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			TRANSLATOR’S PREFACE

			This translation sought to maintain a balance between the letter and the spirit of the text, that is, between absolute fidelity to the source and adaptation to the target language. Where this was not possible, the translator invariably chose to be faithful to the original, keeping to the letter, as he judges such procedure best to preserve the content and style of the original work. 

			Faithfulness is shown by respecting the author’s syntax, having the idiosyncrasy of the English language as both limit and parameter. An example of that is the maintenance of the original’s enumerations with semicolons, without using “and” before the last element. Despite being uncommon in English, this does not constitute a challenge to the language’s nature. However, such a limit is not always easy to adhere to and sometimes must be transgressed, as in the creation of neologisms such as “claritask”, “consoltask”, “disbeliefology”, “evolutient”, “foolictionary”, “recexis”, “recin” among others.

			Fidelity also comes forth by respecting the author’s usage of upper and lower cases. Where in the original Portuguese the author preferred to use lower case over traditionally used capital letters, this translation abode by the pattern established – that is the case in sacred scriptures. On the other hand, when the original followed the traditional rules of Portuguese, the translation followed suit, thus respecting the current usage of upper and lower case in English. That is the case of pope, which is lower case when indeterminate, and Pope when accompanied by a proper name. Such is also the case of king, emperor, bishop, professor and the like.

			Because the footnotes are many in the original work, this translation did not employ any translator’s footnotes, which could baffle the reader. The few and unavoidable translator’s insertions were made directly into the text, in [brackets] rather than in (parentheses), to make clear that they are translator’s interpolations. That happened, among others, in a) chapter 9, topic “Regression to infantilism”, after the abbreviation CNBB; b) chapter 12, topic “Characterization of religious violence”, after the title of two books which were not acknowledged in footnotes; c) chapter 16, topic “Disbelief principle and conscientiology”, after the acronym CEAEC; d) appendix 1, topic “The First Crusade”, after the reference to the book quoted; and e) additions to the author’s footnotes to present the English titles of the works cited, as explained further below. 

			In general, the New International Version was the source of biblical quotations. However, in Section IV the traditional King James Version was used because it was better suited to faithfully convey the author’s arguments concerning religious violence.

			Quotations from the Vatican’s official documents were taken directly from the institution’s website where they are typically available in several languages. By doing so, the translator avoided retranslation of what was already officially published in English. Such an approach also permitted the maintenance of consistent sources which facilitates any reader who wishes to check them.

			The books cited in Portuguese in the original, whose first publication took place in English, had their original titles written in [brackets] as an addition to the author’s footnote. This procedure is similar to what the author himself did in some passages, when at the same time he gave the original title in English, he presented the title of the translation published in Brazil. In other passages, the author used the Portuguese translation, but acknowledged the original title in English. Therefore, this translation intends to preserve, as well as enhance, the original work’s bibliography, thus assisting the anglophone reader to identify the books used by the author available in their language.

			It is worth noticing that the works quoted in Portuguese not originally written in English, but which have an Anglo-Saxon translation, also had their titles acknowledged in brackets in the footnotes.

			On the other hand, books quoted by the author whose original is in Portuguese, or another language, and which had not yet been translated into English, did not have their possible translated titles acknowledged in brackets. This was done so as not to insert artificial and inaccurate translations that may not be the official ones chosen in a possible future translation. The same approach was applied to the titles of conscientiological works. An exception to this is the titles of the entries of the Encyclopedia of Conscientiology, whose translations – temporary and unofficial – were inserted so that the quotation that follows the entry’s title could be made sense of by an English-speaking reader. Still, at the end of the quotation, following the pattern established by the author, the original entry’s title and the Encyclopedia’s name were kept in Portuguese. 

			In the original work, all the author’s citations were written in Portuguese, even when the author quoted English books. Whenever possible, the translator resorted to the original publications used by the author in order to reproduce the passages cited rather than retranslating them back into English, which could cause interpretive mistakes and lead the reader astray from the true excerpt. Retranslating was the case only when the original text could not be found.

			As for conscientiology books whose originals in Portuguese had already been translated into English, the passage quoted by the author was tracked and taken from the published translations so that retranslation could again be avoided. Moreover, the conscientiological book was acknowledged in the footnote with its translated title, thus ruling out, in this case, the use of additional brackets. This aimed at highlighting the conscientiological translations already published in English for the anglophone reader. However, for both conscientiological and general works whose excerpt quoted had not yet been translated into English, the translator himself did the translation.

			Otto Mendonça

			the 25th of August, 2015. 

			FOREWORD

			Portentous Parabrain 

			Interview. In 2003, the cultivated author of this work-testimonial, while still a Catholic priest, Friar Marcelo, in full religious activity, sought us out with an interest to know conscientiology. After some interviews, we presented him with factual evidence of the Pre-Resomatic Intermissive Course and the possibility of deviation from the self-proexis due to religious sub-brainwashing that is able to affect conscins with the best of intentions and good-will towards consciential evolution. 

			Megagescon. Time goes by and at this moment, in 2010, we have here this magnificent work, based on the author’s erudite research, a genuine Treatise of Anti-religion, the fruit of institutional mega-dissidence and a self-critical ideological rupture, constituting, without doubt, a definitive vigorous existential recycling and, at the same time, an exemplary consciential megagestation and the first step towards a competent multiexistential self-relay.

			Abjuration. The current Professor Marcelo da Luz, now an ex-indoctrinated and ex-indoctrinator, aware of the fact that no one in the cloth can think for oneself, lives fully liberated from his two decades of priestly professionalism and from the groupkarmic interprisons of the holobiographical millenary religiosity. This is the result of a categorical explicitation of peaceful public abjuration, without the fanaticisms of the widely-held superstitions of religious dogmas. 

			Discernmentology. The author’s portentous parabrain handles the scalpel of cosmoethical discernment through solid arguments, grounded on incontestable facts and multifarious sources of bibliographical research, along with a candid surgical exposition of the childish foolishness of myths, superstitions, absurd beliefs and the centuries-old indoctrinations of mankind’s fanaticizing religions. 

			Singularity. This true Mega-exposition of Anti-theology, a work singular in its evolutionary reach and claritaskical goal, seeks to clarify, with rational arguments founded on facts, parafacts, elevated polymathy, educated communicability and without any retaliatory sentiments, how to avoid the two worse infirmities of mankind: consciential inter-intrusion and religious mega-fanaticism. 

			Mega-animadversion. Only a sub-brainwashed person subject to absurd beliefs, apriorisms, self-corruptions, self-intrusions and crass acriticism remains indifferent to the indefensible mega-animadversion generated by the experiences exposed and the verbactiological reasoning of the author in each page, where he demonstrates the folly of the imposition of ideas, the interpretive mistakes of truths held to be absolute and irrefutable, and the greatest need to leave all coercion maintained by the paraphernalia of piety of amaurotic theocracies, of sectarianism and of anti-universalistic factiousness. 

			Eruditiology. In this highly competent, bold and devastating Eloquent Criticism Against Anti-universalism we can research, in light of the advanced principles of conscientiology, the erudite analysis of millenary religious mistakes in general and, more specifically, of the Roman Catholic Church, which are still committed in the contemporaneity of this Third Millennium. 

			Irrationalities. The author makes explicit, with enumerations and details, the panorama of modern irrationalities, among which are the sectarian voracity of churches and sects, the diversified acts of religious violence, the shameless sadistic electronic appeals, the ethical deformations of Opus Dei, the insistence with charismatic fallacies, the evangelicals’ illusions of prosperity, the paranoia of celibacy of the high tech pseudo-saints or singing priests, the multifaceted phobias of piety, the countless mystical tribal yokes of all natures and the regressions to morbid childishness of the pedophilia practiced in the sacristy. 

			Approaches. This brilliant text approaches with rationality and logic the universe of cosmoethics, the issue of deconversions, the relevance of the clarification task, the fruits of the anti-manipulative disbelief principle and the integral study of the consciousness, the fundamental goal of conscientiology.

			Proof. Here is another conclusive proof of the force of existential recycling promoted by the consciential paradigm and the conscientiological techniques for the lucid human consciousness, who has the ability of priority evolutionary self-discernment in the face of growth crises, which we draw attention to as it deserves deep and cosmovisiological reflection. 

			Bibliography. This alert written for the general public and to religious people in particular (Catholicism) enriches the section of cosmoethical maxidissidence of recycling authors from the Conscientiological Bibliography, currently composed, among others, of the works of Jean-Pierre Bastiou, Globe-Trotter da Consciência (Orientalism), and our small book Projections of the Consciousness (Spiritism). 

			Honor. With sincere thanks to Professor Marcelo da Luz for the honor granted to present these simple prefatory pages, we challenge open-minded readers to minutely research this unique document. 

			Waldo Vieira 

			Holocycle, Foz do Iguaçu, PR, the 14th of July, 2010. 

			INTRODUCTION

			Itinerarium mentis extra Deum (Journey of the consciousness “outwards” God)

			The main objective of this book is to lay a foundation for abjuration – the public renunciation of religious life, or the abandonment of religion – as was performed by this author after twenty years dedicated to serving the Roman Apostolic Catholic Church. A member of a traditional religious order since adolescence, the author was ordained as a priest and celebrated countless Masses, weddings, baptisms and all the other rituals performed by a priest. He heard innumerable confessions, was the spiritual director of several catholic groups and preached the teachings attributed to Jesus Christ to large crowds. He was a superior of a convent community and was also a rector of one of the institution’s seminaries, instructing young candidates on the foundations of religious life.

			It is possible that some readers, indignant at the author’s decision, could question his moral and mental fitness to perform these religious functions. After all, at the beginning of this 21st century the diseases of many clergy have been publicly emerging as hideous scandals and crimes, thus precipitating the Catholic Church into a profound crisis. However, in this author’s case, it can be demonstrated that it is not possible to accuse him of incompetence or infidelity in the fulfillment of the requisites demanded by the religious institution. Throughout his seminary formation evaluations of this author’s conduct by educators and hierarchical superiors always described him as an idealist, loyal, responsible and dedicated religious person. These documents constitute tangible proof of Friar Marcelo’s permanence in the Catholic Church as being characterized by an honest and intense quest to find, in a consecrated life and in the priesthood, complete fulfillment of the meaning of life. Until leaving religious life the author, within the limits of his abilities, did what he could to be a loyal preacher of the gospel, a conscientious pastor, an efficient catechizer and a fraternal brother in the convent.

			The author’s decision to leave religion, after experiencing a profound growth crisis, founded itself in the free action of one, who after walking tenaciously, has extinguished an existential possibility and reached a new realm of understanding about the realities of the consciousness1 and the universe. The inner freedom encountered to make this kind of decision was the result of a gradual self-confrontation. This author perceived the necessity to dispel the fear associated with questioning his habitual suppositions and to look beyond the limits of the indoctrination he had received. For a long time, while still religious, he named this fearlessness “a quest for wisdom” or “the spirituality of an unsettled heart”. Nowadays, in light of the experiences had, he prefers to emphasize the courage to evolve2, which requires, five years after the abjuration, the assumption of speaking publicly about the dissidence that was effected3.

			When dissidents of ideologies or institutions start talking or writing about their experiences, it is necessary to observe the kind of motivation and intention implicit in the decision made. The former militant, the former integrant, the former partisan, the former something, in spite of the effort to affirm that they are no longer part of the institution to which they once belonged, may continue to define themselves based on the institution. In this case the person is still a “former” in relation to what they intend to deny. Perhaps, in their eagerness to critically speak out about the reasons underlying their abandonment of a certain idea or organization, they still flaunt the previous condition as a trophy, unfurling the pride of being a “former”. The ambiguity in question lies in the fact that the person’s point of reference continues to be in the no longer desired way of living or thinking.

			It is not a simple task for a consciousness to leave something they had long been identified with. The elimination of vices, the overcoming of ideologies and the abandonment of institutions or lifestyles are not equivalent to simply changing an address, changing clothes or permuting a car. Moving house, for example, concludes when the inconveniences brought about by the situation are resolved, such as, the transfer of furniture and belongings, the modification of some documents, and the moving of the telephone number, among other things. In contrast, ideological dissidence or the abandonment of a deeply rooted behavior demands structural modifications within a consciousness – the acquisition of a new ego, the undertaking of recin – intraconsciential recycling4. Not every dissidence represents an authentic recycling. For this reason, and as is proposed below, it is necessary to examine the different possibilities with regards to the consciential movement involving an institutional rupture.

			Possible types of dissidents5

			a. The nostalgic discontent

			It is possible to encounter many dissidents that still share the beliefs and ideals of the system they already abandoned. This happens when the rupture was based solely on a rejection of the way the institution operates, or on some specific law to which they could not agree. In such cases, the dissident remains a silent dreamer of how the institution could function better if the organization’s structure or certain traditions were corrected. This type of dissident left the corporation but continues to have thoughts stemming from it. This is the case, for example, of priests who withdraw from the Catholic Church on the grounds of matrimony or because they disagreed with the authoritarianism established in that institution. Although they have left the institution, they still look at the past with nostalgia in their eyes wishing to return some day, if their personal necessities could be integrated into ecclesiastical life.

			b. The reformer

			Some do not abandon the system of which they are a part. Rather, they mount an insurgency against the existing arrangements, creating alternatives within the old structure. These are the reformers. It is debatable to what extent a reform can be considered a change. A reform is, essentially, a return to a tradition’s original patterns. Over time deviations, excesses, corruption and bureaucratic processes are created, diverting the institution from its principles and objectives. The reformers then come to put things back into place, resuscitating the ideals of the past.

			Reformers usually fall into one of two groups. The first one is comprised of internal reformers, whose reform proposals are accepted without causing ruptures or dismembering the organization. Many sacred Orders produced reformers, who essentially realigned the religious association with the original objectives and introduced new disciplinary norms to avoid future deviations. The second group is comprised of reformers whose proposals were rejected by the institutional community. In this case, a conflict becomes inevitable and the discontented end up leaving the institution to found new organizations. The movements resulting from the dismemberment of the original institutions are supposedly improved versions of the former, but do not constitute new paradigms since the basic beliefs are virtually identical. The advent of Protestantism is an illustrative example: it constituted an alternative to Catholicism within the same parameters of Christianity.

			c. The resentful

			Others physically detach themselves from the system in which they lived, but they cannot free themselves from it. They pass their time submerged in resentment, ruminating over their frustrated experiences. They believe the time spent in the institution is the cause of their suffering. They are continuously haunted by negative memories and are unable to refer to the past without a bitter tone. Some of these people try to avenge themselves on the old groups to which they used to belong, by making public embarrassing facts that occurred behind the scenes in the religious establishment. Hence they adopt the logic of retaliation, seeking to somehow damage their adversaries.

			After considering the possibilities related to the complex issue of institutional dissidence, this author can now clarify the reasons why he wrote this book. Firstly, in the author’s case, the abandonment of Catholicism did not occur due to a type of functional discontentment. Although, with the course of time, the limits of the religious community and the folly of some dogmas have become quite evident, until his penultimate year in the institution the author still considered the Catholic Church the “least worst” organism through which he could render assistance to fellow beings and affirm the transcendental meaning of the human life.

