in the historic Christian
sancloarics (between Europe and the Middle East). In natonal terms, on the other
hand, the action of these agents is almost nil. On one hand becawse the product of
religious toursm continues 1o be restricted by the conceptual problems which have
been mentioned. Those who operate this type of turism are not travel agents and
the agent ends up conlusing culture and religions beliefs. The result: it is believed
that religions tourism does not exist in Brazil because our receivers (the various
sancluarics) dispense with mediation.
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However, the same agencies which operate internationally admit that w provide
a serious, professional semvoce 0 2 group of wounsts with a professed religious

motivation, having two leaders. 2 tounst guide and a spintual guide s indispens-
able. This observation is representative of the weight of the mediation that religious
symbiolism will require: especially due o the demands promoted by the louristic
system. On one hand, the training of professional guides should require a high
degree of specialization in order o deal with a group of such complex attractions.
On the other hand, the experience of religious tourism in Brazil should overcome
the barriers established by spontaneous religiosity, or rather, that religiosity which
aflirms faith as an innate, absolute gift. For many, having [aith or not i unrelated w
experience and edocation.

For the movements of relizious renewal, whether Catholic or Protestant, faith
should be cultvated in high and efficient productivity. The electronic churches (ol
radio, television and other mass media) are proof of this. Look what has happenad
in the disputes in the religious field over the recruitment of new followers, The
medieval strategy of creating objects and stalutes of saints has been overlaken by
the modern strength of wrilten communication associated with the postmodernity of
elecironic access, Masses, worship services. therapies, and sermons on radio waves
or TV screens, all these rtuals have spread over the last 20 years. L would be
difficult to find a more elicient structure for growth of rehigious motives o do
tourism.

A news article in the Folfie de Sdo Powlo newspaper on August 20, 1999 bad
the following headline: Churches tofe advaniage of the crisiv on the radio. The
emphasis was in documenting twenty radio stations in the region of Greater Sio
Paulo 115 AM and 5 FM) which, at the time, were under the auspices of Christian
churches and ccumenical entities. The article reminded the reader of the regional
“contempt” for lower cost radio compared o TV, which had led churches o snag
this shee of the marker, where at peak times the audicnce reaches about 5 mullion,
Considering that the expansion in modulated [requencies and on the Internet could
be the tone of the last 5 vear, this tendency to fill up the spaces of mass commu-
mication could not be ignored.

While truvel agents are unable W promote ravel packages W the Braxilian
sanctuaries for religious towrsm, baptism caravans, mass celebrated outdoors or in
stadiums and national manifestations continued associating medialions of strengih
and faith. It s certainly an apparent paradox. How can a sociely value religious [aith
so much and ignore the mediations that it requires? It was by deepening ihis
dissonance that religious organizations adapled 1w the new media, by continuing 1o
optimize the use of those better known, simple means.

It is in this sense that the case of the RCC (Catholic Charismatic Henewal)
deserves o be pointed out as an cxample of updating religions symbaolism on behalf
of tourism. It was o movement which originated at the end of the 1960z, afier the
transformation of the Catholic Church’s liwrgy, after the conclusion of the Second
YVavtcan Council (195219657 That 15 when the ROC was born in the TT5A and
expanded to Brazil dunng the papacy of John Paul 1L Reginaldo Prandi and
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André Ricardo de Souza” highlight thal prayer groups are the base of this move:
ment. The weekly group encounters offer the participants’ spiritual renewal through
the aifts or charismea of the Holy Spirit. There are a tolal of nine gifts, divided into
three groups: (a) gifts of the word. (b} gifts of power. and (c) gifts of revelation.
They all prove the thesis that the advance of Pentecostal services is the foundation
of all conlemporary Christianily (heing more or less olerant).

The authors also remind us that

the chansmatics also mest in large annal encounters, the cenacle, which take place in
public high-visibality places, normally i oymnasioms or stadioms. In the oty of Sd0 Paulo,
simulaoms the g Pentecostal churches, the ROC rents the Moumiba Stadiom in asder (o
show 1= srrength; the cenacle 15 a demansration of power. as were the old pocessions.
(Pramcdi andd Sowen Pieroeci wngd Prandi T8, pooG6),

The upper room or cenacle is ¢ symbolism of the place of the Eucharist meal. the
foundation of the Christian Church. As a great religious-touristic event, the upper
room meal allows different groups o fraternize and absorbs the resull of the
evervday interventions that accumulated over a cyele of worship services, pravers.
and religious manilestations, All these were guaranteed by the convergence af
dilTerent means o communicalion.

The charismalic movement, on the same path as the Universal Church ol the
Kingdom of God (IURD) founded its own metropolitan sanctuaries and rituals,
which converged In an ever more meaningful pilgrimage. The Life TV Network,
the Mew Song Convention center in Cachoeira Paolista (5F). the mass-shows of
Father Marcelo (besides the videos, CD's, CDROMS, websites and cinema),
compose a scheme ol religious promotion, ordering a symbolism on lwo poinls.
One ingide point reaches the religions consumer in his or her domestic routing while
the other outer point is capable of mobilizing the consumer in various tourisiic
hehaviars.

This consumption of symbolic goods of religiosity (Bordisw 1989} can only
serve a5 a pretext for momentary social recognition. The community of the faithful,
facing the barriers of social ascension [or even risk 1o their existence) would rep-
resent the last stronghold of hope in times of multple crises. Evaluating the effect of
the publiciy of the imaginary, the geographer Adyr Rodrigues reminds us that
“tourismointrocuces new cullural codes and proposes new sysiems ol symbols
based on images that substilute reality and lead o judgments according o the codes
imposed by the media™ (Rodrigues 1997, po 27) As religious leaders manipulate
this power, the louristic religious imaginary becomes radically virtwal: there is no
place on the planet where contact with reality can destroyv 1l Besides this, all
religious destinations are only a means of access to deeper destinations and are
never dircctly accessible.

Tauhors of the lext A Carismdfica despeiifizacdn da fgeefo Catolioa, (The Charismatic
Dre-poltzation of the Catholic Churcli)y published in the collection of articles A Realidude Sociad
dog Religioes nog Brosal (The Social Reality of Religions in Braxil) (Pierucct and Prandi 1996,
P S99,
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This list ol headlines s rom the Veje and o ¢ magazimes which. over the last
gight vears have dedicated their covers w religious themes, showing the variety of
thematic highlights on the subject. However, instead of this wvarlety serving 1o
broaden the constructive criticism of the readers, 10 increases the confusion of the
tendencies, leading 10 reverence certain news nems and the rejection of others as
heresy. It is the media acting as a Lype of test, as the consumer likes it the clements
1o subsidize the arguments of a sterile, more productive debate were missmg. The
sume social and existential conflicts are fertile ground for all the manifestations of
faith. However, the choice of the most appropriate path is absolutely medialed by
the symbolic elliciency of the means of communication. 1L is not by the consumer’s
freedom or autonomy., as the articles lead one wo believe.

Farther along we will observe a certain concentration of these news reports in the
last 3 years. What could be explained by empathy between this type of literature
and the perspective of closing a lemporal cycle?

We highlight. before closing the motivations for religious tourism in the news of
contemporary religiosity, the evaluation given by the Folha de Sao Paulo, in a
special section of November 26, 1999 with a totl of 16 pages of subject matter
(Table 1.2, Fig. 1.2}

Table 1.2 List of headlines

Thale "Publication |Headline | Topic

ZEMay/ 2003 | 1sto & Spieineal Medicine Fescarch encounter aboul the sparitoal

| lreatment af disenses
012003 Iso & Brectelivinm Jeaves F'cp.lnucm of Buddhizm in Brazil
! | the Tenple |
25Mec 2002 | Veja | Whar He has e say | Reflections on religion today, the figure of
rrufm Jesus andd His messape

O3 Tulyf2002 | Ve Aw Evangelistic | Grevarth of Evangelicals
I | Marticn ____-________________ -

T Tl 2002 | [an & | The country rJ,l" | The death of Chice Xavier and the

| Speivesism | n__pn_ur:mwuy of Spiritism
.-'dxprf')_[‘ﬁ'-' Vi ! The Cofvary of the . Frohlems m the Valcan due o sexoal
Chiwereh scandals
Df:.ﬁx.-‘[*‘u’."":'ﬂﬂz Ic.tn @ ﬁnr S{,mr Canonization -:1f Maother Puulina
J'p".-'!_Jt:-:,"Eml Wi Tha Farile the Study on gﬁ:ruzml relipiosty and the links
sy el _ | hl;"1'.'.|,,|:1"| 'F"-nlh "md sclenoe
DMl 2000 | Lsto & Meary Superstar prmasmn of wdoration to M:::r;.f in
Cathoelicism

e 2000 | Tsmo ¢ 2NN vears of Analyeis of the figere of Christ

) Clhrist - o 3
15Mec/Z000  Vejn | Jess, year 2000 Christianity snd the new rnlik,nmum
Mo/ T995  Wejn The Phenomeno Flemr M:I.I'L-EJ';} Fossi as a nsmg mk‘.bl Iy,
LEAuly/ 19496 | Yeja fmith ageingg Crime Ml‘ﬂ-l'."ll'lﬂ.l} acticn of cvangr:hula in

i | | prisons
(eontinued)
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Table L2 (continued)

