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sich Nikoli¢ mit ihrer Studie dem (neuen) lateinamerika-
nischen Mittelstand zuwendet. Sie macht die gesellschaft-
liche Bedeutung dieser Bevolkerungsgruppe sichtbar, die
innerhalb der Lateinamerikanistik in den letzten Jahren an
Bedeutung gewonnen hat. Nikoli¢ hat ein sprachlich sehr
gut lesbares Buch vorgelegt, dennoch entstehen bei der
Lektiire durch etliche Wiederholungen unnétige Lingen.
Zieht man in Betracht, dass die Themen “Essen’ und “Kii-
che” weltweit in hohem Malfle gesellschaftlich mit den
Lebenswelten von Frauen verkniipft und in Lateiname-
rika historisch als auch politisch von enormer Relevanz
sind, so muss hier zweierlei kritisch angemerkt werden:
Wiewohl sich die Arbeit nicht explizit der Lebenswelt von
Frauen widmet, fehlt eine inhaltliche Reflexion, Veror-
tung und Stellungnahme zu diesem Kontext. Zum anderen
irritiert, dass es der Publikation an einer konsequent ge-
genderten Sprache fehlt, zumal Frauen die Mehrzahl der
Informantinnen und Informanten ausmachen. Die Ausein-
andersetzung der Autorin mit der Bedeutung des “Tourist
Gaze” fiir national-regionale Identitdtenbildung ist von
hoher Relevanz, eine weiterfithrende Auseinandersetzung
mit wirtschafts- bzw. konsumanthropologischen Ansétzen
wire allerdings lohnenswert: Sie wiirde u. a. den Faktor
der (neoliberalen) Okonomisierung von Identititen und
Ethnizititen (selling identities) beleuchten und damit die
politische Bedeutung des Essens sichtbar machen.

Fazit: Die Publikation ist ein wertvolles, empirisch
fundiertes Plidoyer gegen eindimensionale Identitéten-
zuschreibung und fiir die Stirkung lokal-kulinarischer
Diversitit, das fiir alle sozialwissenschaftlich Tatigen,
Lateinamerika-Interessierte sowie Studierende gleicher-
malen aufschlussreich sein konnte.

Maria Dabringer

Offutt, Stephen: New Centers of Global Evangeli-
calism in Latin America and Africa. Cambridge: Cam-
bridge University Press, 2015. 192 pp. ISBN 978-1-107-
07832-1. Price: £ 60.00

This book takes a fresh look at the growing robustness
of evangelical churches outside the United States, with a
special focus on churches in El Salvador and South Afri-
ca. The author holds that these churches show the impor-
tance of what the author calls “religious social forces”
(35) as one of the factors shaping the direction of devel-
opments in global Christianity.

Offutt provides detailed accounts of the leadership and
activities of several of the churches in these two coun-
tries, and describes the general trajectory of their activi-
ties. He argues that to understand these developments,
both global and local, social forces and actors must be
taken into account. At the transnational level, Offutt high-
lights evangelical networking across borders in the form
of connections with organizations like World Vision and
Compassion International. However, the book also high-
lights the dynamism of local leadership, and of changes
internal to the evangelical communities in the countries
studied. Offutt notes several important recent develop-
ments in the evangelical Christianity of these two coun-
tries. One is that any local evangelical communities have
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shown an increasingly entrepreneurial approach to orga-
nization and activities (88 ff.). These organizations show
themselves to be motivated by value-rational activity, and
may also feature charismatic leaders.

Another important development is that the churches,
especially in El Salvador, have shown themselves increas-
ingly engaged in social activity and in politics. Actual
evangelical political parties have not drawn evangeli-
cal support. But as evangelical communities have grown,
their most entrepreneurially savvy leaders have some-
times gained access to elected officials.