			Secondly, it is necessary to point out the absence, in these pages, of any attempt to take revenge or to retaliate for whatever painful events experienced by the author within the convent’s atria. Where necessary, facts learned through experience are included to illustrate the themes being debated. Nevertheless, the names of those involved, as well as the details of the places where the facts took place, are omitted. At some moments in this work, the criti­cal positions taken by the author reach considerable power and gravity, but they are deprived of the bitterness and revanchist intention of the resentful. 

			It is also important to stress that this book is not a source of income for the author, who does not retain for himself any of the money invested by the reader in the purchase of the work. The authorship, promotion and clarification related to this publication are completely voluntary. The copyrights were donated to the Associação Internacional Editares to help finance other initiatives directed towards the assistantial task of clarification.

			Finally, the author’s analytical look is destitute of any intention of reforming the centuries-old institutions of the Catholic Church or other religions. The author’s ideological rupture is total, and does not refer only to Catholicism, still the most long-lived and numerous tradition within Christianity (base-year: 2010), but to the Christian faith and any other interpretations of the world based on a religious belief. 

			Far from the types of dissidence analyzed, the motivation of this work is to clarify and assist all consciousnesses interested in openly debating the illogicality and evolutionary encumbrance fostered by the religions on Earth. In order to achieve these objectives with maximum ponderation and critical vigor, minimizing the possible interference of emotional factors, the author developed the entire text in the third person.

			The overcoming of religiosity, as a transitory stage in the evolutionary process of a human life, can only occur in a consciousness’ intimacy as a mature result of discernment, without any violence or impositions whatsoever. Nevertheless, up until that moment, information from those who have crossed the threshold of some structures that restrict the consciousness’ freedom cannot be withheld. Hence the only scope of this book is to express the author’s examplarism, as an old walker on the religious path. Therefore, in his critique of religion, this dissident stands beyond the interest of reforming old structures, avenging injustices suffered, having a financial gain or converting people to his current way of thinking. For this unique, personal and untransferable position, the author assumes total responsibility.

			New paradigm

			After many lives repeating himself in the condition of an indefatigable religious indoctrinator devoted to the cause of holiness and the exercise of benevolent tasks, this author, by means of a frank self-scrutiny, has finally come to consider the longer evolutionary reach of the clarification task. This opening to omniquestioning led him to rationally admit the broader scope of the consciential paradigm – the detailed study of a consciousness by the consciousness itself – the leading-theory of conscientiology, a field of study proposed by Brazilian researcher Waldo Vieira. Conscientiology intends to surpass the epidermic approach of sciences based on the subject-object disjunction in the investigation of the highest possible priority theme: the consciousness. To this end, variables currently neglected by conventional academic knowledge are included, such as:

			1.	Holosomatics. Consideration of the existence of other bodies for the consciousness to manifest through, beyond the physical body: the energetic body (energosoma), the emotional body (psychosoma) and the mental body (mentalsoma). The integrated set of all bodies is called the holosoma. The practical manifestation of a consciousness takes place through the thosene (the indivisible union of thought, sentiment and energy).

			2.	Bioenergetics. Lucid self-experimentation of bioenergies through the energosoma, discriminating immanent energies (primary, multiform energies diffused throughout the entire universe) and consciential energies (energies employed by a consciousness). Bioenergetic abilities go far beyond perceptions registered by the physical senses.

			3.	Multidimensionality. Admission of a consciousness’ intrinsic capacity to manifest itself beyond this material (intraphysical) dimension, in varied extraphysical dimensions using the different bodies of manifestation. Multidimensional knowledge is granted to a consciousness mainly through the experience of conscious projection (out-of-body experience, astral projection or astral travel).

			4.	Multiexistentiality. Admission of a series of multiple lives (existential seriality, “reincarnation”) assumed by a consciousness and intercalated with intervals in extraphysical dimensions. Existential seriality allows a consciousness to evolve by means of multiple experiences across millennia.

			5.	Cosmoethics. Cosmic moral or the moral philosophy of conscientiology, whose scope intends to go far beyond the imbrications of intraphysical human society. Cosmoethical discernment includes the consideration of multidimensionality, multiexistentiality, intentionality and the quality of consciential energies. The values of a consciousness are with them in every dimension where they manifest – extraphysically the inner truth is inconcealable. The level of a consciousness’ cosmoethicity is their personal code of conduct, the thermometer of self-incorruptibility, developed throughout countless existences over the course of time.

			The rational cosmovision afforded by the consciential paradigm allowed this author to perceive the extent to which religion remains a preliminary approach within the more complex mechanisms of evolution. Determining that he was underperforming in relation to greater assistantial tasks, whose fulfilment would not be possible within the narrow limits of sectarianism, led the author to abandon faith. To better explain this type of ideological rupture conscientiology uses the term maxidissidence – the greater renovation of the consciousness whose situation was beyond the average level of their group of evolutionary tasks6. This term is employed not to boast, but rather to establish the difference in comparison to the other types of dissidence previously explained.

			In subsequent chapters this author intends to demonstrate – by means of a detailed critical examination and in light of personal experience – how the evolution of humanity (the gradual and qualitative growth of a consciousness towards greater rationality, pacifism and universal love) necessarily passes through the overcoming of religion. The analyses, due to the author’s experiences, will most of the time be linked to Christianity, and even more specifically to Catholicism. To achieve this objective, the arguments of this book are arranged into five sections. 

			In the opening section, Fallacies of Homo religiosus, after the hypothetical proposition that religion’s origin is an illegitimate and distorted reading of extrasensory phenomena (chapter 1), some of the main inconsistencies of the religious phenomenon are exhaustively discussed, namely: the sectarianism inherent to all salvationist proposals (chapter 2), the heteronomy and dependence nurtured in believers (chapter 3), and the consciential manipulations materialized in religious discourse (chapter 4).

			The section entitled Para-anatomy7 of a saint is dedicated to the problematization of sanctity, an idealized perfection fostered by religions. The analysis herein is restricted to the Christian tradition, beginning with the demythologization of the divine figure of Jesus (chapter 5), whose self-sacrifice inspired the senselessness of martyrdom (chapter 6) and other paradigms of sanctitude. Chapters 7 and 8 attempt to perform a conscientiometric examination of the personality of a saint – a surgical look at the supposed saintly virtues, under which severe consciential fissures may be hiding.

			The third section, Religious life and affective ectopia syndrome (AES), intends to analyze three severe affective distortions of Catholic religious life: celibacy (chapter 9), the dissimulation of homosexuality (chapter 10) and pedophilia (chapter 11). The approaches proposed, far from exploring the sensationalism related to these issues, seek to discuss how the configuration of religious structures themselves maintain and exacerbate consciential pathologies. 

			The following section Hands that bless and hurt: religion and violence investigates the dyad of religious belief and violence. Given the long trail of blood left behind by conflicts related to religion throughout history, it is necessary to answer the following question: is religion merely a manipulable victim of third parties’ political interests, or is violence inherent to it? The research initially proposes a typology of religious conflicts (chapter 12), and then goes on to examine the problem of violent content present in monotheistic sacred texts (chapter 13). The study proceeds to analyze the Inquisition, the most pungent historical manifestation of the potential violence of sectarian reasoning (chapter 14), and finishes by reflecting upon why “peaceful religion” constitutes another myth nurtured by faith (chapter 15). A list and description of some significant historical religious conflicts are in Appendix 1 at the end of book. 

			Finally, the section Disbeliefology discusses the application of critical thinking to the unjustified affirmations of religions. It studies the reasons why the approaches of contemporary atheism are still insufficient when compared to the antidogmatical attitude of conscientiology by means of the “disbelief principle” (chapter 16). Also, the problem of the usage and content of the word “God”8 is confronted before rejecting the proposal of a possible “compromise” as represented by the “religious parapsychism” practiced within the Spiritist Doctrine (chapter 17). Each chapter closes with a megaproblem – a question or proposition-synthesis whose objective is to challenge the reader to elaborate a sufficient counterargument. 

			In the Epilogue, the question-title of the work – “Where does religion end?” is resumed and answered by a concatenation of the theses and problems raised throughout the book. After abandoning the religious strategies of indoctrination, this author does not consider it his right to dictate to readers what they should think or do. Thus, the “answer” to the book’s title-question appears as the personal laboratory is unveiled – the author’s self-exposure as a guinea pig-consciousness –, sharing the questions which were faced and the solutions encountered through self-research.

			The history of a “deconversion”

			The title given to this introduction – Itinerarium mentis extra Deum (Journey of the Mind “outwards” God) – refers to the small classic of Christian spirituality written in the 13th century by Franciscan Bonaventure of Bagnoregio (1221-1274). Bonaventure’s work was entitled Itinerarium mentis in Deum (The Soul’s Journey into God) and describes the ascetic journey made by a consciousness through the exercise of Christian discipleship up to the point of fully conforming itself to the idea of “God”. The parody with the title of the Medieval work intends to present the exact opposite direction to the one proposed by the medieval mystic: to gradually deconstruct the dictates of religion and the heavy burden brought by the concept of “God” – the mega-idealization operated by credulity, whose result is the exile of the consciousness away from itself, and the oblivion of evolutionary self-responsibility. In short, this book explicitly expresses the reasons for the author’s “deconversion” – the beginning of a new stage in life in which the objective is consciential reeducation – the task of “unteaching” the mistakes and fallacies disseminated in the past. 

			If this work stimulates readers’ critical reflection, the writer will naturally feel fulfilled in his efforts without, however, losing the respect for the consciousnesses still in need of the consolation offered by religion. In case the reader experiences unbearable antagonism to the point of feeling insulted while leafing through these pages, it is best to abandon the reading. In this case, it is probable that the ideas of the book are disproportional to the volume of information and experiences afforded by the evolutionary level of the one who is reading them. It is not this author’s intention to cause any evolutionary rape, although nowadays he considers religion to be a pre- elementary school in the long journey of evolution. Nevertheless, to those who, even hurt in their religious sensitivity by the affirmations herein, kept reading tenaciously, the author recommends to go beyond the emotional reaction by means of an honest exercise of refutation based on research and the logic of facts, and to apply the disbelief principle:

			Do not believe in anything. Not even the ideas defended by the author in this book. Nothing, reader, replaces self-experimentation. Experiment, research, reflect, refute! Have your own experiences.

			The author is open to refutations, criticisms and suggestions to the theses and information presented in this book. Readers may contact him through the site www.ondeareligiaotermina.com.br

			SECTION I – FALLACIES OF HOMO RELIGIOSUS

			1. A parapsychic mistake in the origin of religion

			Polysemy of the term “religion”

			The word religion evokes many experiences, indefinite general ideas, and frequently passionate reactions. For this reason, it is necessary to define with maximum clarity what one understands when the phenomenon “religion”, the object of the author’s critical exercise, is mentioned in this book. Although obvious in the daily vocabulary, determining the precise meaning of this word is not an easy task. The term derives from the Latin word religio, whose origin is still uncertain. The word may have been preceded by the term relegere, which means “return again”, “reread”, “treat carefully”. This connotation, which stresses the ritualistic or repetitive aspect of the religious phenomenon, appears in the work De natura deorum, written by Roman intellectual and politician Marcus Tullius Cicero in the year 45 BCE.

			Nonetheless, many think the word religio originates from the term religare, whose meaning is “to relink”. This definition dates back to the work Divinarum institutionum written by the 4th century Christian apologist Lactantius. After rejecting the meaning given by Cicero, Lactantius states religion is the bond of piety uniting human beings to “God”. In this definition the aspect of human dependence on their transcendent and superior origin is emphasized. In contrast Augustine of Hippo (354-430), in the classic The City of God, attributes the meaning of religere, namely “to reelect”, to the word religio: religion would be the instrument whereby humanity, after long neglect, would again choose to acknowledge the absolute lordship of “God” over the world.

			Augustine himself adopted Lactantius’s definition in the work De vera religione, when he said that “religion unites us to Almighty God”. However, this meaning does not cover all the manifestations recognized as “religious” in many non-Occidental cultures, since not all individuals and religious groups admit the notion of a supreme “God”. Broadly speaking the classic concept of religion, voluntary submission to an all powerful “God”, applies to the understanding of monotheistic traditions, but is incompatible with many other manifestations seen as “religious” but which are disengaged from the notion of a good, omniscient, omnipresent and omnipotent being that created all things. Examples of this, among others, are the various superstitious practices, primitive tribal cults and several of the mystical traditions worshipped on the Asian continent. 

			The majority of those who belong to religious groups, as well as most of those antagonistic to any creed, do not suspect how vast the volume of complex studies performed to determine the nature of “religion” is. The phenomenon’s geographical ubiquity and the cultural multiplicity of the human groups involved hamper the construction of a univocal definition.

			Generally, in occidental cultures, the noun religion designates the system of doctrines and precepts of faith, the sacred institution. Such an institution comprises the social, ethical, ritual and intellectual elements unified under the aegis of belief in a trans-human horizon, whether supernatural or idealistic, and described as a myth or a dogmatic doctrine. In contrast the adjective religious indicates the fundamental trait of one who is guided by religiosity, which is the assumption of conducts or experiential postures orchestrated by the imperative of belief. Here, in alphabetical order, are 35 variables found in different spiritual traditions, traits to which the adjective “religious” could be superposed:

			01.	A missionary attitude or proselytism;

			02.	Adoration rendered to objects and personalities;

			03.	Belonging to a group, community or church through a rite of initiation;

			04.	Communication with spheres deemed transcendent (prayers, litanies, invocations);

			05.	Consolating assistantial tasks bound to the idea of a future reward;

			06.	Delimitation of sacred and profane spaces;

			07.	Elaboration of dogmatic concepts and instauration of absolute truths; 

			08.	Experience of faith (belief turned into existential surrender to alleged divine plans);

			09.	Experience of guilt and inadequacy in the face of sacrality;

			10.	Experiences gone through over time and being rewarded or punished in eternity (concepts of paradise and hell); 

			11.	Experiences that lead individuals and groups to the sensation of experiencing a deeper realm of reality, surpassing the threshold of materiality;

			12.	Extension of spiritual power over the temporal realm in the form of theocracy;

			13.	Indoctrination (imposition of ideas and irrefutable interpretations);

			14.	Invocation of the dead;

			15.	Maintenance of liturgy or established rituals; 

			16.	Mind-body dualism;

			17.	Moral codes and precepts regulating the behavior of the faithful;

			18.	Need to expiate guilt through sacrifices;

			19.	Offer of salvation;

			20.	Overvaluation of belief to the detriment of experimental knowledge; 

			21.	Perpetuation of myths and sacred scriptures;

			22.	Personification of evil (Satan, demon, malign enemy, angel of darkness);

			23.	Portentous temples and constructions whose finality is to express the grandiosity and power of the presumed divine being in contrast with human insignificance and destitution;

			24.	Primacy of the symbolic over the factual;

			25.	Promise of the end of human history (Last Judgment, Apocalypse, Armageddon, Doomsday) and the distribution of subsequent prizes and castigations, according to the group’s belief;

			26.	Promotion of altered states of consciousness (ingestion of hallucinogenic substances, hypnotic trance, suggestive rhythms, among others);

			27.	Radical dependence on an almighty being or a group of entities considered ontologically superior;

			28.	Repression, persecution and punishment of dissidents;

			29.	Reverence and imitation of models considered to be saints;

			30.	Sacralization of objects for protection against contrary forces, both visible and invisible (amulets);

			31.	Search for a miracle, considered to be a divine intervention over the realm of nature;

			32.	Sentiments and emotions considered to be the units of measure of the experience;

			33.	Speeches with high emotional appeal;

			34.	Submission to the mediation of authorities representing the sacred; 

			35.	Utilization of art (music, painting, sculpture, among others) as a means of awakening and increasing the religious sentiment of the faithful.