Date Publication | Hemdline Topic
DRfAp I9%E | Vega The Resurrertion of | Besction of Catholics to the evangelical
Furth growth
D1/Ocy 1997 | Tsto ¢ Serenee and Crod Approximation bcl:wt:;rn::ligjunrg m}&-_ o
soientific knovwledae
200l 1997 | Vieja Frangelicals O the theolagy nf_[:m::pq:ri[].n in the
- grovwth of evangelical groups.
D2APC T9ST | Vija Believe in God: Amalysis of the permanence of religious

wlat U5 i teday witlues and the ides of paradisc
Sonree Flaborated by Author {20133

In the beggining of 2000's, mankind seek new
faith alternatives to solve their everyday

problems; Religions aware of this growing
demand, employ marketing to attract more
faithful (Newspaper FSP, 12/26/2000).

Fig, 1.2 Space of taith in media. Sowrce newspaper Folia de Side Powlo {Braed] 20000

The photos displayed on the first issue of the section, on the first page show the
Procession ol {Our Lady) of Nazarcth, a filha de sann (female devotee) at a
Candomblé gathering and a life-size image of Father Cicera. All of them, however,
contradict the opening paragraph ol the ext which stated the Tollowing:

Religiom is increasingly an option. a cheice which can be allered during ome’s lifetime. The
not so faithful change their beliefs without the dramatic secial or cultural ruptore that this
decision carned with it ontil recently, Transtormed into a type of consumer, the believer 1=
disputed over by religions that bave leaned to deal wih mavkelng stalegies W reach
Tollovwers, who previously were out of the reach of their message,

Later, this same introduction of the articles will justify the presence of ingde-
guate images as the exercise of a symbolic olfering of the mixture or of syneretism,
for the composition of a symbolic religion of the individual.

CWhile religions reorganize themselves, an anything-goes salvation zains strength with
the: proximity of the new millennium. There is an increasing number of New Age followers,
# label that joiny topether milleanial doctrines, oricntal philosophy and techniques for the
integration of maen with nature. 1t is the individualistic aliernative in this huge, molt-faceted
search for G
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This is o crucial point in the understanding of this religious symbeolism which is
more open w0 so many kinds of intervention. Terrin (1996) clarifies that this werm,
relivion of the individiecd!, 15 the visualization of the new reliziosies mowhich
individuals have the intuitve and transcendental systems of faith; systems which are
still the monopoly of religions in modernity. Thanks o information wehnology, in
contemporary  postmodemity, these syslems are open and hybods, [T appeas.,
however, thal it is not a case of the religion of the individual, but rather a religious
symbilism which develops an dentity (individual and collective) and which is
more coherent with the explosive cnisis of old problems and new values.

Terrin, in the same work, allows us w visualize some symbolic fields which have
frequently operuted in the dynamism of this new religiosity, thus cooperating 1o the
effervescent growth of religious toursm.

The first symbolism is in the dea of the absorption of a holistic concept of Gad.,
In this sense, contrary to traditional Judaism. all the forms and all the names can
point o divinity, without punishment for herctical behavior (against religion). Thus
the cross, the star, the folded hands or a smile, carry o multiplicity of meanings, the
function of which is o permit the totality of the divine in the diversity of forms and
conlenis, However, the author warns

The wearch for the divine is made easier in the new era, inowhich all s under the signer of
the Gioed whio acts freely, through nataee, the spane, the angels and all realiny. However,
instead of God, one may have omly an dal inkis hands, (Terrine 1996, @0 T

In this way, religious tourism cun he an authentc expression of spirituality.

A second symbolic held appears in the super valorization of therapeutic prac-
tices, which are not systematized by traditional knowledge but are highly dissem-
inated a5 a wype of Elivie of long dife. All the onental techniques of
physical/philosophical exercises of such as Tai Chi and Yoga, the Martial Ars,
such as Judo and Kung u and the forms of meditation and direcied introspection
compose 2 spring of aliernatives and cooperative symbols. However, the thera-
peulic universe passes through astrology, magic, Kabbalah and all the possible
cracles, even to the action of o mediatorhealer that Aldo Temrin ddentiflics in
Shamanizm, defined by him as a “joumey in the afterlife and the art of knowing
how 10 core.” Regardless ol the process of differentiation between the ecsfasy
peculiar w the mystcs and the france experienced by the shamans, in this case, the
whole group of symbols facilitutes the direct dialogoe between health as a mon-
vatlon and religious tourism.

Finally, the symbolism of the leminine dimension in rehgiosity, which 1s more
and more ransparent in the valorization of natre, earth, the festivals, and the
cultural identitics ol diflerent peoples. The representation of the goddess, tradi-
tonally rejected by the great monotheistic systems, (Judaism, Christanity and
Islam} or treated as inferior by the majority ol religions, gets a strategic highlight
according o the growth of some global demands: the ecological crisis, the fight for
peace and tolerance, the alliance of states in intemational hlocks and especially the
srowing presence of women in lthe various sectors of economy and politics. For
Terrin, the ecological awareness (focused on limits) as well as the technological
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revolution (focused on potential) make this symbolic strength of the feminine
effective in the new religiosity '

This expansion of the feminine religicus symbolism is in accordance with two
contemporary, ritual highlights of Christianity: the valorization of Pentecostal
worship services and i Catholicism, the divine reverence for Mary/Our Lady. In
the former, we perceive how much the third person of the holy nnity (according to
Christian dogima) 1s the least masculing or macho representation. This s exactly
why its religious identification ends up being a hird (a dove or the dove of the
Divineg). In the latter, the Murian movement of unrestricted devotion to Our lady.
strategic for Catholic organizations. including the aforementioned RCC, is pre-
sented in harmony with the values of Foology and Technology, as if Mary was the
relisious person responsible [or the teachings of Nature and the Sciences. Al this
poinl in the texi, the insistent, curious reader, who stops lor a breath, could ask,
“what do these three religious symbolisms have w do with the media and religious
tourism ™ Is this discussion aboul the symbols truly essential? We remember the
beginning of the wexl where the Sphinx appears to make a joke, “Will T adore you or
devour you™ The crux of the question is found in the different meanings which
religious tourism can assume, exactly because it does not admit to being religious.
My goodness! Another trick? No, it is a general clanfication.

Symbols as the abjects of study in semintics and other human sciences cannot be
ignored in any reflection aboul unsm, especially when the challenge focuses on
religious motivation, Concerning symbaols, Isaac (1986) says:

They reveal the secrets of the unconscious. lead to action by paths which at times are nol
completely clear.. .. The ‘meaning” of o symbol everflows the boundaries of the ratlonal, as
they reach the deepest lavers of the human psyehe, (Tsaac 1986, po 66/6T).

Later this author reminds us of four atributes of the symbaol: () 15 in the place ol
something: (b} refers to the two objects in an arliculated lorm; (e} contams fact as
well as [eton: (d) has a deuble fit, In the sem of these we note the characlenistic
strenglh of ambiguity. This ambiguous pattern, in turn, justifies the sametiing more
which is led by religious symbolism. '

This clarification is compleled as coe perceives contemporary religiosily as a
promoter of successive media, Each means of communication on behall of reli-
eiosily, conveys a new means of communication: from the profane w the sacred and
vice versa, while the search for faith lasts.

As an indirect and symbolic search the religious journey can present itself as:
I. Missionary Journey {which sceks interior spirttual identities); 2, Health or Cure
Journey (which seeks [unctional solutons for the woes of Life); 3, Contemplative
Journey {which sccks conviviality with the alterity of the feminine, in the past sull
present in nature or in the present which is Tuture in technalogy). All this symbalism

It deals with a reflacrion which has been developed by other scholars 1 the religiows Geld. such as
theolagian Leonardo Boft (6 Soste maere de Deas The Materna! FPace of God) the pavcho-
analyst, Erch Newman {4 Girande Mde The Gread Mothery and the mythologian Josef Camplel]
i dadiva de Deasa em O Poder do Mo The Gilt of the Goddess in The Power of Mol
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' TRULY RELIGIOUS JOURNEY

Fig. L3 Tvpes of joumey. Seerce developed by Author (20030

can, in an ambizuous exercise, reveal and hide religrozity which 1s latent i the
motivalion that and leads groups or individuals 1o practice religious tourism. If the
unconscions side (ndividual and collective) ends up predominating the realization
of religious tourism, planners as well as ravel agents cannot continue to ignore these
dimensions. They are complex dimensions but are rich for the reordening of the
symbaolic termtories (sanctuaries) m their receplive capacity (Fig. 1.3).

