
churches. Curtis is particularly strong when recounting the rise of colorblindness on
evangelical college campuses, and he devotes two of his book’s chapters to this story.
Curtis notes, “though the rapid social changes of the 1960s made recruitment of
black students a matter of institutional self-interest, college leaders conceived of their
efforts as expressions of Christian love” (57). Repeatedly, however, Curtis demonstrates
that the Christian love that diversity initiatives on these evangelical campuses were sup-
posed to engender was met with resistance and defensiveness from white faculty and
students (133). Ultimately, these campuses remained places where white evangelical
sensibilities were entrenched and reinforced as normative, thus becoming effective
training grounds for future generations of colorblind Christians (137).

As Christian colleges and universities were forced to dial back overt diversity initia-
tives in acquiescence to the colorblind preferences of their constituents, Curtis argues
that evangelical churches doubled down on their homogeneity. In one of the book’s
most powerful chapters, Curtis details how the church growth movement came to dom-
inate the evangelical subculture by the 1980s and encouraged congregations to cater to
“homogenous units” and avoid diversity (102). Curtis convincingly demonstrates that
these congregations became engines of evangelical whiteness, shaping and forming
the colorblind racial sensibilities of those sitting in their pews (108). When a nation-
wide movement toward racial reconciliation within evangelicalism sprang up in the
1990s with the Promise Keepers (PK) organization, Curtis argues that the colorblind
conditioning that so many white evangelicals experienced in their homogenous
churches watered down the impact of PK’s reconciliation efforts and even contributed
to the organizations’ decline (205).

Curtis’s thesis in this book is provocative and bold and demands substantial evidence
to support his weighty claims. In this respect, The Myth of Colorblind Christians does
not disappoint. One of the great strengths of this book is Curtis’s adroit use of archival
materials, culled from dozens of repositories across the country, to support his argu-
ment. Of course, finding sources is only half the battle; these sources do not speak
for themselves. A second strength of The Myth of Colorblind Christians is Curtis’s abil-
ity to weave his disparate sources into coherent narrative that is both convincingly
argued and compellingly written.

Curtis’s book sits squarely at the nexus of the sociology and history of religion, the
history of higher education, and the history and sociology of race and makes important
contributions to each of these fields. Scholars and students of these different disciplines
and subfields will need to engage with this important and necessary book.

J. Russell Hawkins
Indiana Wesleyan University

doi:10.1017/S0009640723002482

The Gospel in Latin America: Historical Studies in Evangelicalism
and the Global South. Edited by David W. Bebbington. Waco, TX:
Baylor University Press, 2022. 243 pp. $49.95 cloth; $39.95 paper.

Can the story of evangelicalism in Latin America be summed up in a single volume?
Certainly not, and even the editor of The Gospel in Latin America admits as much.
In the Foreword, David Bebbington suggests a more modest goal of helping to “place
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the Evangelicals of Latin America in the historical setting” (viii). Discerning readers
cannot help but wonder if even that objective might be overly ambitious given the
vast social, economic, political, and ethnic diversity existing across societies as distinctly
different—in both political and religious terms—as, say, Honduras and Uruguay. Latin
America is not now, nor ever has been, “one place” in any useful sense. And yet,
perhaps there is value in sketching religious tendencies and variation across a diverse
geographic region such as Latin America.

If there are any commonalities across the region, surely a key trait is the shared
legacy of the institutional predominance of the Roman Catholic church for the better
part of 500 years. Evangelical Protestants throughout Central and South America and
in most of the Caribbean learned to define themselves as over against their mostly
Catholic neighbors, relatives, teachers, and leaders. And yet the trajectories of
Evangelical Protestants have varied enormously, both across nations as well as within
them. This fact becomes clearest when reading back-to-back chapters by J. Daniel
Salinas and Virginia Garrard. In the first, Salinas explores the important legacy created
by Latin America’s evangelical Left. At least as early as the participation of Renee Padilla
and Samuel Escobar at the Lausanne 1974 conference, these leaders called evangelical
leaders across the globe to embrace a misión integral—a holistic mission—that empha-
sized both the spiritual and social needs of all persons. Their call did not go unheeded
and resulted in the formation of the Fraternidad Teológica Latinoamericana, which
continues to provide important space for Latin American theologians even today.