			A consistent and exhaustive description of the phenomenon in question would need to integrate this entire set of variables9. At least two of the characteristics listed appear to be common to all religious traditions. Firstly, the admission of a spiritual dimension, a plane of reality ulterior to matter which is generally associated with the destiny of the dead. Secondly, belief as an interpretive filter and parameter to spiritual experiences. Somehow, when a religious individual places himself before the unknown layers of reality, he interrupts the investigative procedure in order to establish belief, letting himself get caught up in reverence and submission to what they judge surpasses their own abilities. Thus, religious belief is, essentially, a profession of heteronomy. This concept is expressed in the definition proposed by Christian thinker Friedrich Schleiermacher (1768-1834), to whom the core of religiosity is “the feeling of an absolute dependence”10. The theologian Rudolf Otto (1869-1937) became renowned by his characterization of the experience of the sacred as a combination of fear and fascination before the divine11. According to Otto, the experience of the “numinous”, before which a human being feels small, would be the prototype of all religious experiences. This concept further strengthened the arguments of apologists of the faith against attacks from naturalist researchers, the proposers of skepticism. Nonetheless, the “fear and trembling”12 suggested by Otto as the essence of religion provided ammunition to the good-humored sentence proffered by American critic Ambrose Bierce (1842-1914): “religion is a daughter of Hope and Fear, explaining to Ignorance the nature of the Unknowable”13.

			Religion as an object of critical study

			During the last five hundred years in the West, many facts and new ideas have contributed to gradually diminishing the power and influence of – formerly supreme – Christian dogmas that concern the functioning of society. Since the 19th century onward, from the dawn of human sciences, religiosity has begun to be intensively and systematically studied in a more critical manner. Several studies undertaken in the nascent fields of anthropology, sociology, ethnography, psychology and political science sought to determine the precise moment of the irruption of the religious phenomenon and the human inclination to cultivate spirituality.

			However, uncertainty is present not only in the etymological determination of the word religion, but also in the explanation about the phenomenon’s historical origins. Ambiguous paleontological evidence led to the supposition that Neanderthal man, around 150 thousand years ago, performed funerary rituals on the grounds of a presumed permanence of life after bodily death. Also, the primitive paintings made during the Upper Paleolithic in Lascaux, around 15 thousand years ago, may have been part of a complex of religious rituals14. Suggestive vestiges point to shamanism15, the belief in spirits and ancestor worship as the first religious manifestations of Homo sapiens. Traces of these remote events can be found 40 to 10 thousand years prior to today, although recent findings may identify shamanistic practices with even earlier events16. However, the beginning of unequivocal written records on mankind’s religious practices dates from 3000 BCE. Poems composed to pay homage to the god Tammuz, found in the region of Sumer, currently Iraq, come from this period17. From around 2500 BCE, in different places – Sumer, Egypt, China – there appears clear artistic and architectonic records of human devotional activity with the construction of great monuments intended for the worship of dead rulers. The combination of all these pieces of information suggests that the appearance of religion was concomitant to the emergence of human self-awareness itself.

			Other than theologians, who obviously maintain an apologetic posture regarding the need of religion in the world, researchers from several fields of natural and human sciences have looked into the enigmas of religion. Among the most influential contributions to determining the origin of religiosity is the psychological approach offered by Sigmund Freud (1856-1939). In the work The Future of an Illusion, written in 1927, the religious phenomenon was described as a collective neurosis, the projection of human fantasy eager to escape from the suffering experienced in this world. In Civilization and Its Discontents, a work from 1930, Freud refers to Hindus’ mystical experiences and compares them to the repressed desire that originates in a child’s helplessness. In this way the Austrian neurologist explicitly presents religion as an expression of human childishness.

			According to philosopher and social scientist Karl Marx (1818-1883), religion would have been an original attempt to revolutionize society, abolishing the scourge of exploitation within it. However, this attempt ended up being projected to the otherworld, transforming religiosity into a mechanism of alienation. Religion would be, according to Marx, ‘the sigh of the oppressed creature’, who seeks to experience, through fantasy, the projects frustrated on earth. Religion acts as a narcotic to the human population, distracting them from the responsibility of the historical fight18. The propositions of another German philosopher, Ludwig Feuerbach (1804-1872), served as a basis for Marx and Freud. He authored the influential theory of religion as a maximized expression of human longings. Divinity, according to the text in the work The Essence of Christianity, is nothing more than the projection of human attributes – reason, will, affection, among others – onto an abstract idea of the infinite. According to Feuerbach, by worshipping ‘God’ humans worship themselves as they have outwardly dislocated their own essence from themselves.

			Besides the criticism arising from these merely theoretical approaches, the researches of anthropologists and social scientists into the way of life of tribal societies, carried out from the 19th century onwards, culminated in a series of conjectures on the original religious forms. The fact that these societies remained isolated from contact with western peoples up to that moment allowed them to conserve their primitive habits. Thus notwithstanding the absence of historical records, the observation of these groups’ lives allowed for new and more fundamental attempts to reconstruct humanity’s past. Anthropologists were stupefied by the naturality and centrality of some experiences and rituals in the tribal communities’ daily life, such as evocation of spirits, cult of the dead, divination practices and manipulation of energies from nature, among other ‘beliefs’. Researchers tried to pick out psychological, sociological and anthropological factors underlying all these phenomena in order to formulate hypotheses about the origin of religious ceremonies. Three theoretical strands on the origin of religiosity arose from these studies:

			1.	Animism. The primitive, through experiencing the recurrent cycle of sleep and wakefulness, would have developed the notion of “soul” or anima, hence the term animism, introduced by British anthropologist Edward Tylor (1832-1917). According to him, the ‘invention’ of immaterial entities – spirits – allowed for the adoration of the tribe’s ancestors, supposedly the most primitive form of religion19.

			2.	Naturism. A term coined by theologian Albert Réville (1826-1906) to characterize the worship of nature verified in many tribal societies. According to linguist Friedrich Max Müller (1823-1900), deities would originate from a gradual anthropomorphization of natural forces.

			3.	Totemism. Nature’s animate or inanimate elements chosen as symbols of clans - the totems - would have, little by little, gained substantiality and begun to be venerated as protective deities. Émile Durkheim (١٨٥٨-١٩١٧), an icon of classical sociology, is among the proposers of this thesis.

			More recently, since the last decade of the 20th century, anthropologists, neuroscientists and evolutionary biologists have offered new perspectives on studies of the relevance of religious phenomenon in human life. There are also those who wonder whether there is a specific gene responsible for the development of spirituality. Throughout the 20th century, neuroscience – the simultaneously detailed and comprehensive study of the nervous system – has achieved maturity as an autonomous discipline. Since the 1990s, knowledge regarding the brain’s functioning has increased exponentially. It is estimated that the human brain is composed of approximately 100 billion nerve cells, joined by some 100 trillion connections20. Cerebral areas associated with specific skills and behaviors have been mapped with a wealth of details. Hence several present-day researches try to answer whether religiosity is or is not an innate aspect of this organ’s functioning21. Some neuroscientists are dedicated to exploring the possible origins of religious sentiments and experiences in the brain. Such is the case of Eugene D’Aquili and Andrew Newberg22, whose research aims to discover the relation between the stages of Buddhist meditation and the increase or decrease of activity in specific cerebral regions.

			Some anthropologists, such as Pascal Boyer, have also started to give more attention to neuronal and cognitive processes. For these anthropologists religion is a byproduct or an effect of the development of the human mind along the evolutionary chain. According to him, humans have ontolo­gical expectations and, at the same time, the tendency to assent to intuitions contrary to these expectations. An example of this would be the spirits, beings invisible to intraphysical eyes. Thus humanity, in Boyer’s view, since the advent of self-awareness, has admitted the existence of imaginary figures transcendent to all norms and logical expectations23.

			Absence of a consensus among human sciences on the origin of religion

			After more than a century of debate, there is no consensus among scientists as to the precise determination of the origin of religiosity. However, the divergent interpretive paradigms gravitate around the same phenomena universally observed in a multiplicity of primitive cultures: i) approximation with the forces of nature; ii) notion of “soul” or “spirit”; iii) communication with the souls of the dead.

			The conflicting explanatory theories offered by anthropologists and social scientists converge on the following point: all consider that primitive individuals have intellectually “invented” the notions related to the immateriality of the phenomena originating the beliefs.

			Edward Tylor, cited above in the item referring to animism, who was a pioneer in the studies of the anthropology of religion, thought religiosity is the belief in spiritual beings and pondered on the existence of certain apparently incomprehensible human experiences, such as dreams, visions and hallucinations. According to him, the primitive invented beings called “souls” or “spirits” as a solution to assign some sense to these events. Thus, the notion of a soul constituted the basis of rituals that paid homage to the deceased. Evocation of the dead and other manifestations of devotion to immaterial and superior beings would have given rise to several forms of religion in mankind’s history. In accordance with this reasoning, members of tribal societies would have been able to create concepts about extraphysi­cality, such as “spirit”, “deity”, “communication with the dead”, among others. Now, this thesis seems unlikely given the rudimentary capacity of abstraction and the savage lifestyle of primitive social groups, which were occupied almost exclusively with the challenges of material survival in a dangerous and crude world24.

			Both the philosophical nature of the ideas about the origin of religion raised by Feuerbach, Marx and Freud, and the anthropological and sociological theories previously mentioned proved insufficient to identify the genesis of religious behavior on Earth. In spite of all the divergence amongst the proposals, there is one single point of convergence between them: the presupposition of the inexistence of any transcendent factor that may have given rise to the religious interpretations and practices. The problem with each of these approaches is the reduction of the origin of religion to pure human imagination.

			The assumption of this presupposition has led to two inconsistent types of criticism of religiosity. The first is the absolute denial of religion because the entire phenomenon’s reference base would be either false or inexistent. This is the position of radical atheism, which inevitably leads to another form of belief: the affirmation of the inexistence of any transcendence in relation to matter (this subject is dealt with in chapter 16). In the second type, skeptical researchers deconstruct the supernatural allegations of religion using the tools of human sciences, but they admit belief in belief25 – the consideration of religion as a useful fabrication. Hence, many scientists intimately maintain their disbelief, but do not position themselves regarding the illogicality of religious explanations and its effects on society. After all, they think these consolatory narratives continue to be psychologically useful to attenuate the suffering of the Earth’s population. Followers of this second line of criticism personally reject faith, but believe that it is convenient for others. Thus many religious scholars (sociologists, anthropologists, theologians, psychologists, philosophers and historians) are living a universal omission with respect to the denunciation of irrationality, consciential infantilism and other dehumanizing actions perpetrated by religions around the planet26. Others intentionally invest efforts to justify the need of maintaining beliefs and religious systems, such as Mircea Eliade (1907-1986), a historian of religions and defender of the relevance of myths, especially the Christian myth to the existential significance of contemporary man.

			Hypothesis of the origin of religion as a parapsychic mistake

			Contrary to conventional scientific approaches, for whom the genesis of religious beliefs lies in the human imagination, this author suggests the hypothesis that concepts such as “soul” or “spirit” do not originate from the pure fantasy of primitive peoples, but rather from paraperception, that is, the perceptive experience of parapsychic phenomena.

			One can understand the word “parapsychism” – extrasensory perception, paranormality or mediumship – as the human consciousness’ faculty of perceiving, beyond the five physiological senses, the energetic flows, dimensions, and extraphysical consciousnesses, through the use of bioenergies, animism and consciential exchanges27 – facts largely ignored by the approaches of human and natural sciences. In the academic world the hypothesis of parapsychism as the original source of religion has even been proposed, in 1898, by Scottish writer and researcher Andrew Lang (1844-1912)28. Nonetheless, his thesis was ignored under the pretext of it not being scientific29.

			Brazilian researcher Waldo Vieira, proposer of the consciential paradigm30, in the work Projectiology: a Panorama of Experiences of the Consciousness outside the Human Body, points out that among the greatest mistakes of contemporary science is its insistence in maintaining ignorance about the consciousness’ extraphysical nature31. According to Vieira, transphysical phenomena surpass conventional science’s current instruments, which are restricted to detecting the world’s physical occurrences. The consciousness’ capacity to transcend matter is a fact that can be verified by any interested person through the experience of a conscious projection32. Parapsychic knowledge can be systematized and its hypotheses and propositions can be tested in light of experience, just as in common science. However, for the verifiability of the phenomena’s veracity there is no means other than the personal and individualized participation of the experimenter himself, something not yet admissible in the current comprehension of conventional sciences.

			In research about the nature of parapsychic phenomena, two hypotheses prevail33. According to the first of them, spiritualism, parapsychic phenomena are only triggered by extraphysical consciousnesses, regardless of the human sensitive’s physiology. The second hypothesis, naturalism, completely rejects the possibility raised by spiritualism and reduces the explanation of parapsychic phenomena to the operating conditions of the physical world. Studies within the tradition of naturalism are divided into different versions and follow the methodological parameters of empirical sciences.

			Consonant with the observation of conscientiology researcher João Ricardo Schneider, naturalistic approaches do not offer yet a sufficient explanation to a large number of phenomena, such as conscious projection, apparition of extraphysical consciousnesses, psychography and xenoglossy34. Paraphenomenology – the subdiscipline of conscientiology that studies parapsychic manifestations of the human consciousness35 – proposes a synthesis between the allegations of spiritualism and naturalism by considering the hypothesis of the objective body – the existence of a real, yet extraphysical, second body of the consciousness36. According to Schneider,

			The hypothesis of the objective body is founded on the idea that there are other real non-physical bodies of manifestation. Parapsychic perceptions are, therefore, sensory captures of the paraphysiological, extraphysical and natural senses of the vehicles of manifestation that are subtler than the physical body, and are noticed by the individual, using the biological body, as a result of the dislocation or discoincidence of the set of vehicles, the holosoma37.