We end this chapter with a graphic demonstration of the three symbolisms in
order 1o reinforee the wea of smdtiple mediarions which religious tourism provides.
Felimious tounsm depends on the many tvpes of media and symbals. Perhaps that s
why, when carried out, adore or devour can mean the same thing, or something
bevond thal.

1.12 From Reflection to Understandable Practice...
or Rather: Aim at Me or I'll Ignore You!

The Sphinx now becomes a tvpe of commitment, objective, or destination. The
rellection shows us that religious tourism is based 0 the construction of sancluarnes
and the projection of symbhalisms. We owtlined a broad argument about the pos-
sibility of seeing motivations for it beyond churches and explicil demonstrations of
faith, 11 was shown that religious tounsm without confessional ties is possible,
which s what we pointed oul in the (irst part ol the lext.
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However, two issues, it answered, would clarfy the need lor this type of tourism
o be the object of action for ravel agents and researchers in wurism; and not only
the pastoral agents who are dedicated to the spiritual sense of the trips.

The lirst issue regards the sustainability ol religious tourism. Afier all, this has
heen a key question o position contemporary [oursm as a vector of sociocultural,
economic, and environmental development. The whole discussion of global and
local sustainahility has been subsidizing the justificatton for slagnant or degraded
locations 1o call lor ounstic investment as a weapon of inclusive regeneration.
Could religious tourism, in s symbolic density serve this end? How? Would
selective wurism orsunize high class pilerims lor relivions eco-rourism’? Could it
maodily the load capacity ol wursm of the masses? Should we give ourselves o the
debate of sustamable {rehgious) toursm if we understand it professionally as a
challenge [or planning?

The second Issue regards the educational role of religious tourism, in terms of
the contribution 1o the much acclaimed social imclusion. Many people have stated
the advantages of tourism in general as a generator of jobs, increase of local income
and dynamism ol other cconomic areas (in this 52 sectors benelit directly [rom
tourism). Little can be guaranteed, however, regarding this same advantage facing
the religicus motivations, This is simply because the many branches of tounstic
tracde may not be activated when rebgiosily influences the journey’s destinaion. 5o,
15 religious tourism less responsible for social inclusion because of this? Thoes i
have o more negative or impacting variable? We bring the perspective ol visitation
o this guestion. [Lis a key concepl o translate the ongmality of this type of
tourism: and, who knows, maybe it has the capacity 1o influence other touristic
segments.

Now et us move Lo the debate of the overall practice. We begin by observing the
pilgrimages to Aparecida. under a new focus, the touristic innovation.''

1.13 Suostainability of Religious Tourism: Sacred
Eco-Tourisin or Faith Massification?

The discussion about the sustainability ol tourism and of the touristic region has
become the most ellicient mechanism to recognize the importance of the sector. In
general it is common to accept the search of the vocarion of the place as a decisive
stage of one’s louristic planning. In this direction, tourism s sustainable as long as
its attractions optimize various development fronts; especially the economic vector
with the duee conservation of the natural environment. Ouar first challenge 5 to try o

" the work, Crlobatizagda de Turismo (Globalhzaion of Towrsm) (580 Paelo, Adepk, 2003),
Mario Beni reminds us that even thowgh in 3= contesied by some authors, innovation moday
encompasses the global concept of the product. mucketing, admumsteation and personnel man
agement. ameng other business factors., This is what makes new atrategies w stimulate the
enircprencir spirit in the communitics mudtply.
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transfer this valorization of sustainable development o the field of religious tour-
ism. To what extend do pilgrims, moving toward the many varied sanctuaries, allow
for activity which is truly sustainable?

One answer may follow the conversationalist perspective. Tt would affirm that
the sustainability of religious tourism depends on the authenticity of the cultural and
environmental aspect of each. For this, mechanisms capable of impeding the lim-
itless multiplication of pilgrims and alieration in the place surrounding the sacred
spuce must exist. Sostainability, from this angle. stimulates something such as
sacred eco-tourism. Considering the natural sanctuary as the most convenient model
of religious atraction for tourism, one sees sustainability in function ol the meo-
mum preservation of the original forms. It is an interesting path: however, 1t is
exareerated as the majority of the sancluaries have already been overly modified.

Om the other hand, a second answer is directed 1o the socioeconomic field which
outlines the profile of this type of wurism. Itis characterized as low income tourism,
littles per capita consumption, and great participation ol the grassroots. This type of
lourism is only sustanable when it mobilizes growing amounts of visilors. From that
comes the siregy of progressively renewing the symbolic strength of the blessing
received by everyone who goes 1o that holy place. Thus, the more popularized faith
15 Tor the masses, the better the sustainability of religious tourism will be.

We understand these two lines ol argument to be logical and pertinent. but we
recognize that the sustainability of wurism {or any of its motivations) will not
eo heyond an ideological discussion. In this sense, we [ollow the thinking of
Maria Tereza Luchiar in her important study on touristic urbunization, where the
author denounces the social emptying and naturalisic misrepresentation of this
concept. It only collaborates to

put at risk the serionsness or credibility of planning. The ideology of sustainability is
lnnited Iy the macket econamy ieself Good wrban and regiona] planning does not need o
inchade this incormect discussion o legitmize and put temitonal reordering and regional
coonomic development inks practics,

iLuchiart 20080, pp. 127-128).

It was exactly the intention to reach this open planning, in overcoming the
idenlogy of sustainability which was mentioned on December 22, 2002, by the
Folha de Sdo  Pauwlo newspaper wriling  about the  implamation of a
religious-touristic route between lwo Brazilian states, The headline read, “The
Church will make the “Path of 5t James® official in the country.” This was clarified
as fallows: “The route of the Path of Faith has 413 km and will connect Tambad to
the sanctuary in Aparecidy, the largest in Brazil.”

The report by Maéreio Santarmarina, wld of the close collaboration of 16 munici-
palities, 16 parishes, and 3 dioceses with the proposal of the retired income 1ax inspector,
Almiro Grings. The pilerim, alter taking the path of Santiago de Compostela vwice,
presented the project and wgether with SCORP (Community Society of Renewal and
Progress) an NGO in f‘aguzﬁ da Prawa (SP), defined the group of cities which would
compose the trail. The only thing missing was the mystical, motivating aspect w confirm
the place of departure, This was facilitated by the presence of a popular saint in the city of
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Tambat, known as Father Donizetti. There are more than 700 miracles attnbuted o him
and the request for his beatilication has been in the Vatican since 196 1. The fact thal the
Father was also a devout (ollower of Our Lady of Aparecida only reinforced the
Church’s support of the regional project of religious wurism.

This example of making a route, partly original and partly reproduced from an
exterior formal, is significantly representative of how religious tourism becomes
sustainable as toudsm for the masses as well as eco-tourism. What determines the
quality of its development is not the ecological or economic discrimination of its
nature or vocation. While understanding that the wdea of vocation, quite in vogue
with tourism, 1s directly related to religion. it does not associale the destination of
Aparecida with the final point of an ecological walk, or sport adventure. However,
such associutions can and should be made, in order 10 add regional value Lo the
wuristic potential as well as recover this myth of orgin of the sancluaries in
religious mysticism. In order o betler understand the intensity of this dynamic, 1t is
enough to remember the case of Brasilin. T is a World Heritage Site due 1o the
moademistic expressivity of its urban whole: but in terms of altraction, 11 always
needs reinforcement for its muluple mystical itinerarics. '

Due to this, one should question how religious lourism is inserted in regional
sustainahility and not whether its development is more sustainable for pilgeims or for
tourist, This is not only an unsustainable discussion but also an irresponsible one.
According to Magalhdes (2002), the path w combine tourism and development is
found in responsibility and not in sustainability. The same is true for religious wurism.

1.14 Religious Tourism: The Visitation Model

The idea put forth in this new understanding of the challenge of the Sphinx— Adn ar
me or 'l ignore von—is nothing more than a reminder of something which
enhances every type of tourism. For religious ourism it becomes absolutely rele-
vanl. It is that the movement of going can comespond 1o a return, In other words, it
is clearly perceived that the visit 1o the majorily of sanctuaries represents a gesture
of retribution. To visit the sacred place is to return to the divinity, the origins, and
the center of the world,

Mircea Eliade, author of many works about mythology and religion, orzanieed
the ldea of sacred space as wrigue mythical peography which is effectively real,
That which containg the center of the world because, in some way, the world was
created in that place. Visiting this center symbaolically remembers this creation,
(Eliade 1996, p 483, However, as a tourist with religious motivation, would one be
remembering a sancluary (a cosmic origing in a place where one has never been?