A third important development is that the churches in
these countries have been extending their reach interna-
tionally, both in the form of links to Christian communi-
ties elsewhere and in the form of increasing engagement
in international missions (119). In so doing, these NCEs
(New Centers of Evangelicalism) act as what Offutt calls
“micro religious movements” — they have developed their
own particular ways “of church planting, spiritual empha-
ses, ways of singing, reading the Bible, or praying,” and
as they connect internationally they “are now trend setters
as well as trend receivers” (123).

As noted above, Offutt explains these developments
partly through reference to the notion of “religious social
forces,” which he alternatively calls “religious sources of
change.” These are processes “in which religious sym-
bols, resources, actors, or organizations are in motion and
setting other (in this case, religious) symbols, resources,
actors, or organizations in motion” (35). Other forces,
such as politics, social developments, and globalization,
are also important factors, but Offutt argues that social
religious forces are the “more immediate causes of key
transformations” occurring within the New Centers of
Evangelicalism (35).

Five basic principles are involved in Offutt’s concep-
tion of the “religious social forces” framework: (1) Lo-
cal actors are building what he calls the New Centers of
Evangelicalism. (2) Religious forces from the West great-
ly influence those centers. (3) However, he notes, “[a]s
local actors build social institutions and organizations,
they organically synthesize local and global resources.”
(4) Local actors create more sustainable institutions and
organizations than outsiders would, no matter how sym-
pathetic the outsiders may be. And (5) although the glob-
al forces can be imperial in their effects, they can also be
sources of local empowerment.

Consequently, Offutt is interested in “how individu-
als in NCEs express agency and have ownership of their
own religious movement in the face of the tremendous
power of global religious forces” (35). He focuses partly
on the role of “entrepreneurs,” in the strictest sense of the
term, in synthesizing local and global resources in origi-
nal ways that can sometimes benefit the larger society
outside their church, though in other cases the entrepre-
neur role can be socially detrimental (36).

One of the new things about these Evangelical church-
es in El Salvador and South Africa, at least on the level
of mega-church leadership, is the degree of interaction
with international agencies and churches and also the de-
gree of interaction with local political leadership. As not-
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ed above, there is also a tendency for these churches to
become more socially involved than they had in the past.
This is partly because the evangelical communities have
become larger and somewhat more affluent.

The book’s discussion of the activities and roles of the
churches in these two countries also takes into account
the historical, political, and social contexts within which
they operate. Overall, the author is to be commended for
striking a balance between local and global factors and
actors, while seeking to place greater emphasis on the
role of local actors and institutions than had previously
been the case.

The author is to be commended for the wealth of de-
tail, and for the straightforward manner in which it is pre-
sented. The theoretical and analytical frameworks used
are primarily sociological, not anthropological. Neverthe-
less, the book is highly recommended to those interested
in global evangelical Christianity, due to its rich analytical
detail on how the evangelical churches in those two coun-
tries are functioning at the institutional and national level.

Edwin Zehner

Perrin, Michel: Visions Huichol. Un art amérindien
du Mexique. Paris: Somogy éditions d’art, 2014. 223 pp.
ph. ISBN 978-2-7572-0816-8. Prix: € 35.00

In 2014 the Museum of African, Oceanic, and Amer-
ican Art of Marseille had a exhibition of yarn paintings
(Spanish: tablas de estambre) of the Huichol (Wixarika)
of Western Mexico. The show was based mainly on the
private collection of Juan Negrin (Oakland, CA), but also
included some other funds of Huichol art, like the one of
the French filmmaker Francois Reichenbach. Michel Per-
rin, the curator and author of the catalogue, is an ethnolo-
gist mainly known for his work on the Wayuu of North-
ern Colombia. His “Le chemin des indiens morts. Mythes
et symboles goajiro” is considered a classic. In the late
1980s and early 1990s Perrin also conducted some field-
work among the Huichol of Tateikie, a community high
up in the mountains of Jalisco, which resulted in a couple
of articles. Recently he visited the Huichol again, but now
the urban community of Zitakua, in Tepic, the capital of
the state of Nayarit, where many of the Huichol artists
live and create.