			With the admission of the hypothesis of an objective body as a foundation for paraperceptions (these are not the fruit of imagination, nor even phenomena restricted to only the physical world), it is possible to consider that the parapsychic mistake38, that is, the distorted or erroneous interpretation given to a sensitive’s parapsychic and bioenergetic experiences, may have been the origin of religious beliefs. Inexperienced and ingenuous regarding paraperceptions, members of primitive societies would have experienced fear and fascination in relation to the processes of clairvoyance (“visions”), clairaudience (audition of “messages”), materialization of extraphysical consciousnesses (apparition of “spirits”), among other phenomena. The stupor caused by these experiences provoked spontaneous attitudes of sacralization of the manifesting entities, considered as superior, mysterious, benign or threatening depending on the situation. Members of the clan endowed with greater parapsychic sensitiveness began to be held in higher regard by others, becoming intermediaries between the tribe and the “spirit world”. Extraphysical consciousnesses, considered to be deities, began to be invoked and worshipped through rituals controlled by the tribe’s mediums, the shamans. In no time parapsychic ability would turn into religious power, and the respect accorded to sensitives, into subservience. The problem of the origin of religion seems to be based not on hallucinations or imaginative fiction, but on a parapsychic mistake, the objective perception of paraphenomena diverted to a mystical explanation, involved in ritual and secrecy, in which the observer is reduced to servitude39.

			Famous passages from the history of religions can illustrate this hypothesis. In the genesis of most of the religions on the planet, there are individuals’ or groups’ experiences decoded and transmitted as miraculous events. In light of paraphenomenology, the putative “miracles” serving as the foundations of religions were events occasioned by the inherent capacity of the consciousness to transcend matter, erroneously interpreted in mystical terms. Among the innumerable parapsychic occurrences present in the main religious traditions, the following examples, listed in chronological order, stand out:

			1.	Hinduism. The belief in Hindu deities, that number in the thousands, may have originated in experiences of conscious projection, through which extraphysical societies, and their inhabitants who looked different from humans, were seen. Also the phenomenon of clairvoyance, that is, the visual perception of extraphysical consciousnesses, may have generated the conclusion in mystics that they had seen “gods”.

			2.	Judaism. Histories about the rapture of prophets and saintly men, such as the biblical characters Elias and Ezekiel, possibly refer to a phenomenon of human parateleportation – the combination of the phenomena of dematerialization, levitation, apport and rematerialization, in which the person suddenly disappears and reappears in another location40.

			3.	Buddhism. The “enlightenment” of Buddha (Siddhartha Gautama, c. 563-483 BCE), under a tree on the banks of Nairanjana river, could have been an experience of cosmoconsciousness – the maximum expansion of lucidity in which a consciousness feels “the living presence of the universe and becomes one with it”, in an indivisible manner41.

			4.	Christianity. The apparitions of Jesus after his death, considered by Christians as “proof” of a resurrection, may have been the effect of materialization of an extraphysical consciousness – a visualization of the form of an extraphysical consciousness’ psychosoma, made possible by the emanation of ectoplasm from a medium’s body – a relatively common phenomenon in mediumistic sessions.

			5.	Islamism. The composition of the Koran, Islam’s holy book, “dictated” by “Angel Gabriel” to Muhammad, may have possibly been a consequence of psychography – a mode of parapsychic writing resulting from the communication between the parabrain42 of an extraphysical consciousness and the parabrain of a sensitive.

			Parapsychic mistake and personal consecration to religious life

			Parapsychic phenomena are frequently related to the origin of an individual’s religious “vocation”, mystical consecration or missionary mandate and are found among the most diverse religious traditions on the planet. Extrasensory experiences are frequently reported by those dedicated to a professional religious life. These experiences are always explained as probatory signs of a supposed divine revelation whose finality would be to reinforce the receptor’s faith and to impel them to even greater missions. This kind of experience can make more comprehensible the spiritualization that occurred with mankind’s ancestors in times immemorial.

			An example of a parapsychic mistake was the experience this author had in his childhood when he devoted himself to a religious interpretation of life. Born into a family without any religious bonds or practices, he was five years old when first led to a catholic temple. The big crucifix over the altar profoundly impressed him. When leaving the temple after Mass, he felt as if he no longer had a body and was floating like a feather. This sensation of extraordinary lightness began to repeat itself during the sporadic returns the author made to the temple with his paternal aunt, the one who took him to church. Two years later, the same experience began to happen while reading the book A Nossa Vida Divina – a Portuguese cathecism full of biblical quotations and pictures of Christianity’s sacred places. Years later, while going through moments of strong doubt or crisis regarding his religious vocation, the author sought these events in his memory, and understood them as “mystical ecstasies” or sublime moments of spiritual elevation confirming the existence of “God”, the soul and the exigency of sanctification. The remembrances worked as anchors mooring the ship of his existence to the wharf of the religious profession when this very ship was threatening to set sail by itself.

			Nowadays, in light of the consciential paradigm, this author recognizes that he had, in those moments of his childhood, experiences of intense balloonment – the sensation of a physical expansion but of an extra­physical origin43 – sponsored by extraphysical consciousnesses who have an affinity with Roman Catholicism, companions and followers of the author in other lives, who were summoning him to repeat the path of the quest for holiness.

			Many other religious people have histories full of “miraculous” elements that justify their choice of a religious profession. As a further example, in an interview held on the television talk show Jô Soares44, Léo Tarcísio Gonçalves Pereira, Father Léo (1961-2007) – a famous preacher and animator of the Catholic Charismatic Renovation –, reported determining facts related to his personal choice for the priesthood. Formerly a laborer in a gun plant and an addicted to drugs, Léo converted himself immediately after having a vision where he was dressed like a Franciscan purifying the paten45 over an altar, while, in fact, he was preparing a cigarette of marijuana. Frightened by this experience, the following day he began his religious career, which included, among other things, the foundation of several rehabilitation centers for addicts. The supposed vision of the priest may have been a phenomenon of retrocognition – the memory of facts, scenes, people, places and experiences of previous lives or periods46 – so spontaneous and vivid that it determined the life of the youngster from that moment on. It may have also been an example of extraphysical pressure exerted by other consciousnesses connected to him, which led him to experience self-mimicry47 in religion, given that he could have chosen a career other than the priesthood in order to abandon his vice and invest in assistantial works.

			In hagiographic literature, descriptions of the conversion of future saints is usually accompanied by extrasensory experiences, obviously excluding cases of mental illness, frauds and autosuggestion. Among the many known examples one finds reports of clairaudience – audition of sounds and voices produced by extraphysical consciousnesses – experienced by Augustine of Hippo and Francis of Assisi48, who stand among the most influential characters of Christian history. The Catholic tradition paid homage to a select group of men and women by calling them “saints”, due to their heroic acts of faith. Many of these personalities’ “proofs of holiness” come from their parapsychic skills interpreted as miracles and signs of special divine predilection. Hagiographic reports indicate how parapsychism is an uncontested fact present in the manifestation of the saints49, as in the case of the following ten, listed in alphabetical order:

			01.	Anthony of Padua (1195-1232). Bilocation, clairvoyance, precognition and bioenergetic mastery (Anthony became extraordinarily popular as a result of healings and physical effect phenomena produced on a large scale);

			02.	Bridget of Sweden (1302-1373). Clairvoyance and psychography (she used to deliver messages from extraphysical consciousnesses to their intraphysical relatives);

			03.	Clare of Assisi (1194-1253). Physical effect phenomena, traveling clairvoyance (she is nicknamed “the patron saint of television” for her ability to watch a Mass in a distant chapel while confined to her bed due to an infirmity);

			04.	Joan of Arc (1412-1431). Clairaudience (voices of extraphysical origin impelled her into war against the English);

			05.	John Bosco (1815-1888). Clairvoyance and precognition (he used to communicate with his deceased friend and was persecuted by several extraphysical antagonists);

			06.	Joseph of Cupertino (1603-1663). Levitation, bilocation, precognition (he used to spontaneously levitate when he came near the altar, for which he was called the “flying saint”);

			07.	Marguerite Marie Alacoque (1647-1690). Clairvoyance and clairaudience (among the extraphysical consciousnesses perceived, she used to identify two of them as Jesus and Mary);

			08.	Peter of Alcantara (1499-1562). Physical effects phenomena, psychopyrophoria (production of spontaneous fire), conscious projection, bilocation, transfiguration;

			09.	Pio of Pietrelcina (1887-1968). Bilocation and clairvoyance (in the confessional, Pio used to access information kept secret by the penitents through auric coupling50);

			10.	Teresa of Ávila (1515-1582). Clairvoyance and clairaudience (among the extraphysical consciousnesses perceived, some used to manifest themselves as saints from the past).

			Parapsychic phenomena abound in religious circles, but they are almost always explained in a way that reinforces credulity in the structures, doctrines and personalities, dislocating a human being’s sense of self-identity so it resides outside of oneself. The reasons why automatic belief in supposed “divine revelations” constitute parapsychic mistakes, even when transmitted by specific extraphysical consciousnesses, will be dealt with when discussing some post-mortem related issues, from the point of view of the experience of conscious projection (cf. chapters 2, 8, 16).

			A fallacy in the origin of religion 

			Admitting the hypothesis that the genesis of religion lies in a parapsychic mistake is to affirm that at the base of any religious belief system there is a Non sequitur fallacy51 – an error of reasoning characterized by the absence of a logical connection between the premises and the conclusion. In other words, inferring that a religious belief is a conclusion taken from self-experimentation of parapsychic phenomena (premises) is an illegitimate maneuver, setting up self-disinformation and consciential immaturity. A large number of humanity’s great religious leaders, founders of sacred Orders, spiritual masters and saintly figures were notable parapsychics but were incapable of more rationally reading their own paraperceptions, which led to faith-based self-deceptions and sacralization.

			Parapsychic mistakes may also occur with consciousnesses who have already prepared to approach such issues more critically. The emotion and fascination triggered by certain paraperceptions may lead to a decrease in lucidity and precipitate a consciousness into sectarian errors and mystical rapture. A bewildering example is the biography of Swedish polymath Emanuel Swedenborg (1688-1772). Counted among the intellectual giants of his time, Swedenborg became a precursor of projectiological studies by writing his Spiritual Diary, a compilation of accounts on lucid projections. However, in spite of the advanced level of information about the states of consciousness of the inhabitants of extraphysical dimensions (this theme will be dealt with again in chapters 8 and 16), the scholar did not apply the same scientific rigor to his parapsychic experiences that he typically dedicated to other fields. Convinced that he had experienced an epiphany and had been chosen by “God” to reform Christianity, Swedenborg founded a new Church and succumbed to the seduction of theological reasoning.

			In the book 700 Experimentos da Conscienciologia, researcher Waldo Vieira proposed the diagnosis of the “wasted erudition syndrome”, calling it the Swedenborg syndrome:

			The Swedenbrog syndrome is caused by the impracticable attempt to marry the discernment of the mentalsoma (Science), via the brain, with the instinctive sensations and fabulations of the psychosoma, or Religion, that stem from the abdominal sub-brain. (…) An author’s doctrinal imprisonment to a religion, theology or a particular non-universalistic, non-scientific, sectarian ideology, however erudite their texts may be, diagnoses that they are a carrier of the Swedenborg syndrome.52

			The following chapters within this first section intend to identify even more tangible fallacies in the arcana of theological reasoning and religious practice. In chapters 16 and 17 readers will find a prophylactic approach to the problem of the error of evolutionary prioritization represented by the Swedenborg syndrome. But for now, it is proposed that readers evaluate the following megaproblem:

			There are sensitive religious people whose parapsychic experiences – the occurrence of a conscious projection, for example – contradict the official beliefs professed by the sects to which they belong. When personal experimentation unmasks the self-deception caused by faith, what makes a devotee remain in the role of an indoctrinator or a disorienting guide of other consciousnesses?

			2. The anti-universalistic nature of religions

			Universalism

			Countless mystical groups claim to be universalistic and many religions arrogate the mission to propagate the universal salvation of mankind. However, even the most superficial look at the historiography of religious institutions on Earth will reveal that no truly universalistic religion exists. Universalism – “a set of principles, in a cosmoethical sense, derived from the basic laws of the universe”53 – can never be reduced to the perspective of an individual, state, nation, or even the entire population of Earth, given that this is just a tiny part of the cosmos.

			The idea of universalism is bound to the legitimate openness of a consciousness considered an everlearner, whose manifestations are incompatible with any nature of prejudices, fanaticism, idolatry, dogma, nationalism, factionalism, parochialism, apriorisms, provincialism or sectarianism54. Hence, it is equal to the concept of anti-selfishness, which is sine qua non for maintaining cosmoethical incorruptibility. Universalism is the greatest guiding idea of a critical consciousness whose aim is to reach the truth, which is, however, understood as leading edge relative truth, that is, the understanding possible at a certain moment of humanity’s evolution. A universalistic consciousness always uses rational arguments, simultaneously being assertive in their stance and open to refutation. This position supposes the gradual dissolution of one’s particularistic egotism in a move towards an ample, comprehensive and cosmic fraternal perspective.

			Sectarianism

			The word sect derives from the Latin verb secare, whose meaning is “to cut off”, “to tear apart”, “to divide”. In general, larger groups, inheritors of older traditions, tend to look down on smaller segments and depreciatively call them “sects”. However, every religious group, no matter how big or small, old or new, original or derived, has a sectarian nature: there will always be a part wishing to convert the whole. A sect, sensu stricto, designates a voluntary grouping of people born out of a rupture with an orthodox, exclusivist group that arrogates privileged access to assumed absolute truths. Sectarians possess a strong sense of identity and are usually ready to sacrifice anything in the name of their faith. In general, the great religions started, at some point, as minuscule sects. Christianity, the largest of the universal religions, emerged as an insignificant sect within Judaism. The phrase “universal religion” is a classificatory category within functionalist sociology. “Universal” in this case means a religion open to recruiting new members, allowing for the adhesion of any individual, independent of their nationality, ethnicity or background. Every religious group, to which the qualifier “universal” can be applied, considers the other denominations and traditions to be “particular”. On the other hand, this same group will be seen as “particular” from the point of view of the remaining religious assemblies. According to the sociological parameter, the “universality” of religions is constituted by their disposition to welcome any candidate to conversion. A typical example is the monotheistic traditions, whose belief in a revelation of universal salvation impels them to frank proselytism.

			In an analysis of the Brazilian religious landscape at the beginning of the 21st century, sociologist Antônio Flávio Pierutti observes the extent to which universal religions produce new converts by disrupting the religious and cultural bounds previously maintained by these people55. Impelled by their missionary mandate, universal religions assume predatory strategies to snatch adepts from “competing” sects. In this way, paradoxically, the so-called universal religions – Christian churches amongst them – are the most antagonistic to universalism, because they impose a doctrinal pretense of redemption, reducing everything that does not fit their particularistic interpretation to ontologically inferior spaces that are not yet demarcated by “signs of salvation”. According to the religious perspective, the world is yet to be converted to a land of mission and cultural vassalage. With astonishing frequency this presupposition has led and continues to lead to extreme expressions of intolerance and violence. Universalism and religion are antipodes as every religion is intrinsically sectarian.