"The Mystical Teurist Guide of Brasilia, called Poral do Terra Prometida (Pomal of the
Promised Lol shows 4 itineraries —of Peace, of Cure, of the Pyramids and of the Crystals asa
way of showing that the new headguariers of political Power s the effective Tulfillment of a
mythic-religions prophesy,



bl
ad

.14 Religieus Tourism: The Visitation Model

In principle, such a concept of return only 15 valid for the pilgrim who returns
many times to the same sancluzry. This would answer the quantification of the
touristic movement but not its qualification. In this case, there is an understanding
that the religious wurist, in potential, was symbalically visited by a divinity, there in
his profane world of conflicts. In order to repay this special visit, he fulfills has
pilgrimage or retreat, It is in this sense that geing W a sancluary equals returning, it
15 returning o the most meaningful reality,

Eeligious lourism s a visit of retribution with some spiritual sigmificance. This
synthesis directly assists our understanding of the why, metaphorically, of the
threatening phrase ol the Sphinx, decipher me or U devonr von! 13 translformed by
the spatial experience ol religiosity in a subtle appeal. It is a wpe of selective
imvitation, “aim at me or I'll ignore you™! Tt is whal tourism has in and of iself; a
universal model of permancent visitation.

The role of wurist allows cach human being to have access to all the other places
in the world, as if one was at home, regardless of the distances. Tt is a condition of
comlort which s much superior o the historic exercises of humanily’s travel. The
situation of a nomad, an exile or a2 migrant, which are movements of invasion,
cannot give the raveler the pleasant sensation of being well received. This is the
only way the pilgrim is similar o the tourist; both are welcome o the holy place of
destination, It 15 as 1f 11 were the retum of o long awaited son, .

This familiar idea uniting visitor and host in religious wurism also provides the
explanation for the high requency of ips to sanctuaries. In this sense the religious
tourist makes so many visils that he does not feel like a tourist but rather 21 home. It
15 Just like the divinity, through statues, prayers, thought, who also is not a stranger
Lo the evervday spaces of this tourist.

Visitation, however, makes the idea that tourism is an extraordinarily one-way
maovement disappear once and for all. It 15 the exchanges and inversion between
emissive and receptive spaces which make tounsm take place. When the tourist
2oes it 1s because something has already come w him. In fact, the community which
15 hesl prepared (o permanently receive the wurst will be the one which has sent irs
own lounsts W other communilies, whether it is because leaders grew in experience
ar through the crease of income of the inhabitants. What cannol continue is the
heliet that touristic development of a place only depends on the How or foreivn
lourisls inte the city. The essential element is exchange. This is exactly the greatest
contribution of religious ourism to the understanding of contemporary urism.

A deep meaning of contemporary wunstic activity is lound in this model of
visitation, Much more than a free exercise, without any social commitment, of
secking the exotie or superficial consumption, tourism can be revealed as a system
ol symbolic exchanges. In the same way thal we consider a legitimate act of leisure,
visiting Iriends and family can establish between the tourist and the local com-
munity a legitimate exchange of knowledge. Perhaps this explains why the great
melropolises and most developed countries on the planet are also the greatest hubs
of senders and receivers of wurists. Cenainly, this idea of visitation in religions
lourism is the sustainable base w expand and inegrate development.
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In conclusion, 11 would be interesting to revisit many topics of deas. concepts.
and positions which we had to consider so that Sphinx would not devour us, or
adore us or even ignore us. The list is immense, lemples, pilgrimages, faith, fes-
tivals, roules, sancluaries, religiosities, symbols, visitation, the list goes on. All thas
and much mors is part of religious loursm. You, the careful reader, will not fall 1o
the Story of the Sphinx, if you, besides broadening your reading {see the mibli-
opraphy ) are able o visit the sancluaries, always remembering the mediations.
Look at the lvrics by composer, Chico César in Reprocissdo (Recorded on the
Co—8eleze Mane, 1997 hitps:/www letras.mus br/chico-cesar 206032/ and, with
that wamning, have a good trip,

Lom't he fooled, fMenddanna won't fall from the skyiMeither will bread or fish or salty
pastriesBul send a posicard soonWhen you armive in MivanaThe land  thar Jesus
promisedTle b pain, who gives of the sweat of our brow/One must dance ballet on o
single foolTry w take o reck to the foothills/And watch it roll down the mountaintlyonly
winged or enchamed/ Ty the snake which slithers on the ground. ..

Drene be faalel, mendMest week God will giverThe time of a week W o byfAnd the bird
that savs what friend isfin a trance in the bowsels of the eanth/Flyfonly winged or
enchamediby the snake Dt slithers on the ground. .
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Chapter 2
Religious Heritage in Irradiation

Against the Monster of Oblivion

A beligl i o linear, continows, and irreversible pragreas et
develaps aocording o o medel fn wll vociedes almasr does o
et ceeipmore. A fiistory Sl does nod dominase the fienes 13
confPonted with beliefs that are going throwgh o preat revival
newadays: prophecies, general calastrophic vision of the end of
the world or, o the cortrary, enliphiened revolutions, ke
those imvaked by millennializem barl o gecls in weslerm sociefiey
aned i wome Thivd World societies, v is the retwrn of
pschaiology.

(Lo Golt 1990}

2.1 Introduction

The historan Jaques Le Goll™s concern with the futere, as a time, could be extended
Lo unother futire in terms of a spatial dimension. A Geography of Culture, open 1o
the reality of heritage behaves tw a certain extent like other nonculinral
Geographies: 1t wums a blind eye o the logic of the complex design of future
termitories and places, By adamanily refusing any prophetic tone, it transforms itsell
Nt easy prey 1o the eschalological reasoning of an environmental neo-determinism
and the lunatic discourse where we are drowning in 2 world of unprecedented
CTISES.

Of course all this could and would be a palpable [acl in the experience of those
who deal with everyday practice in the current religious world and see the growing
explosion of apocalyptic signs in the general geography of the horrors in the media.
This is when a Christian and Catholic frame of reference is the basis for compre-
hending things, but when the religious practice is from a non-Chrstian religious
malrix (neither by similarity or protection), we can alliom that the future also has a
visionary optimism. After all, there has never been so much religiosity propagated
from any medivm in such an wmnecessarity religions world, Like other religions,

1 The Authorisy 2017 R
C.DM, de Olivedra, Refigions Towrtsm and Heritape in Brazil,
SpringerBriefs in Latin American Stuclies, DOT 10 L007OTE-3-310-0084-6_2
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Catholicism has begun to coexist with unlair competition from postmodern science.
What leads a system of human knowledge to become eschatological (cultivator of
the end of times), precisely for having developed the best method of attack against
eschalology and determinism? (Neumann THLU)

Gaston Bachelard would answer by the continual seduction ol the lirst mis-
takes™. Carl Gustay Jung adds “and even the rectifications [or second mistakes| can
make us succeed at distuncing ourselves [rom ourselves!” This suggests the need
lor knowledee {contextually scientific) capable of dicloguwing, and not avercoming,
the human paradoxes of coexisience. On the contrary, we practice the strong
exorcist lendency ol concluding that the best solutions to human problems will
cmerge with the extinction of humanity!

O task herein is to explicate this possihility of reasoning o reason with the
Nuidity and geographicity that the 1ssue of hentage allows. That level of complex
wentfication of human beings with their places of projection, of searching,
of dreams and  colleciive  constructiom, hat according o Edward  Eelph
(Marandola et al. 2012, pp. 17-32), scares away the indolence of the static earth
identities; an easy and fragile larget Tor the industrial handicraft of capitalist
tvpologies.