Several aspects of the present catalogue indicate that
Perrin did not get very deep into Huichol ethnography. He
does not know or quote most of recent bibliographies, not
even the ones published in French; his writing of Huichol
terms is completely arbitrary; and he never acquired a
feeling for Huichol political etiquette. He complains that
during his fieldwork in Tateikie the governor of that com-
munity took away his camera, so he only could do ball-
point-drawings (13). Had nobody explained the French
ethnographer that in most Huichol communities it is not
allowed to take photos, often not even to conduct field-
work, without a formal permit given by the communi-
ty government? And they do not confiscate photographic
equipment just to bother visitors, but to enforce respect
for local law. The Huichol are famous for defending their
political autonomy and their territories.
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With all its flaws, Perrin’s catalogue is useful for sev-
eral reasons. The chapter on the making of yarn paint-
ings is of certain ethnographic value; and some great yarn
paintings are published for the first time, in acceptably
good quality. Actually the catalogue reproduces several
artworks that were not included in the Marseille exhibi-
tion. The strong emphasis on yarn painting may be jus-
tified for some aesthetical reason. Nevertheless, the lack
of references to all other genres of Huichol art, like tex-
tiles and beadwork, is puzzling. The way yarn paintings
are interpreted is disappointing. Perrin simply endorses
the approach developed by symbolic anthropologists and
art collectors of the 1970s, like Peter T. Furst and Juan
Negrin. Yarn paintings are basically understood as illus-
trations of “myths,” and an effort is made to establish an
iconographical system that allows the spectator to deci-
pher at least the less complex artworks. Recent studies by
Olivia Kindl, Regina Lira, and myself have pointed into
quite different directions, not taken into account in this
catalogue. Huichol commercial art production of all kind
often quotes ritual chants, and also there is a tendency to
reproduce the structure of traditional offerings. Chanting
and offering are interrelated activities aimed at the com-
plexification of relations between humans, animals, an-
cestor deities, and other beings, including artifacts and
artworks endowed with their own agency. The very pecu-
liar style of Huichol art, which is partly figurative or nar-
rative, partly abstract or psychedelic, can be related pretty
well to the ambiguities of ritual experience. But those as-
pects are not dealt with in this catalogue.

Johannes Neurath

Plancke, Carine : Flux, rencontres et émergences af-
fectives. Pratiques chantées et dansées chez les Punu du
Congo-Brazzaville. Toulouse : Presses universitaires du
Mirail, 2014. 418 pp. ISBN 978-2-8107-0306-7. Prix :
€25.00

Les cultes des génies de I'eau et les cérémonies qui
leur sont réservées détiennent une place fondamentale
dans les cosmogonies traditionnelles d’Afrique centrale
en général et dans la région du bassin du Congo en par-
ticulier, en témoigne I’ancienneté des termes qui les dé-
signent et leurs distributions sur le continent africain. Ils
sont parfois confondus a tort, dans les arts et cultures
populaires, avec les représentations des mami wata
d’Afrique occidentale et des Caraibes mais avec qui ils
n’ont pourtant que trés peu en commun. Les génies de
I’eau sont traditionnellement peu représentés plastique-
ment, ils n’existent pas ou peu de masque ou de statues
a leurs effigies. Si dans les chants et les contes qui font
leurs louanges, on leurs donne une apparence blanchatre,
élancée aux cheveux longs et lisses, celle-ci n’est jamais
vraiment clairement définie, tout simplement, parce qu’il
n’est pas donné aux humains de les apercevoir.

On leur attribue divers pouvoirs “plus qu’humains”
tels que la polymorphie ou I'ubiquité, mais c’est davan-
tage leurs pouvoirs nourriciers et protecteurs qui sont ap-
préciés, leurs présences assurent davantage le bien-étre
de la communauté. Chez les populations Punu, on recon-
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