			Christians, since their remotest origins, set off to conquer the entire world, seeking to follow Jesus Christ’s command to “make disciples of all nations”56. According to missiology, a subfield of contemporary Christian theology, a Christian mission is characterized by its openness to inculturation, with the Christian missionary being a “universal brother / sister”. The bi-millenary history of Christian missions is an exact contradiction of this statement. Faced with historical facts, the idea of “Christian universality” is, at the very least, a euphemism applied to the long trail of cultural rapes committed by missionaries. They, principally when martyrs, have always been considered heroes of the faith, even if they were accomplices in the colonization, exploitation and annihilation of entire populations from non-European lands. Nowadays, at least in some liberal Christian places, there is some discomfort regarding the use of the word “mission”, and hence theologians are on the lookout for new interpretations to justify it. The emphasis of the modern meaning falls upon the concept of a mission considered as the simple “fraternal presence” of the religious as a “sign of God’s love in the world – a love without exclusion or partiality”57. That would be a great idea if it did not carry the virus of anti-universalism within it, because as was already mentioned “fraternal presence” means the territorial demarcation of parts of the globe where it is still possible to promote mythology and impose a doctrine.

			Impossibility of “religious” universalism

			The issue of the impossibility of universalism within religion can be exemplified by the classic controversy around the axiom imposed in 1215 by the Fourth Council of the Lateran and enlarged in the Council of Florence (1431-1445): “there is one Universal Church of the faithful, outside of which there is absolutely no salvation”58. The embarrassment caused by such an affirmation is a mega-problem for today’s ecclesiologists. The definition from the Council of Florence is very clear when it states the impossibility of salvation for those faithful to other creeds in the case where they do not adhere to the Catholic Church before dying. Nevertheless, today’s remarkable religious pluralization of the earth turns this affirmation into a condemnatory sentence for more than 5/6th’s of the world’s population. 

			The Second Vatican Council (1960-1965), in the dogmatic constitution Lumen Gentium, reaffirms the same axiom in a softer manner when defining that the Church is “necessary for salvation” and only those that “know” and “refuse” to accept it cannot be saved59. Furthermore, the same Lumen Gentium seems to contradict the Florentine sentence by exposing the condition to the salvation of non-catholics: they must sincerely look for “God” and, moved by grace, work hard to fulfill the divine will, according to their personal understanding and through their own conscience60. The solution given by theologians to save the dogmatic integrity is the argument of permanence from the same doctrine; the change would have occurred only in the way that Catholics came to judge non-Catholics. Prior to the Second Vatican Council, all non-Catholics were judged guilty. After the Council, they became innocent if they intimately fed the desire to serve “God”. Theologian Karl Rahner (1904-1984), considered one of the all-time greatest bulwarks of Catholic theology, expressed this same reasoning by denominating all non-baptized as “anonymous Christians”. This example can clarify why Christian-catholic “universality” is simply an impossibility. In the face of the religious and ideological plurality of the planet, a decisive and inevitable reality, the theological solution encountered was to enlarge the concept of Christianity: in addition to the visible group formed by the baptized, it was necessary to invent an “implicit Christianity” in order to push all the non-Catholics into Peter’s boat. In this manner, at least conceptually, the Church does not lose ground. 

			However, in 1997, Belgian theologian Jacques Dupuis (1923-2004), in his work Towards a Christian Theology of Religious Pluralism, tried to argue in favor of the compatibility of identities between the Christian Faith and other non-Christian faiths. These, according to him, would constitute “righteously different aspects of the self-revelation of the Absolute Mystery in a single and unitarian but complete and articulate divine economy”61. The answer of the Sacred Congregation for the Doctrine of the Faith, an updated version of the Holy Inquisition, then led by Cardinal Joseph Ratzinger, later Pope Benedict XVI, was unequivocal: “… there are no grounds in Catholic theology for considering these religions as such as ways of salvation especially since they contain omissions, inadequacies and errors (…)”62. The Catholic Church, with approximately one billion followers, continues to be, in the first decade of the 21st century, the largest sect on the Planet.

			The gigantic Catholic sect is subdivided into hundreds of other sects – the orders, congregations and societies of apostolic life. In turn, many of these congregations ended up splitting due to disagreements among members over the legitimate interpretation of the will of the founding saints. This is the case of the Franciscan Order – of which this author was a member for two decades. The group, founded in 1209, whose history is full of episodes of intolerance and quarrels among the friars, was dramatically and officially divided into two branches in 1517. Over the course of time, other divisions occurred, up to a total of seven by the end of the 19th century, when, after a reunification attempt under the mediation of Pope Leo XIII, the Order remained split into three distinct branches: Observant Franciscans, Capuchin Franciscans and Conventual Franciscans. There, among the three groups, friars propagate the “Franciscan ecumenism”, that is, a project to increase the intercooperation among the Orders and, if possible, unify them. However, disputes and anti-universalistic historic rivalries prevail among i fratelli.

			Another example of a sect within a sect is Opus Dei (work of God), the Catholic institution founded in Madrid in 1928 by Spanish priest Josemaría Escrivá de Balaguer (1902-1975). The movement is formed by laymen and priests with the mission of propagating the ideal of holiness in the work and common life of the faithful. In 1982, the group received the extraordinary status of personal prelacy from Pope John Paul II (1920-2005), that is, the adepts can act worldwide directly obeying the pontifex maximus instead of the local ecclesiastical authorities. This description constitutes Opus Dei’s public façade. However, this movement takes on the peculiar characteristics of a secret sect within the Catholic church, where many see it as an unknown quantity or criticize it due to unnecessary mystery around the “work”. Nevertheless, in the first decade of the 21st century the veil of secrecy has gradually been removed after public denouncements from some former adepts. Dissidents revealed that Opus Dei members were submitted to systematic brainwashing, including forms of self-punishment and castration – among them the medievalist use of the cilice and the scourge –, the restriction of all personal liberties, withdrawal from the family and the donation of one’s own salary to the institution. Young individuals – men and women – are deceitfully attracted to the sect, believing that they were elected to a life of evangelical testimony within society. They end up, however, being transformed into machines whose sole purpose is to obey their superiors’ whims. The sect’s few dissidents are branded as traitors – as they had been led to believe Opus Dei members are perfect – and they take a long time to recover from the traumas suffered63. The Opus Dei founder was canonized in 2002, notwithstanding several nebulous passages in his biography – for example, his proximity to the Spanish dictator Francisco Franco (1892-1975). The anti-universalistic work of Josemaría Escrivá has enjoyed remarkable sympathy from the most recent popes. A demonstration of this is the imposing statue of this new saint, installed in 2004, in a niche of the external left façade of St. Peter’s Basilica, the main Catholic temple.

			Sectarian voracity in the Brazilian religious scene

			Historic longevity and theological complexity notwithstanding, the Catholic and Protestant traditions are, in practice, no different from the smaller and more aggressive Christian sects in that they are devoid of any consistent theological framework. This is because the foundations of one or another are simply, purely the same: the belief in being the spokesman of the absolute message of salvation. Each, in a subtler or coarser manner, try to multiply the numbers of their faithful – to “save souls”, in the traditionalists’ language – based on the presumption that each is the legitimate depositary of the Savior’s urgent message. According to estimates from the studious Gordon Melton, editor of the Encyclopedia of American Religions, there are approximately 40 to 60 thousand different religions in the world (base-year: 2005), with more than half of them being variations of Christianity64. This calculation is compatible with the estimate provided by British researchers Joanne O’Brien and Martin Palmer in The Atlas of Religions, according to which there would be 33,800 Christian sects spread over the planet (base-year: 2006)65. This means that at the beginning of this millennium there were at least 33 thousand different interpretations of the biblical message, the alleged revelation of the mandatory “single truth” to humankind.

			The Brazilian religious scene during the first decade of the 21st century is a vivid representation of this religious open market, a stage for voracious competition regarding the adhesion of consciousnesses. Two facts help illustrate this holy war for the popular faith’s preference. Firstly, in 2006 in the largest Brazilian metropolis, one new church was opened every two days, let alone the many others improvised in people’s garages without authorization from the city’s municipal offices66. Secondly, in 2007, amidst the Fraternity Campaign whose motto was “the Amazon and fraternity – life and mission on this ground”, the Catholic Church was competing, inch by inch, with four other churches for the predilection of 130 families in a tribe in the Autazes region in the interior of the Amazonas state67. From the most populated and modern cities to the country’s remotest hidden corners, proselytism is the most practiced religious activity.

			Brazilian Christianity has widely fragmented over the last three decades. The rapid and devastating multiplication of evangelists from the Neo-Pentecostal68 lineage has been breaking the centuries-old Catholic monopoly. However, this impressive reversal of positions on the map of national faith has only been possible due to the matrix of Brazilian religiosity, popular Catholicism, which is essentially superstitious and fed by beliefs that do not consider the rationalizations of the official Catholic doctrine. Sociologist Ricardo Mariano observes that the principal element of commonality between popular Brazilian Catholicism and the new evangelic churches is the belief “in Jesus, demons, miracles, biblical myths, sin, healings and supernatural interventions, witchcraft and eschatological concepts”69. Although all strains of Brazilian evangelistic Christianity have settled under the sign of an inflexible opposition to Catholicism, their expansion has only been possible thanks to the fertile soil of credulity and magical thinking underlying the “non-practicing Catholicism” from the majority of the population.

			A demonstration of such continuity is the methods used by the largest Neo-Pentecostal denomination in Brazil, the Universal Church of the Kingdom of God (IURD), whose celebrations consist of miscellaneous syncretic elements taken from competing religions, especially Umbanda and popular Catholicism. The steady investment of IURD and other evangelic denominations in rituals of a magical character (expulsion of demons, deobsession sessions, blessing of objects and elimination of the evil eye, among others) encounters an enormous reaction among Brazilians’ susceptibleness to absurd beliefs. Contrary to all secularist prognostics, religions such as this are in full ascension and not only in Latin America but also in Europe and the United States. Individuals wishing to satisfy their needs for affective and material achievement seek more pragmatic religious rites to have a more direct relation with divinity, to whom some sacrifice is offered (tithing, prayer chains, drugs and alcohol abstinence, among others) in order to obtain protection and benefits.

			Bureaucratic and institutional Christianity – headquartered in official Catholicism and historical Protestantism – greatly attenuated the idea of a “God” ex machina70 by preaching faith in an intellectualist and anthropological sense, far from the understanding of the masses. However, these aspire to a sacred empiricism. Christian devotees, in general, are refractory to the theological abstraction of clerics. Rather they seek holy water, a clay image, a twig of rue, a concrete hand to bless them or any other amulet that ensures the tangible presence of divinity. They desire to feel the ecstasy, the thrill of emotion in their soul. They seek to see the literal repetition of the fantastic events narrated in the myths. In a word, they want the religion of intervention and miracle – the manifestation of the spiritual dimension acting over the body’s and the earth’s materiality. In the face of the masses’ unfulfilled desire, deprived of a more immediate contact with the sacred, which is absent from the tedious rhetoric of Catholic priests, neo-Pentecostal pastors resolutely sought to meet this demand.

			The executives of the faith perceived people’s expectations, and started to offer magical-religious services in a language that was understood by the consumers. Excluding the frequent cases of charlatanism and imaginative delirium, these rituals can effectively install energetic fields favorable to the action of extraphysical consciousnesses and unleash the most diverse parapsychic phenomena, as already touched upon in chapter 1. To advertise this new pragmatic religiosity more efficiently, many ecclesiastical organizations aligned themselves with the modern approaches of business management. Advanced marketing techniques were put to use to sell one of the most ancient products in the world: religious belief. In this way, religion in Brazil and in many other places has shamelessly become a promising business.

			Anti-universalistic individualism and Neo-Pentecostalism

			The flagship of evangelic churches’ success in Brazil and other countries has been the promotion of a very pragmatic enarration of faith, dubbed the theology of prosperity by theologians and religion scholars. This phrase gives name to the prevailing tendency, chiefly in Neo-Pentecostal environments, of binding faith to financial abundance, good health and absence of difficulties. According to this doctrine, every authentically fervent person is in a condition to ask from “God” the immediate attainment of all blessings promised to the church through Christ’s sacrifice. “God” would be compelled to meet all demands made with unshakeable faith in the materialization of one’s desires. In this kind of theology of results, divine blessing equals wealth, security and success.

			The doctrine of prosperity started at the beginning of the 20th century in the United States with the influence of esoteric writings then, a little later, with that of Pentecostalism71. The metaphysical teachings of Phineas Quimby (1802-1866), inspirer of the “New Thought” and “self-help” movements, were, still in the 19th century, filtered by Mary Baker Eddy (1821-1910), the founder of Christian Science. Quimby’s writings gave rise to the “New Thinking” movement, which fertilized not only Christian movements such as the theology of prosperity, but also a series of spiritualistic strands that led to the “New Age” movement. Among the most influential ideas was the affirmation of the human being as the creator of “his own reality through the power of positive affirmation”72.

			Although considered heretical by American evangelists, Mary Baker’s explanations regarding New Thinking influenced Essek William Kenyon (1867-1948), a Methodist from Saratoga city, New York State. Kenyon undertook evangelist campaigns in several other states and became, in the 1920s, a pioneer of broadcast evangelism. Kenyon’s teachings were assimilated and advertised by Texan Baptist preacher Kenneth Erwin Hagin (1917-2003). Hagin claimed to have visions of Christ himself and other extrasensory experiences, including out-of-body experiences73. This evangelist disseminated, through books, tapes and lectures, Kenyon’s basic doctrine, according to which biblical promises can be applied to the personal needs of the believer, who through faith can oblige “God” to meet them. This interpretation is the basis of positive confession, that is, belief in the power of the mind, through an irrepressible desire, to create and transform reality. Faith, however, can also be applied to deny the existence of things not desired by the believer, thus becoming a negative confession. Though Hagin is considered the “father” of the theology of prosperity, his work is an extensive plagiarism of Kenyon’s writings, the first initiator of the positive confession.

			At this point it is important to allude to the arguments given in the preceding chapter regarding the parapsychic mistake present in the origins of religion. The “power of the mind” evoked by Essek Kenyon and Kenneth Hagin as a way to materialize an act of faith refers to the process of bioenergetic mastery which is possible for a consciousness due to the manifestation of their energosoma, or energy body. From the perspective of paraphenomenology, physical effects phenomena and the mastery of the environment’s energy are the consciousness’ resources that most people ignore and neglect. Through cosmoethics, the religious appropriation of potentialities inherent to a consciousness brings about, in this case, an enormous holokarmic deficit74, because a consciousness, in addition to attributing such “powers” to the loyalty of “God” or “Christ”, also tries to manipulate the immanent and consciential energies diffused throughout the universe for their own sake, in an egocentric and individualistic manner.