Much of what we consider first is selected alterwards and Like legal and com-
petiive relinements, 1 included on the list of protected assets, a heritage. born fram
this artisanal fragility and developed in the artifices of culwral weehnology (Fontal
20037 It is increasingly more cybercultural and confluent of the totalitartanism of
the speed of the media (Trivinho 2007), However, the madern patrimonial issue
with its brave potentiality offers us the possibility of starting the process, not [or the
rarefied, curious of exotic object in the landscape. [s not that logical to prioritize, in
a policy of protecting heritage, the exclusive conservation of what is being lost.
After all. this has been the referential criteriz used 10 register humanity s immalerial
soods, knowledge, and values, according to the UNESCO Convention signed in
Paris i 2003, The referential is found in communities” capacity to convinee the
greater collective that the pares, in their essential specificity, are profoundly rep-
resentative of the whele. 1t is in this particular convention that a cultural reality
{diderentiates tsell w redference the socicculiural condition of a region o
nationality (Cabral 2011},

In the Brazilian example, the first asscls regislered as a World Heritage Site. the
Samba Circle from Bahia and the fesiwa body art of the Wajipi in Amapa, poriray
ancestral (and mythical) Tormes of communication from generalized cthnic sources
in the country, as “Amerindian”™ and “ Afro-Brazilian™, Cultural groups that have not
wen the struggle for national hegemony, but that in the process are convincing the
most representative political, national, and international Torums that their specilic
cultural values deserve, through legal compensation or articulated wisdom, to
svinbolize the nation. This symbology, close or far as it may be, finds a safe harbor
in the religious expression of its formation. To what extent does a peoples” religions
ferfiage reinvigorate the strength of spiritual communcation as an wradiator of
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symbolic assets? Does this irradiation demonsirate that contemperancity gives rise
0 a human paradox: our courageous combat against forgetting essential values?

We start with this hypothesis—achieving heritage sty has revealed itself ax
ihe best confemporary sira@icgy to evect monwmenis (material or immaterial)] in the
struggle agaisi entrapy and oblivion— o discoss three theses in this brief essay
that are committed 10 describe the texture and structure of cultural space. This
hypothesis, open o the most diverse cultural aspects of the heritage process,
locuses specifically on the field of the religious imaginary, in order 10 make the
theses interchangeable in the branch of science (Geagraphy) in which we operate:
rescarch in the political geography of religion. Below are three articulaling forms of
this branch {Claval 1999; Hervieu-Térger 200%).

Fiest: The religious ivvadiarion of faith is inirinsically glocal, that is, simulia-
neously open 10 conquer new locations and sulliciently closed 1o make each
place-world an origimal devotional experience. We will closely observe the forms of
devotion 1o the patron saints of popular Catholicism in this first thesis, As a con-
sequence we will consider virtual technology as a parameter of religion’s political
space.

Second: The Catholic wodel of Marian devoiion concentrares a steong identi-
Sication with the envirenmental and economic challenges of susiainabiliry, hoth on
a national and a planetary scake. This allows a methodological, wnexpected, and
syntonized approximation, with the form of an “environmental conscience”
Therelore the thesis advocales that Marian symbology brings a telluric dimension
of the need for conservation in a materialized form in this political religious space.
This will be examined in the devotion w Our Lady of Conceigio Aparecida.

Third: To complete/conclude the iad, we allitm the fuidiny of sacred-profane
fextivities as e more elaborate indicator of the ways of facing the blackouts of the
collective memery. However, this cannol be done without reworking the singulurly
theatrical idea that spectacles of faith are not postmodern excrescences, On the
contrary, they are a tendency of whal we call communicational vectors of geo-
graphic space—the mythical, the mundane and the media-driven —to project our
symbolic complexity as the maximom achievement of human existence on Earth.
Then consider the creation of a spectacle as a moving monument; an indispensable
enactment (Pereira 2013; Oliveira 2007; Oliveira 2012),

The concepts examined here will hold a bidirectional dialogic exercise; with the
religious heritage of the Festival do Pau da Bandeiva de Sanio Amidnio
(SLAnthony’s Flagpole) in the town ol Barbalha/CE (observed in June 2013) and
with the preliminary data from a project studying the Political Geography (Rafestin
1983 of the Marian devotion in Brazil. Feast days and Sancluaries, here taken as
reference in characterizing religious heritage, forge two acts of denial of the
symbuolic forgetting and prepares a third... only suggested in provocative topics,
This will be seen below,



38 2 Religious Heritaze in [rradiation
2.2 Trradiation as a Glocal Tendency of Updating Faith

The following figure (table summary) favors the exploration of the theses, as well as
inviting a critical reading of their gaps. For now, the main thing is 1o associate it Lo
the words of the researcher Josier Ferreira da Silva. of the Regional University of
Carirl. in an excerpt of an article published in the Diario do Nordeste newspaper
CCarederng 3, D0ASZ0T3),

The equation inlended in the table summary (Fig. 2.1) correlates the strucluring
of religious hertage on a glocal scale {(Trivinho 20071, that 15, a set of scales that
represent the stmultaneous nature of global and local dimensions through the Foree
of monumentality—with the challenges in an environmental context signaled by the
researcher in the excerpt from his article. Therefore, when we chose the division
s1gn o suggest the processing of the synthesis, we indoce the reader 1o continue the
reflection 1n a diverzent direction than the one thal avlomatizes the link belween
heritage and memory, This requires actions (mass processions, rites and pilgrim-
apes) molivated by the symbolic renewal ol faith in feast (Wobelo 19820,

It is with dillicully that the thinking thal characlerizes local idenlity recognizes
the commumicative strength of the place, taking its universality into account.
A methodological dominance exists and resists for the dilferentiating specificity in
the trajectory of the analyses. In a geography guided by religion™s political space,
such a predeminance should only constitute a characterizing phase of the sitwation:
that 15, the momentary immobility of the site of reference (hat displaces its center
from one point of the perimeter to another, seeking o demonstrate that the dif-
ferential 18 constituted and vamshes in the logic of the vital circulation of the Earth
itseld,

Tadétionad processhons for pairosy saints’ days and the
chailenge of untaiabifty - Santn Aatonlo de Barbabu
ek /Bear®

“GLOCAL™
HERTTAGE

Fig. 2.1 Image Summary b begin the expositton of the theses. Sewurce Elaborated by the Author
[2013)
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Thus, this political space is a representation of the astronomical exterior (and the
nlerion symbaolical psyche) that makes us simullaneously terrestrial and celestial
beings during all the feasts. According 1o this formulation, there is no reason 1o
continue 10 use a characterization 1w identify what is absolutely unique and dil-
lerent. The originality of the location agglutinaes doses of imitation from EVErY-
where as the reach and projection of a vehicle of irradiation (Gil Filho 2008).
Through this prism, creative imittion has the best reach of any stralegy, a
methodology of reflecting and projecting the radiant light ol hodiernal origins, in
spite of everylhing.

We take as a reference the example of the Festa de Santo Anténio de Barbalha
0 capture these three acts in understanding immaterial religious heritage (Cabral
20013 This feast day 10 the wwn of Barbalha (360 km w the south of the capilal of
the state of Ceard, Fortaleza) hus  heen engendering  controversy  and
thought-provoking qualities, which are indispensible to the reflections proposed
here. Both for whal it reveals— the maintenance of a hundred traditional signs of
popular Catholicism—and lor what it hides: a wiversality that is indispensible to
the visualization of how much the standardizing modeling of the spectacles is not
reduced 10 the industrial codes of globalized massification (Filoramo and Prandi
L9849,

Starting with the divisions and synchronicities between official and popular
Catholicism and the religious forms of the subordinate ethnic proups (Alrican and
Amerindian], in the introduction 1o the ook Semidos da Devocdo (Meanings of
Devation} (IPHAN 2013), José Clerton de Oliveira Marting presents this popular
ritual feast as a whole implicated in the geographic space of religious culture.

The space s pat of a religions cultere, when it permits the recognition of these densely
significant places by the mass of the population, mainly represented by sanctuaries that are
locations for the identification of symbols and saints. Thus the action of giving significance
to times and places i an aet of creation wnd is singular and unigue to humanity, which uses
the imagination and funtasies to find physical and mental health (Martins 2013, p. 33).

Continuing this spatial vision, the researchers Jucicldo Alexandre, Océlio
Teixeira Sowea and Sandra Bezerra, question the popular characteristics of the feast
day in the culrerad circidarity of the erudite and popular arrangemenls proposed by
Carlo Ginzburg, Considering the foundational act of these festivities (Vainfas 2003
specifically found in the incorporation ol a sacrificial rite involving & mass popular
acl: the felling and carrving on St Anthony’s (lagpole.