As true and as important as the story of the evangelical Left may be, it could hardly
contrast more sharply with the story told in the chapter that follows Salinas’s piece.
There Virginia Garrard charts the rise of “Dominion Theology” and “Christian
Restoration” in Bolivia and Brazil, where former President Jair Bolsonaro received
the enthusiastic support of Neo-Pentecostal leaders such as Edir Macedo. Resembling
a kind of make-Christian-nationalism-great-again approach to political involvement,
the movement represents “an ideology and practice for a specific type of conservative
Christian political engagement” (64). Garrard’s aptly chosen chapter title “Buried
Giant” betrays her deep concern for the future of evangelical contributions to the polit-
ical sphere and reminds us that the theologically astute intellectual leaders of Latin
America’s late twentieth-century evangelicals may have had a greater impact on global
theological education than on the political and ecclesial realities at home.

A strong current of attending to political context runs through this volume, in keep-
ing with academic engagement with Latin American religion in general. In fact, many of
the chapters lean rather heavily on the work of social scientists such as David Stoll,
David Martin, and Paul Freston. By the end of Part I, David Kirkpatrick cannot help
but acknowledge this intellectual debt to the social sciences, going so far as to concede
the “historical lacunae” in narrating the history of Latin American evangelicalisms. And
although Part I of the book does make a contribution, it is in the second part of the
book, titled “Particular Lands,” that we see strides being made toward seriously address-
ing those lacunae.

Of particular interest to scholars of religious history is the chapter by Pedro Feitoza
“Evangelical Conceptions of History, Racial Difference, and Social Change, 1900–1940.”
Feitoza provides a fascinating account of attempts by early twentieth-century Brazilian
evangelicals to fashion a usable past for themselves by drawing on accounts of
Huguenot refugees arriving in Rio de Janeiro in 1555, several decades before the
English separatists landed at Plymouth Rock. This story, coupled with the accounts
of persecution faced by Huguenot settlers at the hands of Portuguese Catholics, who
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thought the Huguenots were too friendly with their indigenous neighbors, provided the
raw materials out of which early twentieth-century evangelical leaders could fashion a
founding narrative of faith-inspired martyrdom in Brazil that reached back centuries.
Just as intriguing is the argument, in the second part of Feitoza’s chapter, that several
of Brazil’s early twentieth-century evangelical leaders worked hard to push back against
scientific racism, an ideology that was particularly attractive to white elites who
employed it to explain economic, social, and political troubles in Latin America. At mis-
sion conferences such as the Panama Congress of 1916, these Brazilian ministers openly
questioned scientific racism’s biological determinism. For example, Eduardo Carlos
Pereira, who was among the few speakers not from North America at the conference,
wove together a Biblical understanding of a single origin of all races with an apprecia-
tion for Darwin’s evolutionary theory and in so doing “brought together the traditional
evangelical emphasis on the authority of the Bible with the scientific confidence
characteristic of his era to challenge prevailing racial theories” (135).

While there are several chapters in Part II that merit attention—Matheus Reis’s
chapter on Brazilian immigrant churches in Florida is particularly noteworthy—
Feitoza’s chapter stands out as refreshing and unique due to its contribution to the
“history of historiography.” He reports on Latin American evangelicals “doing history”
in a way that was clearly motivated by pastoral, political, and social needs in a given
time and place. By reaching back a century into the past to explore the role of history-
making within the Brazilian evangelical church, Feitoza reminds us of the key role
historians can play in simply “telling the stories” of evangelical growth, change, and
adaptation to the sociopolitical challenges of their day. Feitoza and the other contribu-
tors have done us a service in telling such stories, and even anthropologists and sociol-
ogists would do well to read them.

Robert Brenneman
Goshen College
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Stretching the Heavens: The Life of Eugene England and the Crisis
of Modern Mormonism. By Terryl L. Givens. Chapel Hill: University
of North Carolina, 2021. xiv + 330 pp. $34.95 cloth.

The cover of Terryl L. Givens’s Stretching the Heavens: The Life of Eugene England and
the Crisis of Modern Mormonism lends its biographical subject a striking,
Kennedyesque allure. A young Gene England—best known among those affiliated
with the Church of Jesus Christ of Latter-day Saints as one of the faith’s most progres-
sive voices from the 1960s to the 1990s—looks pensively to the skies, with a tuft of
strawberry blonde hair, a well-defined jawline, and a smart, professorial pairing of a
beige turtleneck and tweed sport coat.

For England, whose cultural orientations were toward Palo Alto (he earned a PhD in
English literature from Stanford) as much or more than Provo, staking out this kind
of image and identity for himself at a time when the church was careening rightward
culturally, politically, and theologically marked him as a kind of male Jezebel, someone
dangerously “heterodox” and “liberal.” The importance, and the drama, of Stretching
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