			Kenyon’s and Hagin’s ideas influenced numerous American preachers in the 1960s and 1970s, using TV to convey their doctrines. More than 65 million copies of the 150 books produced by Hagin are in circulation worldwide75. Among the diffusors of such doctrines were the controversial Jimmy Swaggart and Jim Bakker, whose TV programs also reached the Brazilian public in the late 1970s. In the 1980s, some of these preachers visited Brazil, among them televangelist Rex Humbard (1919-2007), thus seeding the concepts of the theology of prosperity among many audiences. Meanwhile, the founder of the International Grace of God Church, Romildo R. Soares, promoted the publication of Hagin’s books to the Brazilian public. These books, very simple in both form and content, made this author the most influential Christian preacher on Brazilian soil over the last decades76.

			Within the Brazilian context this peculiar doctrine most predominantly appears among Neo-Pentecostal denominations. Neo-Pentecostalism does not possess a defined theological line. Each congregation chooses the most convenient beliefs and starts to invest in short term goals. One of the most remarkable characteristics is the focus on the temporal plane, leaving reflection about eternity in the background. Neo-Pentecostal assemblies generally gravitate around very charismatic leaders, who defend the eradication of all sorrow, disease and material poverty from human life. Neo-Pentecostalists, by stating that the believer is necessarily destined for prosperity through their faith in Christ, “start to affirm the world, instead of rejecting it”, reversing the traditional Pentecostal posture of contempt for the world and its pleasures77.

			The doctrine of prosperity appears principally as a concept unifying the praxis of the Universal Church of the Kingdom of God (IURD), founded in 1977 by Rio de Janeiro State-born businessman Edir Macedo, as mentioned previously. This denomination was already calling the media’s attention in the late 1980s through its ability to draw huge crowds to mega-events hosted at stadiums and in other public spaces. The novelty in the IURDian discourse comprised the exorcism of poverty and all kinds of adversity by means of a concrete “investment”: the believer paying tithes to the Church, transforming “God” into their business partner thus obliging him to fulfill his promise of providing them the desired prosperity. The discourse of the Universal Church was the extreme opposite of the Catholic Church’s hegemonic traditionalism, which has always offered guidelines to the poor about “how to suffer, how to turn physical pain, personal losses, defeat in the world or impotent contemplation of others’ pain into something tolerable, bearable – sufferable, so to speak”78. The Universal Church’s speech was also positioned as an antipode to the theology of liberation – the theological discourse criticizing industrial capitalism and imperialism – predominant at that time among the progressionist wings in the Catholic Church and in some sectors of the historical Brazilian Protestantism79. In the 1990s, the Universal Church experienced an exponential growth both in terms of followers and patrimony. In 2008, only thirty years after its modest foundation in the carioca suburb of Méier, the Universal Church counted 10 thousand pastors, more than 4,700 temples in Brazil and hundreds of others spread across almost all the countries of the world80.

			In addition to being the central belief of the largest Neo-Pentecostal denominations in Brazil – the International Grace of God Church, Heal Our Land Church, Reborn in Christ Church, and the Universal Church itself – the theology of prosperity also manifests itself outside of Neo-Pentecostalism, that is, among other Protestant segments and even among Catholics. The enormous diffusion of this kind of belief takes place by means of the abundant literature made available to the evangelic flock beyond the reach of the pastors’ supervision81.

			The most pungent characteristic of the theology of results seems to be the remarkable emphasis given in preachers’ speeches to financial success being evidence of the divine blessings bestowed on the believers’ life, as is made explicit in Edir Macedo’s chorus: “Love Jesus and get rich”82. The top leader of the Universal Church maintains that money is the fair result of a business contract signed between the faithful and “God” through the act of tithing. It also represents a visible sign of liberation from the trap laid by the demon. According to Edir Macedo, 

			when we tithe to God, He is bound (because he promised) to keep His word, reprehending the devouring spirits that disgrace a human being’s life, cause diseases, accidents, vices, social degradation and act in all sectors of human activity that make one suffer83.

			The emphasis put on the formulae of growing rich within Neo-Pentecostalist circles bears resemblance with the pragmatic and spiritualist tendencies of the late 20th century, manifested in the avalanche of self-help manuals prescribing accessible recipes for immediate prosperity.

			Individualism emerges as a common denominator among the characteristics of the theology of prosperity, which brings with it the values of American materialism84. Brazilian sociologist Rachel Wrege understands this doctrine as a “recomposition of capitalism through neoliberal means”85. However, the author sees a discontinuity of this kind of theology with the Protestant tradition that helped shape the spirit of capitalism, according to the classic approach of Max Weber (1864-1920). At the dawn of the capitalist system, Protestants fostered studies and work as propelling elements of capital, while the followers of the Gospel of prosperity emphasized profits as an absolute result, leaving values such as study and work in the background.

			Brazilian researcher Diana Lima, when discussing the possible reasons why such a large number of people still embrace the message of prosperity proclaimed by the Universal Church, observes the resonance of this church’s symbolic system with the Brazilian social experience of opening to the free market, implemented from the beginning of the 1990s. This context created the ideal model of personal fulfillment: the victorious, economically well-off individual. This hedonistic model is massively divulgated in the media and starts to populate the collective imagination. Religious ideas linked to prosperity find fertile soil in this individualistic-hedonistic socio-cultural atmosphere86. In communities motivated by the discourse of prosperity, the faithful have a commitment only to themselves; the conversion of a life understood as regret gave way to an aspiration to change one’s socioeconomic status. The phenomenon of individualism was already present at the beginning of Brazilian Protestantism, inherited from American missionary conversionism. But now this individualism is exacerbated and gains more tangible forms. The “spiritual liberation” of the believers of the Universal Church and other similar denominations are described by themselves as experiences linked to the individuals’ immediate and private problems (a solution to trouble in someone’s own family, the cure of diseases, the resolution of financial difficulties, among others) and not as an adhesion to a more meaningful sense of life within a more comprehensive communitarian framework87.

			Therefore, in the experience of such religious groups, there is no awareness regarding a greater sociability or planetary solidarity. The entire Universe is reduced to individual necessities of comfort and well-being in the form of consumerist capitalism. The “God” invoked in these ideological circles is incomprehensible without the use of a possessive pronoun: “my God”, that is, the supposed divinity put to the exclusive service of the narrow purposes of an individual’s material prosperity. The mindset implicit in these institutions unveils the essence of their manifestation: they are the crudest exemplification of religion as a refuge to those who ask for themselves. In the times of Colonial Brazil, popular Catholicism experienced moments of sacrum commercium: images of saints could be cursed and ill-treated when they failed to meet the demands of the believer; the poor resorted to flagellation and other harsh punishments in order to attract divine favor, while the rich offered money or built temples with the objective of ensuring their place in heaven88. With the passing of time, popular Catholicism became more spiritualized, and this same narcissistic attitude changed into a request for the salvation of the soul, a symbolic payment of pledges, as well as the request for relief in small daily life situations – “God, hook me up”. However, priests continued to preach long and incomprehensible sermons from their high pulpits. Hence the doctrine of prosperity arose in Brazil as a reaction to the feebleness of the Catholic hierarchy to give more efficacy and boldness to the task of transforming the “divine blessing” into economic and political power. If any religion already constitutes, due to its sectarian essence, a reductive and particularistic interpretation of the Universe’s reality, the Christian Neo-Pentecostal phenomenon constitutes an explicit and widely manifest, extraordinary resounding proof of this anti-universalism.

			The Neo-Pentecostal doctrine – a significant component of contemporary Christianity – constitutes only an example, among innumerable possible others, of the anti-universalism fostered by religions. Further ahead, in section IV of this book, there is a discussion about the violence arising from ideological patrolling, a measure widely used by indoctrinators to maintain religious power – an indefensible demonstration of anti-fraternity.

			Religious anti-universalism and the negation of parapsychism

			It is important to momentarily return to the issue of popular religiosity being biased towards magic and superstition. The history of Catholicism in Brazil reflects a phenomenon existent since its origins, in the 4th century, of the institutionalization of this religion in the Roman Empire. After becoming official, the Catholic faith imposed itself over the masses’ pluralist beliefs. From that time on there has always been the orthodox and doctrinarian religion led by the priestly hierarchy and scholars on the one hand. Yet, on the other hand, the masses never stopped believing and practicing many of the elements characteristic of polytheistic pagan religiosity, with a superstitious and magical character. Popular Christian religion has always been syncretic, that is, it has constituted, in diverse contexts and times, an adaptation of Christianity’s incomprehensible dogmas to the beliefs and magical practices inherited from pre-Christian times. In the case of Brazil, Catholicism’s formal teachings were superimposed onto the animist beliefs of various native tribes, onto the ritual practices and myths of African slaves, and also onto the popular religiosity of the Portuguese and other Europeans themselves.

			Amid these syncretic practices, the manifestation of sensitives and parapsychic experiences have always been a tangible reality. In the context of Brazilian popular religiosity, the character of a faith healer is a typical example. Whether male or female, this character acknowledges being “Catholic” because they were baptized and believe in “God” and in the saints, but are alien to doctrinal knowledge. Under extra-official prayers uttered on behalf of “God”, “Jesus Christ” or the Catholic saints, the faith healers perform parapsychic physical effects phenomena, healings and energy exteriorizations. In the rural areas of Brazil, a large part of the population resorts to the blessings and healing power of such people since the phenomena sought do not normally take place in the common Catholic temples – or perhaps exceptionally in some sanctuaries, as in the case of Aparecida do Norte. The manipulation of supernatural, divine “powers” typically occurs beyond the temples, and not through the hands of Catholic priests and bishops, official representatives of the sacred, but rather by the energies of the faith healers. The belief in the healing, in a divine intervention, in a blessing that effectively turns something into something better, is the bridge that unites popular Catholicism, Afro-Brazilian religions, evangelical Neo-Pentecostalism and even the heavily Christianized Kardecist Spiritism. The common thread among all these lines – and this observation escapes religion sociologists – is the practice of parapsychism, a natural human faculty that is as poorly understood as it is distorted in mystical-religious interpretations.

			The Pentecostal and Neo-Pentecostal evangelical cults stress the power of miracle in the faithful’s daily life. Except for cases of fraud and the heightened suggestibility of devotees, it is possible to observe, in addition to healings, many other phenomena including parapsychic trance, glossolalia, psychophony and consciential de-intrusion (deobsession, exorcism)89, among others. As referred to earlier, these occurrences are decoded by a Christian interpretation, thus fixating beliefs and stimulating proselytism. Even the Catholic hierarchy, a long-time repressor of these phenomena, found in the Charismatic Renewal – the Neo-Pentecostal version of Catholicism – the most efficient strategy to put an end to the escape of followers to the evangelic ranks. However, in all these segments, parapsychism is widely ignored, which is a determining factor to the amplification of the anti-universalistic approaches of religion. 

			The lucid and unbiased experience of parapsychism, by means of bioenergetic mastery and the conscious exit from one’s own body, can potentially lead a consciousness to a broader experience of the physical Universe and various extraphysical dimensions. In light of this experience, they would notice how inadequate it is to call the possible bioenergetic effects “miracles”. They would be aware of the reality of interconsciential intrusion – that is, the pathological invasion or intrusion of ideas, emotions and energies of one consciousness upon another90 – as well as the legions of consciousnesses in a state of post-desomatic parapsychosis91. They would likely be surprised to perceive the existence of extraphysical societies and the different evolutionary levels among them. This personal, self-probative experience would offer sufficient elements to rupture the religious consciousness and their wrong illations that mystify and restrict self-research. Nevertheless, however lucid the religious intraphysical consciousness is when having extraphysical experiences, they distort their experiences and paraperceptions due to the mental filter of belief, thus incurring a parapsychic mistake (cf. chapter 1). 

			Many times this author, as a Catholic priest, encountered devotees whose accounts included experiences of conscious projection (leaving the physical body). According to the experimenters, their projections happened in an involuntary way such was the looseness of their energosomas. However, they asked for an explanation of the occurrences with tears in their eyes, scared by the fact that the experience’s content contradicted the Christian doctrine taught to them by their family and the church since their childhood. “Father, I don’t know why, but when I go to bed I leave my body… I’m afraid of it and hide myself under the pillow… I wish this wasn’t true”; “I see dead people, and it’s like they were alive... some of them talk to me… I don’t want to see this kind of thing, because this wasn’t the teaching I had at the catechesis”. These and other similar accounts show how much these people still wished to return to the fables taught by the religious tradition inherited from their parents in spite of the incontestable, concrete, real and personal experience of multidimensionality confirmed by their own lucid projections. 

			In general, parapsychic experiences are still explained as dreams, daydreams, and imagination, which should be kept secret by experimenters due to the threat of them being considered “a strange person”, “maladjusted” or even “crazy”. These individuals prefer to keep the secret, adopting a mechanism of denial as a self-defense, in order not to be stigmatized by their social group. If they resort to health professionals, they run the risk of finding doctors highly prone to prescribing psychotropics or psychiatric internment for patients whose sole “problem” is ignorance and lack of mastery over their own parapsychism.

			On the other hand, if they decide to look for help from a spiritual counselor – a priest or pastor, in the ambit of Christianity – they will possibly be told to repress their experiences through prayers and other mystical practices, or they will be considered to be under demonic influence, linked to the “sin of witchcraft”, and thus become candidates for exorcism.

			Some religious people, curious about the large number of supposedly “supernatural” accounts or motivated by personal experiences, dedicate themselves to the study of parapsychic phenomena from the standpoint of parapsychology to deny their occurrence or reduce them to a purely immanent perspective92. This is the case, for example, of the Catholic priest Oscar González Quevedo, founder of the Latin-American Center of Parapsychology (CLAP), whose frequent appearances in the media help reinforce skepticism and popular ignorance about extraphysicality. Such circumstances inhibit many parapsychic experimenters from developing their evolutionary intelligence and from calling into question the beliefs crystalized in society regarding extraphysical reality. In this way, even lucidly leaving their bodies, or experiencing any other decisive extra-sensorial phenomenon, many consciousnesses prefer to ignore, omit or disregard the experiences they had. It is possible that the fear of being rejected prevents them from breaking with established mesological patterns. Religion, as a habit or cultural heritage, becomes a pattern accepted by people whose parapsychism is self-repressed. These individuals silently opt to accommodate the traditions handed down – they determine that the ostracism to which they would be consigned, should they dare to stand out from their group, would be too high a price to pay.

			Paradoxically, the religious tradition, whose proposal consists of supposedly guiding human beings in issues related to transcendence, ends up contributing to the contrary effect: an unpreparedness and infantile fear of having direct extraphysical experiences.

			Universalism and paraphenomenology

			However, for some consciousnesses, a single parapsychic experience may be sufficient reason to take up the intrepid task of understanding the dynamics of their own existence without the aid of any intermediaries. An example of this possibility of taking a new perspective on one’s own existence, in light of a conscious projection, is the account written by French educator Jean-Pierre Bastiou, founder of the first Hatha-Yoga school in Brazil. In the book Globe-trotter da Consciência, Bastiou vividly reports an unusual experience he had in the summer of 1953 in which he empirically verified the extracorporeal dimension. In his own words, it was the first time that he was able to “escape from the cage of flesh and bone”93.