It was papular throughout Brazil during the festivities on the feast day of the patron saints
for & fagpole to be radsed Hving their ag s asign thar place was celebrating, Barbalha wos
nov different, there was also the pepular custom of displaying the flags of the saints being
honered and en occasions of revivals [ The practice happened on the feast days of the
patron saint of Barbalha, however it took on a new connotation from 1928 onwards, when
José Correta Lima, the parish pricst at the time institoted the procession of the Pag di
Randeiva as the official opening of the celebrations dedicated to St Anthony. After this date
the men of the fown would cul down @ huge tree on the foothills of e Chapada do Araripe
and carry 11 o their shoulders w the ront of the Church of St Anthony, whose effigry =
radsed annually (Alexandre e al. 2013, p. 620
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The institutionalization of the {estivities of the flagpaole (felling, rest and trans-
pout) o begin the religiows rrezena will absorb a significant contingent of prolane
ntes, However, o the process of maturing and the innovative repetition of the
decades, there will be a convergence ol motivations sullicient 1o make from the
muliple fragmented repetitions a consistent renovation capable of irradiating a
maodel of an immaterial heritage. What we refer 1o here as religions and not linked
L a specific confession, but welecoming the religious condition of the peoples as a
vehicle Tor the spiritwal needs ol cultural communication. Something that, if
seographical-anthropological traditions received full scientific recognition, would
permil public policies o be guided give more potential 1o religious knowledge and
sociability. While the authorities exempt churches from paving tax and do not
demand a legal counterpart for the freedom of worship, all the cultural irradiation of
devotions remains distant from termwrial planning. Which ends up amplilving
political and environmental contlicts in Barbalha. as a result of the felling of large
trees in the Sio Joaquim and Flores farms in the foothills of the of Chapada do
Araripe.

The researchers Antomio lgor Cardoro and Josier Perreira da Silva {in the
alorementioned TPHAN publication) remand us that it s not possible 10 make
progress i environmental and ermoral planning without laking into consideration
that #he feast dav should be perceived as the simultaneous imvelvemenit of culture
with nature, impiving a husanizaion of Rature 0 favor of devotion (o the saim
(Cardoeo and Silva 2013, p. 151 Without advocaling a cultural and communi-
caonal religious policy, this could sound like a counterintuitive conlemporary
position. Given that for most postmodern social movements (b2 they alternative
environmental or commitied 1o the status que) nature s 2 phenomenon that s
independent of the sociocultural values ol the visilor or inhabitant., On the contrary,
it is understood hersin that the factors of devotional irradiation of these types of
events  similar o many other festivities in agravian, urban or [rontier-like envi-
ronments—dehmit the game of glocalitv, in the growing contexture of local
specificities with the (more or less efficient) selectivity of universalized or global
brands.

Like Barbalha, the other 153 municipalities in the state of Ceard and the 5600
Brazilian municipalities have their own patron saints, more or less situated as
symbalical references of the Catholic religiosity of the place. All this s multiplicd
several Umes 11 we consider the cyeles of the most common lestivals in Bragil
{(Christmas. Carmival, LentEaster, Pentecost and Corpus Christi), added to the best
known saints and our ladies. Regarding S0 Anthony more specilically, 1o illusirate
the articulated wradiation of this glocality. we can think of Quixeramobim (CE).
Borba (AM), Mulungu (PB), Campo Grande (MS), Santo Antonio Leverger (MT),
Campao Waior (PT), Brojo (WAL Parstinga (BAJ, Palos de Minas and Abacté (WO,
Qzasco and Caraguatatuba (8P), and Sombric (50, among others. 50, this i5 o
think of synchromes and ways of absorbing and reworking the symbolism ol the
ancienl and distant melropolis of colonizl tmes; Tisbon reinvented with 20l the
pavticularities of coltural communication: the rradiation materializes innumerable
forms ol relleclion.
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In addition, the folklorie associations with their main links of protection {patron
sainl of amputees, the sterile, horses, travelers, the poor, gailors, pregnant wormen,
fishermen, and agrnculturalists) and the populaity of the celebrations in Junc
lucilitated 51 Anthony’s African and Amerindian syneretism (with the African gods
Cgum and Exu and the entity Z¢ Pilantra). Therefore, this is just one example ol the
multiple possibilities of updated understanding of a symbolic process that has not
been lost in the progress of a society desacralized by the postmodern institetional
crisis. On the contrary, it is articulated in a location (Barbalha/CE) that is only one
modeling version of cultural reality, able to translate itself as an immatenal heritage.
This 15 the formation of glocality. which can be best understood by the secand
thesis: the symbolic devotional projection of the feminine in an infinile number of
Mary of Nazareth,

2.3 Marian Devotions in Irradiation: The Pedagogical
Model of Conceicao Aparecida

Al this point, we shill the specilic Tocus [tom a local patron saint to outline the
national scale of irradiation in the strategic holingss of the most widespread Marian
devotion in Brazil: the wadition of Our Lady of Immaculate Conception ol
Aparecida (Ste1l et alb 20031 To this end, we dedicate the lines below 1o the
reflection on a proposal for an investigation that emerged afier an analysis ol the
regiomalist force of a Spanish devotion with strong anthropological and ecological
territorial implicalions. In this case, we shudicd the recent conMcted valomzation
process of the feast of Pentecost for Virgen del Rocio' (Community of Andaluzia,
southern Spain). By expanding the second theses, we intend 1o demonsirate the
complexs varutions of the Loso-Brazilian Marian model in multiple patrimonial
references.

Such an investigation, in these mystical-religious spaces, considers the articu-
lation of a series of socioculural and environmental representations as lundamental
in the contemporary educational experience. It involves using “thick descoption™
(Geertz 198%), a secular phenomenon, but extremely techmical m oits political
capacily 1o reconcile the sacred and profane dimensions of ecelesial action. Greatly
valued after the pastoral guidance of the Second Vatican Council and its continental
conferences (CELAM). and criicized Tor the strong consumernsm of its current
appeals 1o the allirmation of wentity.

"The Geopatrimony of the Andalusian Sanoiuanes was fnanced by CAPES (BRAW Curoling
Foundation (3FA. as a pestdoctoral study in Human and Reglonal CGeography, at the Universty of
Seville (20100200111 Trmstommed o a0 hook  Caeenfioes de Pesta oao Poateimdnio
Geeeduracionals Como Educar sem Encenae Grografia? (Fortalesa: EDURC, 20020 nowadays
thig work stroctures 2 large pam of the reflections thar place the theatrical dynamic as an indis-
pensible parameter in understanding the immatenal heritage of religions feasis.
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The demarcation of the netwaork of places being studied, eity pole and nunici-
palily sancluaries, are inspired by a phenomenological approach to cultural repre-
sentations in Geography (Rezende 1990). Such demarcations help select festive
conlexts to develop the concept of immaterial heritage as a spatial representation.
Thizs representation incorporates official Catholicism’s diocesan regionalization as a
historical expression of the imaginary permanencies and updates of the civilizing
actions of the Christian expansion. Therefore its theoretical foundations aim o
recognize, in the symbolic relationships, the referential place of the wmple (open or
closed space) and its rural-urban surroundings, recording the necessary adaptations
toy the demands of postmodern daily life (Mafesoli 200073 he it on metropolitan
lerrtory (Archodiocese of Aparceida), in the micro regonal ambil (Yale do Paratha
do Sul in 5P, MG and BRI} in the macro regional ambit (capitals and interiors of
Sdo Paulo, Minas Geras, Parung and Rio de Janeiro, which are the origin of the
most frequent medium and long distance pilgrimages); and the frans-regional ambit
{marked by the continental distances 1o the Brazilian territory),

It 1z the conflicted and solidary encounter of multiple devotional practices in
contemporary times, which externalizes faith in overcoming these dislances as a
spectacle. This allows the questioning of the planning of these neighborhoods or
cities from the emerging political representations of the sanctuary: the local leg-
islative apparalus, image prodoction (slodies, docoments and leallets) and the
visibility of the main transmitter (in this case the Sanctuary of Aparecida/SP).
Following the formation of a new gecgrapiicity (imaginary and lived), according 1o
Bachelard (20047 and Trardel (201 1), we have o consider devotional fradiation as
an inter-subjective process, whose demonstration demands simultaneities (Durand
20080, Inquiring how fur do Braglion sanctuaries project an bnage of cultiral
assets of patrimonial-political  compumicanion” U involves the simultancous
observation ol possible answers in the locality and the transmission center of
irrachiation,

The methodological relerral of the research provides (or the systematic exami-
nation of representations {irradiation, flow, density, participation in festivities, ele.)
in the surrounding region of the selected municipalities when carrving out the
survey (see methodalogy,

We already have preliminary of the feast days and sanctvaries m the termtory of
the state of Ceard”, collected in the prior praject and bibliographical support of
sludies on the history of heritage in the West (Poulot 20097, their implicalions
regarding the prolection and registration of the fmmaterial (Cabral 2011}, withoul
irnoring the educational appeal both inside and outside of the school environment
{(Fontal 2003; Horta 1999 Cuenca Lopes 2002). A transversal path o the com-
munications of heritage 15 provided by Moscovici™s {5A 1990) theory of social

*I'he research projcets cntithed O projeros de perguisa Represenogdes do Parvimanio imaieriol
{festivg ¢ i sefigicuo) 1N Creperalia Acal@rmea (under Iy coordimaton and nrl_;uing] and
Drimengieys Tervitoriaiy day Festay Popudarey ¢ Turismor Estwdo comparaiive do patrimdaio
aveeterid oy extadoy de O CE e 5E 2009-20121 oive nucre segional visilalicy 1w [0
SHNCILar s,
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representations, which redraws the potential of a geographical, ambiguous and
identifying imaginary (Ruiz 2003), thus providing the symbaolic plots of every
lecation researched. In the end, the spatial and emporal phenomenolosy of reli-
giosity (Martelli [995; Bello 1998) 1eaches us to perceive the touristic and lestive
interior appeal. This is why these big ritval spectacles project themselves as
transmitters and receptors ol the renewal of faith (de Oliveira 2004); as well as
facilitaling connections with other nonreligious networks: including academic ones,
which are generally unprepared for this challenge.