			As an exception, even when it occurs briefly and only once, as in Jean-Pierre’s case, such an experience can be sufficient to change a person’s entire attitude concerning their relationship with reality. From then on, his consciousness’ immateriality was no longer a matter of belief, but rather a factual reality. However, the learning process did not end there. The extraordinary flash of lucidity occasioned by his conscious projection drove educator Jean-Pierre to research himself. And this is the differentiating character of the French former yogi’s experience. Integrating this single projective event with his previous experiences searching for transcendence – meditation, yoga, Eastern spiritual traditions, encounters with personalities of high spiritual stature –, he knew how to disentangle himself from the easy solution offered by faith. He restlessly and continuously kept searching for evidence of transcendent dimensions, refusing to outsource his evolutionary choices and taking full responsibility for his self-research. In this way, he was able to have another projection, this time a farewell projection94 – a contact with his recently desomated95 mother. In this experience there was no mysticism; no altars were erected, no mantras uttered, nor candles lit. Interconsciential communication between different dimensions had become a fact. 

			The efforts of the lucid neoprojector Bastiou were crowned, later on, with a new projection and an interview with an extraphysical helper. According to the account given in the book96, even though the rapport established between the conscious projector and the helper occurred through the use of symbols familiar to the former, the encounter with a more evolved extraphysical consciousness allowed for the perception of the Universe’s evolutionary dynamics. Consciousnesses have ascendency over others as a result of their level of maturity. Nevertheless, the more evolved is always able to reject the subservience of the less evolved consciousness. An extraphysical helper works not to be worshipped or caressed, but to raise the level of lucidity of the one being assisted to their level. In this sense, all consciousnesses are traveling the road towards omniscience and omnipresence, attributes usually reserved for gods. But there simply are no gods. What indeed exists are consciousnesses with different levels of universalistic sense. The more universalistic consciousness manifests itself as more anonymous and more experienced in assistantiality. However, less universalistic consciousnesses are tied to the minuscule necessities of their ego, which still needs recognition, honors, adoration and praise.

			Megaproblem:

			“Universal” religions are antipodes to universalism, being an insurmountable and explicit contradiction even to the greatest juggling theologian. Religious brotherhood, when loaded with imposition and dogma, is, at the most, experienced as tolerance among members of the same sect and does not go beyond its parochial boundaries.

			3. Outsourcing of existential choices

			Meaning of the analogy

			In English, the verb outsource means, in the field of administration, the action taken by companies to transfer some activities and services to other organizations to reduce costs, save resources, debureaucratize processes and to more quickly and efficiently achieve established goals. In this book’s approach, the same verb is used metaphorically to indicate one of the most characteristic attitudes of religious experience, that is, the assumption of obedience to the employees of the sacred – priests, pastors, sheiks, rabbis, mediums and gurus of all kinds. The religious faithful transfer to these authority figures the responsibility for interpreting their own life in light of the rules established by the supreme instance of outsourcing: the idea of “God” (or gods), in whom one finds, supposedly, all the answers and designs of the universe. 

			The “pastor”analogy: the institutionalization of dependence

			In the gospels, the work of a shepherd, a common element in Palestinian culture, is figuratively used to refer to the ministry of Jesus and the Apostles. This is the reason why Christian churches use the terms pastors and sheep to denominate their leaders and the led, respectively. Now, this metaphor presents the issue of the relationship of dependence established between devotees and Christian ministers. Sheep are obedient, docile animals that are easily led and extremely vulnerable when the shepherd’s protection is withdrawn. The phrase a flock of sheep denotes a group of tamed individuals, incapable of manifesting their own will or initiative, habituated to rites and the predictability of daily life, submissive and mentally indolent, and completely dependent on the pastor. The “sheep” have in common the renouncement of their own autonomy, along with the transferral of their own responsibility to some instance external to themselves – god, divine grace, saints, sacraments, objects, sacred places, or the human pastor himself. This author acted as a pastor of the Catholic flock in various contexts and activities. During his ministry he noticed the extent to which the frequenters of religious assemblies were susceptible to the uncontested acceptance of unfounded and unverifiable propositions, conferring an extraordinary power of manipulation upon the religious preacher. Religious ministers have the possibility to make passive assemblies agree with the oddest and most improbable of ideas. For this, it suffices for them to have an average strength of presence and a minimum of rhetorical ability. The most impressive act, however, is to verify that the more the pastor explicitly treats them as dependent and unthinking creatures, the more they show acquiescence.

			In saying this, it is not being stated that all religious ministers are conscious manipulators. As a matter of fact, many of them became professionally skilled in enchanting audiences and minutely controlling the faithful’s lives simply because they believe this is the best way to render service to “God”. There are clerics uncomfortable with passivity and absurd popular beliefs. They try to offer more sophisticated interpretations based on more refined theological schemes, all for the sake of pastoral zeal. However, they run up against the following fact: if the priest starts to question people’s fossilized behaviors and mental laziness too much, his flock rapidly diminishes. Such pastors suffer from the messiah syndrome, a belief rooted in the idea of having been born to save people. The “discomfort” felt regarding the passivity of the flock and the messiah mania, as exposed further ahead in chapters 7 and 8, are self-deceptions of the ideal of holiness. But there is also a considerable number of pastors whose tool is intentional manipulation, endowed with extraordinary rhetoric and powerful personal charm that is used to extort money and other advantages from the followers. These are charlatans, ready to seduce consciousnesses who play the role of useful idiots.

			However, it may not be entirely true to say that religious people, members of parochial sheepfolds, are completely passive. To a certain extent, they claim to be guided by the pastor whose action they think better satisfies their need for spiritual comfort. In this way, it is nowadays common to see a nomadic trajectory in many devotees: they migrate from church to church seeking the perfect guide, the most mellifluous voice, the greatest stimuli to their emotions, the most convincing miracles, the most dedicated consolers. In reality, Christian churches have been adapting themselves to the religious market by trying to offer the maximum number of choices to the increasingly demanding tastes of the consumers of the sacred. Many are still satisfied with the mechanical ritualization of traditional Protestantism and Catholicism. Nevertheless, there is a daily increase in the flocks avid for emotions stirred up at religious happenings, led by singing priests, stage entertainers and new thaumaturges. The menu of religious choices has multiplied to the extent that it is possible to find, in large urban centers, cults specifically directed towards rockers, punks, homosexuals, martial arts fighters and other minorities discriminated against in traditionalist churches. Part of the marketing used to disseminate these new tendencies is to choose a bizarre name to attract the attention of the nomad Christians and other butterfly seekers. Examples of this strategy are denominations such as “Christ’s Spit Church”, “Jahveh is the Father Muslim Evangelical Church”, “The Last Boat to Christ Pentecostal Evangelical Church”, “Snow Ball Church”, “Adam is the Man Evangelical Church”, among many others97.

			The migratory movement seen in the Christian landscape, however, does not imply a structural change in the religious consciousness, who remains susceptible to the spirit of flock. In this case, the intraphysical cons­ciousness simply chooses the more convenient kind of dependence in a given moment. Years of experience and leadership within the Catholic Church allowed this author to certify that religious people are unwilling to change. A religious consciousness is highly selective: looks for familiar discourse, confirmation of the already known and the maintenance of dependent behavior. In searching for pastoral orientation, they seek alleviation, not a solution; they ask for consolation, not a surgical intervention; the surface is adjusted, but the roots remain untouched. Their world of meaning reserves space only for psychological crutches, which reinforce the already installed comfort zones.

			The superficial make-up of “conversion”

			Religious rites and discourses emphasize the topic of conversion – a word stemming from the Greek vocable metanoia, which means “return” or “regret”. A converted consciousness experiences a reorientation in life towards a new and intense faith. It is a fruit of proselytism, described in terms of an intimate change, inner transformation or illumination. However, the proposal of conversion projects a human being into a situation of unrestricted obedience to supposed superior spiritual powers and the dogmas and disciplinary dispositions that accompany it. The virus of dependence inherent to all forms of religiosity proposes an “inner freedom”, yet produces the collateral effect of imprisonment within a puerile subservient relationship based on fear of the holy authorities. It is impossible for an intimate change to occur while an individual insists to outsource their existential responsibilities. Rituals offered by priests – similar to those officiated by this author countless times over ten years – work as painkillers and lenitives distributed to the crowds eager for consolation, but still indisposed to deeper recycling. This author, during his priestly career, promoted a new model of mass for children and the young, with resounding success. Churches were packed and many parents were filled with joy, but nothing new was added to the existential itinerary of all those people. It was only a repetition of the catechism of the past in a more colorful outfit. The spectacles of faith reproduce the old fallacies of Homo religious in a new technological version. Emotions are manufactured with greater efficiency and fanfare. However, the renewal announced in Christian churches does not go beyond a superficial cosmetic make-up, a fruitless attempt to reform the irreformable. This author, a former preacher of the gospel, admits to having worked as a brainwasher. From the most elementary catechesis to statements full of theological-spiritual content, all the work of a religious educator consists of the progressive installation of neophobic synapses in himself and his listeners. Religious formation is a phrase to be taken literally: individuals have their minds tied to the mold of dogmas repeated ad nauseam. Such formatting hampers them from looking into their own depths, without fear, disguises, escapisms, fantasies or infantile regressions, and transforms them into existential robots98, fulfilling rites, repeating formulae and being antagonistic to any other new perspective.

			Consolation Task (consoltask)

			The assistantial works promoted in a religious environment – counseling, spiritual comfort, sacraments, distribution of food provisions, coordination of social activities, among many other undertakings – only scratch the surface of human problems. They are consolatory tasks and function as psychological crutches whose compensatory and lenitive effects maintain dependence and repression in those assisted.

			The consolation task (consoltask) counts on the sympathy of large crowds, and is averse to effective changes and the temerarious experimenting of the inevitable growth crises inherent to evolution. When the consumers of religious products and ideas look to the employees of the sacred, they only expect consolatory attitudes: words loaded with sympathy, simplifications, easy to execute and immediate solutions; confirmation of egocentric proposals; the mollification of insincerities and corrupt practices; formulas whose supposed power erases, automatically and without greater consequences, “sins” committed; moralizing considerations and maudlin postures. The religious counselors, in turn, accept to please their clients; exploring the parishioners’ emotionality, passivity and needs; they try to please, to say “yes” and contemporize; they arrogate the monopoly of truth; they replant dogmas, taboos and irrational conceptions even more deeply; they assume a puritan, melodramatic, authoritarian, paternalistic tone; they guarantee, as a priority, the sectarian interests of the religious institution at the expense of the faithful’s needs99. And last but not least, they often demand greater financial contributions. In the ambit of religion, it is impossible to perform the clarification task (claritask), which is a higher level of assistance that fosters profound recycling in a consciousness and is possible for those who have determined that they will no longer ask for themselves, only for others100.

			The emptiness of the word “God”

			In 1954 American researcher Julian Rotter introduced the concept of locus of control to Psychology. This concept designated the perception of an individual with regards to the underlying causes of existential events. Since then, the concept of “control” has been refined in a series of different psychological theories. Rotter observed that most times human behavior is “reinforced” by expectations of reward or punishment, which generate beliefs regarding actions to be taken. These beliefs orientate attitudes and behaviors adopted by individuals. Therefore the locus of control (loc) is the platform from which an individual attributes meanings of responsibility to the facts that occur in life. The loc is called internal when one considers oneself to be entirely responsible for the facts or consequences of the undertakings assumed, admitting that facts – either positive or negative – that result from the choices taken. On the other hand, the loc is external when one attributes the results to factors or circumstances located outside of or beyond one’s reach. In this case, it is considered that the facts occurred as a result of the choices made by other individuals or superior instances. Obviously, a psychologically mature individual is one capable of discerning to what extent their different behaviors are externally conditioned and to what extent they are autonomous, thus avoiding polarization. A concentration of experiences under an external loc indicates a clear tendency to submission, passiveness and avoidance in relation to assuming self-responsibility for the course of action taken. On the other hand, absolute attribution to an internal loc may cause anguish, sensation of helplessness and excruciating self-guilt regarding situations that do not correspond to the expectations established by an individual. 

			Considering the insights provided by psychology, it can be stated that religious behavior is predominantly (if not absolutely) driven by an external loc. The idea of someone more powerful, wiser, more experienced and more capable to whom one must be accountable, determines how a religious consciousness interprets all instances of life. This sentiment of radical dependence on another is expressed in various forms. For instance, in monotheistic traditions all believers relate the idea of an omnipresent, omniscient and omnipotent being, the origin and principle of all things, whose will is supreme throughout the universe: “God” (although this idea has not only different names, but different explanations in Judaism, Christianity and Islamism, and despite the insistence of the theological advisers of inter-religious dialogs, these traditions, definitively, cannot be talking about the same supreme being). 

			In Christianity, the concept of “God” becomes more complex due to the doctrine of the Holy Trinity – the belief in the existence of a single “God” in three different persons, the Father, the Son and the Holy Spirit –, which was the reason for bloody disagreements in the first centuries of the Church’s history, after the Edict of Constantine in 313. It is easily verifiable that most Christians – from all churches and tendencies – do not uniformly comprehend this dogma, and refer to it, in practice, as three different gods. By the way, a considerable number of Catholics cannot even distinguish between “God” (or the three saints of the trinity) and the canonized saints (while many others do not distinguish the canonized saints from other popular “saints”, never recognized by the Church). Anyway, it is a fact that all Christians recognize the ascendance of “God” (in an undetermined and very generic sense) over all terrestrial works and realities. Prayers are addressed to “God” for anything and everything. The objects asked for range from a clamor for world peace to supplication for the most trivial and insignificant things, such as the pious and busy housewife who asks “Please God, do not let my cake burn”. In reality, the words “God” and “Jesus”, in predominantly Christian countries, became an indelible part of linguistic use in daily life, with interjections uttered spontaneously and frivolously even by non-believers.

			Besides theological imprecisions and divergent ideas concerning divinity, most people attribute to “God”, in an unequivocal and more often than not peremptory way, the result of all their achievements or failures. Devotees often consider that “their” god has traced the path of history since and for all eternity, leaving humans only grateful resignation. Even in activities whose outcome requires exclusive effort from the human protagonists, “God” ends up designated as being solely responsible. This is the increasingly common case of several sports professionals – the so-called “athletes of Christ” – when they attribute the goals, victories, championships and medals won to direct divine intervention101. The exhaustive training, the privations suffered in favor of concentration and fitness, the enormous amount of energy spent, nothing seems to count for these people, because they believe “God” is responsible for their triumph. Religious consciousnesses have a similar attitude in all other areas of life.

			 Human beings, according to this fideist vision, are always small, diminutive, and their efforts are worthless in a scenario where the will of “God” indicates another direction. Did they win? That was because “God” wanted it. Did they lose? That was “God” trying to teach something. The virtuous prosper? This is “God” rewarding them. The innocent suffer? “God” allows it so that he can teach them something – that is the clerics’ answer. These justifications are examples of how religious people act when an external loc prevails.

			The industry of dependence

			The prior examples referred to direct dependence on the supreme divinity, a phenomenon unifying billions of consciousnesses, regardless of the different names, attributions and representations given to the divine. However, the greater part of the consciential manifestations conditioned by an external loc concerns relations between the faithful and the intermediaries, that is, the employees of the sacred. The idea of the necessity of intermediation between a common individual and the gods arises from the presupposition that an ordinary person is not capable of accessing the supernatural plane through their own abilities. According to this belief, revelations and plans for salvation come from heaven but need interpreters whose legitimacy is confirmed by the announced revelation. The prophet speaks on behalf of “God”, and this is confirmed by “God” himself who speaks through the prophet – a not at all subtle circular reasoning102.

			Sacred institutions are based on the presupposition of a perfect continuity between the message of “God” and the discourse of human clerics, commissioned to the mission of disseminating and preserving the original message intact. This is the reasoning implicit to the Catholic tradition, for example. It is believed that Jesus founded the Church and gave Peter and the other eleven Apostles the mission to conduct it until the end of time. However, scholars of the New Testament and ecclesiologists know nowadays – in light of new information extracted from the critical study of the biblical text – that Jesus did not found any church dissociated from Judaism, the religion to which the Nazarene was loyal, and at most only intended to reform. It is also known that the “twelve Apostles” are only a symbol referring to the twelve Israeli tribes – in reality the number of apostles seems to have been much greater103. Scholars are also aware of the fact that there is no univocal and clear “doctrine” in the principles of Christianity. Both the canon of biblical books and the Catholic dogmatic corpus were constructions elaborated throughout the centuries amidst dissentions and various political interests. There is no “apostolic succession” nor a “deposit of faith”, that is, clear and defined content formulated by earlier Christian generations. However, the power and authority of the Catholic hierarchy are settled on these and many other myths which are repeated ad nauseam to convince devotees about the imaginary line of continuity between Christ, pope, bishops, priests and the simple layman. Obviously, the Catholic Church is only an institution in the ocean of religions, all of them claiming legitimacy over this imaginary line whose upper end is held by the divine hand and the lower one is directed by professional religious men to the hands of the common people.

			An employee of the sacred, supposedly, has knowledge of the path to reach salvation and his hands hold the power to forgive, bless, condemn and explain the vicissitudes of human life, on behalf of “God”. Devotees avidly flock to sacred services, a guarantee of salvation. The plans have already been revealed, the official interpretations, established; models to be followed, made available; the necessary means, instituted. To the faithful it suffices to acquiesce to this state of things. In this scheme, power is external to an individual, salvation always come from the outside. The believer has no other option but to outsource their existential choices.

			Priests, pastors, religious leaders – whichever name they may have – already have existential maps chartered, salvation formulas ready and passages of the scriptures selected. And, as incredible as it may seem, when in some situations the employee of the sacred refuses to give a pre-prepared formula, the discontented believer demands one.

			A true story experienced by this author illustrates this point. One day, a woman looked for him in the parish and reported the tragic situation of her husband, a long-time alcoholic, which was the source of pain and shame for the family. According to her, he had tried to give up drinking countless times, but did not succeed. His drinking friends always returned, calling him back to the bar. Lacking mettle, he indulged in his old habit once again. The sole purpose of the woman telling this story was to ask the priest for the formula of a prayer able to erase, miraculously, the husband’s vice – maybe a prayer to Saint Rita of Cascia, the patroness of impossible causes. This author, for two hours, patiently showed the suffering wife the alternative resources available in the community for the recovery of chemically addicted patients, among them an institution very similar to the famous Alcoholics Anonymous movement. The author instructed her about the importance of her husband’s acquiescence to change his companions. Submitted to a treatment, he would not have his old drinking friends by his side, but other companions aware of their own disease and, just like him, dedicated to overcoming the addiction. The mutual aid among the alcoholics themselves would constitute an important key to the treatment. However, this would be a time-consuming process, requiring patience and comprehension from the family, but this time, the likelihood of success would be greater. The woman was advised to trust in the efficacy of prayer (remember, reader, that this author was still a priest) but not to despise the necessity of resorting to a treatment, since in the case of alcoholism there are no miracles but a modest self-overcoming through one’s will, one day at a time, not succumbing to the first sip. If she wished to pray she should do it to ask for the strength and perseverance lacking in her husband, but she could not expect changes without his effort, the primary person concerned. The parishioner left with the address and telephone number of the recovery clinic in her hands, apparently having understood what had been explained. She came back two weeks later carrying along a small package and explained to this author that she had visited a famous sanctuary situated close to the State capital. She had looked for another confessor priest and explained the situation of her alcoholic husband to him. The sanctuary’s priest promised that Saint Rita of Cascia would completely heal her addicted husband if she had a thousand “prayer cards” printed with a prayer to the saint on them. He also warned her not to do it without the permission of the local priest. So there she was, anxiously holding the package of prayer cards asking for this author’s permission to distribute them. In the face of these facts, there was not much to do but to grant the permission requested. Obviously, searching for a clinic to engage her husband in a long recovery process was the most difficult way. The woman, even while nurturing respect for the author, preferred to look for another priest willing to give her a more “religious” solution.

			Another woman entered the parochial office and sat opposite this author. In tears, she told of her latest misadventures with her unfaithful husband, whom she accused and cursed by saying that she awaited divine justice. She once again expected to obtain support, blessing and solidarity from the priest. However, he questioned her role as a victim, asked about her neglected feminine dignity and also asked how she was responsible for the situation. In fact, the woman had acquired the habit of going to the confessionary every fifteen days to always repeat the same story. The only novelty in her visits was the addition of new, increasingly morbid details to the plot of the betrayal. “I didn’t come to a priest to hear that!” – yelled the infuriated woman. Indignant with this author, she made it clear that it was the penitent’s right to raise complaints, and all the priest had to do was to listen and forgive the sins. She stood up and left slamming the door shut, forgetting the blessing she had come for. These are examples of episodes in the life of a religious counselor when he dares to surpass the threshold of the role of the humble and consoling saint given to him.

			In the Catholic tradition, the faithful usually approach the confessor priest with some expectations. Firstly, the penitent expects to find a compassionate, patient and good man willing to comprehend and always forgive all offenses on behalf of “God” and the Church. What matters is not to suffer and to have the support of a shoulder on which they can lean. In the case mentioned above, this was the expectation of the woman regarding the role of the priest, a result of many experiences of previous confessions. Another expectation towards a religious leader is that he takes up the role of a rigid judge, whose function is to remind the faithful of their duty to feel guilty and the need for a consequent expiation. In the example given, the woman would also thank the priest if he made her feel guilty for the way she complained about her husband. The confessor would advise her to make more efforts in the “mission” of being a tolerant and abnegated wife. He would also invite her to give more thought to her own sins instead of the others’. And, if she could never find any failure in herself, he would disburse the automatic solution: “pray more”.

			However, the greatest expectation of the penitents or those wishing to receive spiritual advice is to receive pre-prepared orientations about what to do and how to do it. The Catholic penitential celebrations are anticipated by the exercise of the examination of conscience, a long series of questions based on the Ten Commandments whose finality is to instill guilt in the penitent for their faults. It is interesting to notice the fact that many participants in these celebrations do not know the supposed “sinfulness” of their own actions, leaving it to the priest to indicate the right and the wrong, an embarrassing version of the ironic idiom“if the shoe fits, wear it”, according to colloquial usage. Questions placed during an examination push believers to fit themselves into a halter of catholic sectarianism – prohibitions regarding the participation in rites or different beliefs – beyond the ideals of purity and holiness, which constitute measures to repress the experience of human sexuality, as in the example below:

			(...) Have I ever deliberately doubted any teaching of the Church, or have I denied it? Have I taken part in an act of a non-Catholic cult? Am I a member of any non-Catholic religious organization, of any secret society or of any anti-Catholic group? Have I ever read, aware of what I was doing, any anti-Catholic, blasphemous or heretic literature? Have I practiced any superstition (such as horoscopes, divination, the Ouija board, etc.)? (…) Have I been faithfully reciting my daily prayers? Have I abused the Sacraments in some way? (…) Have I mocked God, Our Lady, the Saints, the Church, the Sacraments, or any other saintly thing? (…) Have I been indifferent to my Catholic Faith – believing that a person can be saved in any religion, or that all religions are the same? Have I presumed at any time that God’s mercy was guaranteed? Have I given too much importance to any creature, activity, object or opinion?

			(...) Have I practiced birth control (with pills, devices, interruption)? Have I somehow abused my matrimonial rights? Have I committed adultery or fornication (pre-marital sex)? Have I committed any impure sin against nature (homosexuality or lesbianism, etc.)? Have I touched or hugged another person in an impure manner? Have I exchanged prolonged or passionate kisses? Have I practiced a prolonged exchange of caresses? Have I sinned impurely against myself (masturbation)? Have I consented to impure thoughts or have I had pleasure in them? Have I indulged in impure desire for someone or have I consciously desired to see or to do something impure? Have I consciously given myself to complete or incomplete sexual pleasures? Have I been an occasion for others to sin, by wearing immodest, revealing or tight clothes? Have I deliberately or carelessly done something that provoked impure thoughts or desire in another person? Have I read indecent books or have I seen obscene figures? (…) Have I prayed immediately to ward off bad thoughts and temptation? (…) Have I gone to immodest balls or indecent theater plays? Have I unnecessarily been alone in the company of someone of the opposite sex?104

			In the Catholic communitarian penitential celebration, the questions transcribed above are read out loud by the priest in a deep voice while the faithful remain silent, with their heads lowered, verifying in their memory whether their experiences since the last confession correspond, or not, to this enumeration of sins. Just some questions related to the first and sixth commandments105 were transcribed here, but the complete celebration offers a long questionnaire about the entire Decalogue. The questions may vary depending on the celebrants and the diversity of contexts, but, in general, they are very similar to the model described here. The faithful uncritically open their mind to accept the content imposed under the label of “sins”. They predispose themselves to feel guilty even for the unclear or incomprehensible items on the list. After this detailed recapitulation of delicts, the devotees address the priest to repeat, in private, the errors committed. This ceremony represents the ritualization of consciential infantilism. The Catholic Church, through rites similar to this, reduces devotes to the condition of infants, patrolling thoughts, sentiments and actions. The Church demands the reduction of the lucidity of its followers by mistakenly teaching them that behaviors of servile obedience, passivity and acrasia are “virtues”. This is the institutionalization of the external loc as the modus operandi of the religious consciousness.

			However, in Catholicism, ecclesiastical authorities are not always the only ones to sponsor mechanisms of dependence. Faithful individuals build their own means of outsourcing their existential issues and choices. Popular religiosity is a fertile field for the multiplication of objects, personalities, sanctuaries, legends and many other instances to which human decisions, responsibilities, expectations and hopes are transferred. 

			Some of the popular fabrications are absorbed by the Roman establishment. This is the case of big sanctuaries – temples built by the official church to perpetuate the success of some popular creed –, and to which multitudes flock in religious pilgrimages. Hordes of devotees spontaneously seek the aid of saints or religious personalities already desomated in search of alleviation and consolation. The relationship of the believers with the spiritual protectors, the devotion, is fundamentally a relationship of exchange. It is expected that the saint performs miracles – healing of diseases, good fortune in business, payment of debts, success in school, among other benefits. The faithful promise to visit the sanctuary with the purpose of leaving some ex-voto there – photographs, personal objects, sculptures of body parts benefited by the cure and other artifacts – in gratitude for the graces received. This practice dates back to Antiquity when healed individuals flocked to the temples – Delphi, in Greece, is an example – with the purpose of offering sculptures of parts of the body or even war weapons in the case of victorious warriors.

			The belief in the power inherent to the saints to resolve all the devotees’ problems prevails among those practicing these rites. In spite of the decrease in the number of Catholics in Brazil106, the frequentation of large sanctuaries and devotion centers in Brazil – Aparecida do Norte (state of São Paulo, SP), Trindade (state of Goiás, GO), Senhor do Bonfim (state of Bahia, BA), among others – has increased over the last decades107. The phenomenon of outsourcing personal choices also occurs intensely in other manifestations of the immense mosaic of Brazilian religious tendencies. Practitioners of Afro-Brazilian cults deposit their expectations in charms, amulets, scapulars and other artifacts. Adepts of Kardecist Spiritism, even when they are experienced sensitives, deify personalities of Catholicism. Diverse movements cataloged under the New Age label mystify spaces, environments, objects and immanent energies. Followers of the spiritualist doctrine of Santo Daime depend on a hallucinogenic substance, ayahuasca, to search for wisdom. Even evangelical groups, who are radical iconoclasts, endorse bibliolatry – adoration of the Bible108. In these traditions and in many others, the determining characteristic of the discipleship is dependence. Modern apologists of religion – among them anthropologists and sociologists – argue in favor of conserving unsustainable absurd beliefs as they would be expressions of resistance and hope for the needy population in this impassible and unfair world. Such a stance characterizes the belief in belief, something that is incompatible with evolutionary intelligence109.

			The problem of praying

			Among the attitudes conditioning the external loc as the articulating element of a religious consciousness’ experiences, perhaps none is so conspicuously practiced as praying. German theologian Friedrich Schleiermacher (1768-1834) considered the practice of praying as the element sufficient to define a religious consciousness: “to be a religious man and to pray are really one and the same thing”110. All religions from the past and the present practice some kind of prayer or invocation, a supposed link between the human and the transcendent. Even traditions whose practices do not include a relationship with gods or external entities – such as the various lines of Buddhism – use mantras, recitations and various meditative formulae.

			The classic conception of praying finds its most accepted formulation among the words of theologian and religious historian Friedrich Heiler (1892-1967) – the author of the most exhaustive study ever written on the subject –, namely: “praying is a pouring out of the heart before God”111. K. Rahner, the most important Catholic theologian of the 20th century, made a similar statement when writing: “in prayer we open our hearts to God”112. The diverse scriptures, traditions and practices of religions attest to the existence of several kinds of prayer: the invocation, thanksgiving, praise, adoration, dedication, supplication, intercession, confession, penance, blessing, among other possible ones. However, no prayer is as old and diffused as the prayer of petition. In Christianity, for example, among the thousands of existing denominations, the act of asking for things from divinity is the habitual mode of orison. From syncretism, with its polytheistic traditions in the time of the Roman Empire, to the hodiernal Neo-Pentecostal groups, the most popular versions of the Christian religion always identified praying with asking. Although this practice is one of the fundamental elements of Christian spiritual life, most believers admit they do not know how to pray. This is the reason why the question “what is prayer?” constitutes an axial theme of Christian literature.

			Throughout the bi-millenary Christian history, many saints and theologians dedicated themselves to the study and practice of orison. Discussing the topic, almost all of them agree that it is not easy to understand its essence113. This is the reason why the most sincere devotees resort to using the aid of spiritual directors to learn techniques to communicate with the divine. However, many people within the Churches – and their number may be surprisingly high – secretly nurture doubts about the existence of a “God” willing to hear them. Many fight against a feeling of emptiness because, despite their sincere efforts to talk to the “God” whom priests and pastors talk about, they are unable to receive any convincing answer.
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