To carry out this survey, we initiated a predominantly qualilative project aimed
al explaining the operational management of the architectural-urban and liturgical
planning of the rites of Cur Lady of Conceigio andfor Aparecida. This is the way w
decode the participation of the communities {townspeople and visilors) in consti-
wing the immaterial heritage, In view of the detailed contribution of Portuguese
geographer Santos (2000), in her doctoral thesis—Espiviiualidade, Territorio ¢
Porismer wm exiueey do Santuario de Fatma (Spiriwality, Territory and Tourism: a
study of the Sanctuary of Fatima), we believe that this study will promote a deeper
knowledge of the new fronts for planning heritage policies.

The characterization of the Torms of renewing the imaginary in Christian reli-
giosity 18 constituted here by the sense of place that the municipality represents. Tt is
a condition of expanding and deepening the communicational niches (religious
orders, Catholic radio stations, charilable associations, ete.) that conserve the reli-
gious ficld as a privileged sphere of political power. The study assumes that the
composilion of spatial fixes and Nows, with significant religious significance, has
expanded the dynamism of urban areas, either in the immediate surroundings of the
villages and neighboring cities; or the fanthest regional projection. Tts main brand of
renewal is in the creation of swmbolic places (lemples, surroundings and their
religious  festivities) that  are  permanently  structured  arenas  where  the
sacred/profane knowledge of the communities involved takes place. Here too the
metaphor of faith moving mountaing begs the question: meoves it where?

Hence, the importance of contextualizing these ritvals as regional and local
representations, i different states and municipalities of the Federation, 1o enahle the
projective view of a political and cultural phenomenon that expands through the
country in international harmony s done. Considering the foree of the UNESCO
reaty, in adopting the Safeguarding ol the Intangible Heritage as a Convenlion
(2003, Paris-France) by member countries (including Brazil), the degree of diffi-
culty in absorting Chostian demonsirations in an evaloative articulation of these
records and their management 15 imteresting. The lerm naturalisi describes the
governmental expectation o maintain both the process of buill assets and the
safeguarding of the social practices of religiosity at an inoperable distance from
planning. All the day-1o-day geographicity of the sanctuary «n municipality inter-
actions and their communities, in the (lemporal-spatial} vicinity of the festivities,
marking these (sacred/prolane and mundane) realities, end w atlract the attention of
visilors, entrepreneurs, and  media agents, since  the festivities  cnergize a
multi-territorialism of identities (Haesbaert 2005). However, urban and municipal
planning has not welcomed this irradiation, wasting the role of the (costratesy,
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Which to a certain extent repeats the Imitations perceived i the local geography of
Barbalha {previcus item), although this incongruence has not been commented on.

The whole market of religious events has become the promising tool of spatial
reorganization, which has allowed a proactive ecclesial action of the institutional
actors of Brwalan Catholicism {on an inira and exira metropolitan scale),
designing some diversilication of interests for new devotional spaces, Especially
those planned i advancs w play the role of sarcivarfes. To investizate the rele-
vance of this composition, geing bevond capital. in view of the Marian religiosity
az promoled in orecent decades, is a fundamental challenge in interpreting the
political geagraphy of religion. The epigraph is in the verfication of the com-
plexities of the cultural landscapes that connect scattered places (Silva and Galenao
20047, The research intends 1o caplore the characterization of the devotional
symhols invalved in municipal imagery promoted by media outlets.

Therefore it will be essential 10 check the data and imformation (written and
visual) concerning the virlual representation of each of the municipalities shown in
Table 2.1, preselected [rom the Marian name with the greatest devotional appeal in
the country: Imaculada Conceigdo Aparecida. This means that the fundamental
least days in these municipality sanctuaries require a complementary verification,
basing this certilication on the patrimonial representativity of this irradiation, To
this end. the events and consultation strategies need o pass the stages (phases) that
will be verified in the methodolosy.

Sitwating the buildings und intcractions of temples, orders, movements, and
communities, in the spatial logic of the sanctuares, from a devotional locus has
been constiluted through the representation of material and symbolic weight, linked
o the modernization of urban life.

The selection in Table 2.2 groups ogether municipalitics in a netwark of
unforescen  zeographical analysis. Therefore. diverting from the mechanistic
assumption that the geographical and religious field is merely rugosity from
pre-industrial society, this work takes on the analytical reference of geographical
complexity. [U presents evidence to show religious diversity as a condition of
planned urbunization overtaking modemnity (Garela Canclini 2003, To avoid
reslrcling the study W a lerdtonal exception policy, the importance of a comrelative
survey of Marian devolion al a more fragmentary or local level has also been
considered. In accordance with Catholie canons, we could call it parechiial. This s
the correlation point with urban and municipal developrment; we also find a marked
proportion of parishes and cities parrondized by Mary, with an emphasis on the
invocalion of Conceigio Aparecida.

The survey designed for the nine diocese in Ceard—a state not included in
Table 2.1 due 10 the absence of shrine of Coneeigio Aparecida—indicates that in a
total of 336 Parishes, almost hall are Maran (Table 2.23; in this strong represen-
tation of the devotion 1o Imaculada Conceigio,

One of the specificities that allows the generalization 15 precisely the charac-
terization of Marian religiosity in i connections with postmodernity (representa-
tion of women, ecology, the terrestrial). Marian sanctuaries in general and those of
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Tahle 2,1 {continued)
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Our Lady Concergiio Aparecida in particular, forge fixed {alter jdentity) and (vir
mal} fows o inerregional communication.

Political challenges for modernization and sustainability, on the territorial
development agenda of the group of municipalitics, require 8 certain detachment
from the images and devolional values. Intzrnally, the tensions between religious
fundamenialism (more closed) and mystical ecumenism {more apen) could reflect
the strategies for dealing with this practice. Externally, there are those who seitle for
a clear adaplation of the Christian faith o the logic of today’s environmental
development (which allows Tor heritage education to be read as an improvement of
cnvironmental education).

There are also the emerging rationalitics that help recover the concept of
Dardel's  geograficiy (20110 Irom  a  phenomenological  perspective:  the
metropolitan culture expands like the mystical-religious experience of places. In
Gaston Bachelard’s epistemological assuomptions (2004, 2008) it forses scientific
ohstacles o reduce the man-nature relationship to a strictly virtwal and therefore
spectacular project. In this direction, new sanctuaries also make up a socierv of
speciacle, which is also religious, parodying Debord (1997} and referving 10 the
constitution of many earthly paradises: Celestial Rome needs a mundane scale so
that its sustainability—Marian in the Catholic ambit and prophetic in other religions
and confessions—acquires a symbolic consislency in the postmodern contexl,

From a more applied point of view, this survey stems from the gencral car-
tography ol Christian religiosity and the syncretism in its devotional reality. It
Mcves 0N Lo a systernatic research of the peographicily in cuch of the three models
of events that we delimited by the forms of spectacularization that was identificd in
rescarch in the area; touristc, camnivalesqe, and media-driven. Each of these, more
associated with the communication and cultural vectors with which the analyses
were developed (mystical. media-ecosystemic and secular). Discovering il these
forms reinfores or attenuate the fundamentalist endencies of contemporary reli-
giosity would also be o provocative means of referring a resclution of the initial
cuatiom

2.4 Concluding: Catholic Scenography, a Heritage
Against Oblivion

The religiows lestivities of the new twenty-first century are abundant and spectac-
ular. Contrary 0 an apparent expectation of a retracession, popular religiosity has
conferred perfecily with cybernctic languages; perfecting what  photographic
records and television have heen doing for decades: the more hidden or esoleric
riluals become accessible W any television viewer. Their connections in networks
are linked both to religious and nonreligious interests. Hence the emergence of a
global dynamic multiplies the historical production of events and commemorative
celebrations. Postmodern ephemerides demarcate the monumentality of oblivion,
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Mavbe that is why the essay reflects the chain of memory and collective oblivion
through religious herilage.

Such abundant Laun American landmarks do not end in the ephemeris of the
large or small cveles of feast davs: nor in the Marnan invocalions on a national level
(Argentinian Lujan, Paraguayan Caacupé, Coromote Venezuelan, the Thiry-three
Uruguayan, Colombian  Chiquinguird,  Lcuadoran  El Quinche,  Bolivian
Capacabana, Mexican Guadalupe, Honduran Suvapa, and Nicaraguan Purisima,
among many olhers). They are aclually found i the updated composition of the-
atrical recreation (virtwal and concrete) of devotional phenomena that compile and
combine frapments of assets and values like an alehemy of fraclals. This leads o the
conceplion of the third thesis through a paradoxical factoring of three commu-
nicational vectors—in a Theory of Geographic Staging as a growing need to
converl the relfgiows inlo herfrage. Briclly, the thesis-theory states: The issue of
conteniporary hevitage projects the religiows necessity of being on Earth; however,
i odoey so in yacred-profune flows of apparenily nonreligions  collective
EXPEFENCES,

This game of trends and occullalion is essentia] when thinking about the staging
process. What would cause geographers o think about shrines, festivals and
museums with the equivalent attitude with which they observe the political-malitary
centers of command and war? IF in these centuries geographical Carlography
shaped such impaortant evidence, we find ourselves on the threshold of a similar call
for the aesthetics of theatricality: scenography needs to become geographical in
arder lor religious heritage 1o continue heing studied and exit the mediocre level of
thematic excrescence, interesting only to some cultural geographers. This medi-
ocrity precludes a memaorial reading, 1t only favors decorative spelling and oblivion.

The memarial reading ol contemporary heritage needs w Ond strategies for
institutiomal valuation. However, the official collective memory deepens privileged
places [or the Dght against collective forgetting, naming museological equipment as
the most appropriate locus [or the general communication process of cultural her-
itage. Considering its linits and demonstrating how the experience of the
Educational Muosewm of the Rural Federal University of Pernambuco shows another
way, Ricardo Pacheco synthesizes a [ormula so that wemples do not become mers
INSEWMY.

| unfertunately musewms are usvally conceived of as locations for exhibitons and not for
the production of Knowledge by a communicy of researchers, These places end up being secn
a5 lpcanons for passive visits and not for interaction on the part of the public ... ] The action
af the histanan in the lield of bentage and o the space of the muoseum, therelore, 15 not
limited toa theoretical and technically coherent discounse aboul the past. This version must
also be articulated with the versions and demands with which the communities desire to
legitirmate their past, shoot the memary that they want for themselves (Pacheoo 20000 146

In this case, simplificd in museams means ignoring that phenomenalogically the
commitment o the past canses a double commitment 1o the future: the fliture of the

present, an elfective and contradictory execuior of all the possibilities accrued o
perpetrate life and existence; and prevent the majority lrom deciding on desistence
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(collective extermination); and e firere of e fiwre that elects a spiritual dimension
1 the archetypal dreams ol a collectivity. That is, re-connecting or reelecting, it is
the Tuture that shapes religion. It does so as it stazes the spectacles of faith (1he
sacred-profane cult of Flagpoles of Patron Saints or through a devotional approach
to the Virgin), fluidity and human maobility, on all geographical scales.

Some points for this staging of the future have become indispensible here: even
if it is soowe do not forget the monumental links of these Catholic manifestations.
After all, Tor some traditionalists the historical and cultural improvement of the
festivilies suggzests praise of the origins and the childhood of the rituals. This only
rules out the possibility of inclusive and complex planning of policies that value
religions heritage.

The staging of mobility—or movement for both these futures—demands ways of
considering the veclor aclions:

(a) In the mythical religious trajectory, every collectively absorbed ritnal and
custom should be considered in a pame of dialogues with the relisions or
anti-religious imagery developed over the years. Father Correin in Barbalha
used the Paw da Bandeira procession to make the Feast of St Anthony a rite
of purification of rural workers und a means of evangelizing them in the
process;

b} In the media-ecosysiemic trajeciory, we remember that exceeding the limits of
the cultural industey (radio, wlevision, film and video) in the imeractivity of
such means by the vehicles of cyber culure is not restricted 10 secular reality.
Inside the religious universe, almost everything currently operates  and
deminds virtnal co-participation. An altentive visit to the portals ol the sreal
Marian shrines or the religious congregations that promoie them, allows us w
understand how and why devotional practices cullivate a network of messages,
rosanies, holy cards, and network promises. The actwal celebralion of mass
rarely misses an opporunity o promote their virual addresses as a basis for
their economic or environmental sustainabality;

(el Finally there are the Ouwid dentities of simuoltanecus  values in the
secular-tounsue rajectory. This requires o complex pragmatism at the moment
of operationalizing ideal distinetions. In metaphorical practice, never has so
much wheat behaved like chalf or demonstrated how inopportune simple
lundamentalism is to distinguish between them., The secular vector, in
demanding an unending touristic behavior—or permanent visitors before
mulliple realings—radicalizes the continuing need for negotiations because it
trivializes the rotten notion that an ethical life is defined by principles. Life in
the world is lived by coexistence, in the collective act, the aesthetic of sense.

The three symbolic vectors comelated with the religious heritage ol Marian Faith
can he observed in the diagrammed conliguration below. The diagram (Fig. 2.2)
shows that while the downward verticality of the mythical vector projects glocal
Testivities, the power of the media vector reacts more frontally, avoring or con-
[ronting the sustainability of those events. Somelimes hidden, sometimes explicit,
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Fig. 2.2 Sumumary table o complete the theses, Sswrve Developed by Author (2013}

the scemic lorms of the feast davs emersze as hosting the secular vector. The
devotional feasts for Saints and Our Lady, tmangulate the game of these spaces in a
projection that only Ots with tension and overlap.

Two slories llustrate the  contrast the  wvectors face in the
constrction/reconstruction of festive, touristic, and media space. Both follow up a
response o mitigation of an unstable period of democratic consalidation in the
country: the collective prolests called the June Dayvs—two trajectories of the
occupation of religious space made the news and were experienced socially through
the mass perspective of the imadiation ol faith,

In the evernvday lorgellulness of hursh realily, an existential automatism makes
us believe —even scientifically——that the references of religious practice only recall
the past splendor of Christianity. But unlike this ebscuring clarity the geographical
expression of contemporary Catholicism holds scenographic events of all sizes, and
allows us Lo consider this monumental exercise of permanent patrimonization.
Therelore, when considering Fig. 2.3, which illusirates the close of this essay—the
image as a scemc spectacle Tor religious ecstasy (Photo 01) and the image left due
to bad weather and wasteful policies (Photo 02)—we recall the approach owed w
the maturation of the theory of staging: the irradiation movement of religious
heritage can simultaneously absorb the energy of contemporary symbolic vectors
and overcome ils obstacles with the sacrificial dimension of faith,
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| Wmage 1 - The center stoge of the Compos Fidel, which will be presided over by Pope the Prover Vgl and Sending Mass,
| Powe 3 chossands o', The srehitect fohn Uchda explains that the project wos insplred By the Gothic cothedrals, According
| te him, the cothodrals weee buile [n the lote Middle Ages ard morked o mew ere in the Church, The sothadrals gre
| | becutif! pleces. As MU s o youth movement, we thought Jt would be ¢ good Imoge to express it Ittt & plastic ond

symbole dlement, he expleined. (fornal do .-*.rquin'h:ﬁr to Rl de Jameiro Eknmnﬂe e pnrmgws por s trater da
titule do periddica). Availahiz an hripyfers afae keiss et O o - a o
gertraigl Imege X - The director of the show sdml'u.tt ¢f r.rm .Im.:-d‘a Mundiol da .lwrn!u'd'r m{.l} l‘msm Hpn'ro Ea
periddiva) initiolly plenaed for the Compus Finel (Faith Fleld) in Guargtiba , westera e, Edion Erdmonn , working an
odeptivg the structwre of Copocabena Seach on the 1auth side. The chonge wake ploce on Setwrdey (271 m the Moss,
on Suncay {25) Is about the rafa, the grownd on Compus Fidef got muki, pmmh’mp the event, Lsrmal anfine da EBC
Aveilable on hitpwww ebcoom,brynoticlos Mbrasily/ 201 3707 direeor ofe-g o AR

Fig. 2.3 Images of the Campus Fidei in Guerstiba  Rio de Jangiro. Sowrce Author's adaptation
(201

In face of the massive political and geographical upset caused by transferring the
stage for the closing of World Youth Day, we ask: Ts it still possible w deal with
patrimonial memory without a global appeal Lo immatedality (read as spiritual) of
the festive monuments? The result of this theatrical equation, suggesied the game
plan/praxis, Guaratiba in Copacabana has indicared that is not. But it is essential 1o
address memory and heritage from unlikely bul possible associations,
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