
Does Money Bring Happiness?

Comparing Brazil and the United States

Ruben George Oliven

Abstract: This article compares attitudes towards the relation between

money and happiness in Brazil with those existing in the United States.

Money is examined through language expressions, proverbs, popular

music, and scholarly and non-scholarly articles. It is analyzed in relation to

blood, sperm, slavery, free labor, saving, Catholicism, and Protestantism.

Whereas in America money is outspoken, in Brazil there is frequently a

diffident attitude towards it. While in Brazilian society, money is seen

as polluting and leading to unhappiness, in North American society it is

seen as something cleaner and as part of self-realization.

Money is the message

Money is a means of exchange not only of economic values but also of social

values. Through money cultures communicate beliefs, mainstream ideas, and

feelings about what is proper and improper. It is therefore important to com-

pare different societies as regards money. The United States and Brazil are

two interesting examples in the sense that their rhetoric about money differs.

Whereas in America money is outspoken (Oliven, “Looking”), in Brazil

there is frequently a diffident attitude towards it. There are several expressions

in the United States directly related to money. “To add my two cents to the

discussion” means you want to voice your opinion as regards a subject that is

being debated. “They don’t buy it” means they don’t agree or accept the idea.
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“I would put my money on this” means that this is what is going to happen

in the hiture as regards a certain trend. “For one’s money” means “according

to one’s preference or opinion” {New Lexicon 1458). And “a penny for your

thoughts” implies that theoretically everything is for sale including your most

intimate leelings. In Brazil you buy a discussion {comprar uma discussao) and

you buy a fight {comprar uma brigd), both having a conflictive meaning.

In Brazil money is Ireqtiently shameful to discuss. The polite way to ask for

money there is: “Can you lend me some?” ( Vocepode me emprestar algum?)

.

In

the States money is more easily seen as an integral part of the person. Thus the

saying “Not a penny to my name.” In America, when referring to the amount

of wealth a person owns, newspapers frequently use the expression “Mr. X is

worth so many million dollars.” In Brazil one would not want to believe that

a person could be defined by the money attached to him or her in spite of or

because of the fact that social inequality is greater there.

In English you pay attention, you pay a visit, you pay a compliment, you pay

your respects, you pay your way, and you pay lip service. In Brazil you pay for your

sins {pagar seus pecados) and you pay promises {pagar promessas). Whereas in the

United States you will ask a person if you can buy him or her a drink, in Brazil

you would ask ifyou can get or offer someone a drink. In Brazil, asking ifyou can

buy someone a drink would implicitly mean that you are trying to buy the person.

In Brazil, money is regarded as more polluting than in the States. Actually,

in Brazil, when a person is totally out of money he or she is “clean” {limpo),

and when a gang robs a bank they “clean” it. But when a person is very wealthy,

he or she is “rotten rich” {podre de rico), the equivalent of the American “stink-

ing rich.” In Brazilian slang the word poupanga (savings) is used to refer to the

buttocks. And when you are totally out of money you can say: “I haven’t got a

whorish penny” {Estou sem um puto tostao).

In America, however, it is poverty that is filthier. In this respect one can be

“dirt poor.” There are other expressions relating poverty to dirt in English:

something can be “dirt cheap” (again the dirt is in the lack, not in the abundance

of money). On the other hand, pay dirt, according to the dictionary, is “earth

containing enough ore to be profitably worked by a miner” or “something which

turns out to be a valuable source of information” {New Lexicon 738). Notice how

money (gold) breeds from dirt. Referring to American society, Knight argues

that “Today poverty is recognized as an evil and money as the potential means of

much good

—

ofenjoying the arts, education, travel, medical care, philanthropy,

as well as the material necessities and comforts of life” (11).
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Some American proverbs attest to the idea that money in America is seen

as less dirty than, for example, in Brazil: “All money is clean, even if it’s dirty,”

“Money doesn’t get dirty” (Mieder, Dictionary 415), and “Money doesn’t

smell.” Some proverbs compare money to feces but the classical Freudian equa-

tion between these terms (see Freud and Ferenczi) is weak. Thus, the parody

“Money talks, bullshit walks,” makes money the strong element and feces the

weak one. The payment day is “when the eagle shits.” Although here there is

an association between money and leces, the animal that provides people with

money is not the filthy pig but the eagle, the symbol of the United States.

And there is an instance of a direct equation of money to feces: “Money is like

manure: it’s only good when spread around” (Mieder, Dictionary WG)

.

But the

element that is stressed is the fertilizing aspect of feces. Since in the earth feces

are not “matter out of place,” to quote Douglas’s (1966) expression, in this par-

ticular circumstance money and manure can not be considered dirty.

Actually, there is a strong incidence ofAmerican proverbs that lend a posi-

tive connotation to money. To give some examples: “Money talks”; “Money

makes the mare go”; “Make money honestly if you can, but make money”;

“Money is power”; “Money is the sinew of trade”; “Money must be made, or

we should soon have the wolf at the door”; “Nothing but money is sweeter

than honey”; “Nothing makes money faster than money.” There seem to be

fewer negative proverbs about money. Among them are: “Money can’t buy

happiness,” and “Money isn’t everything.” But even the biblical proverb

“Money is the root of all evil” is frequently transformed into a parody that

negates its statement: “Money is the root of all wealth”; “Money is the root

of the Bank ofAmerica”; “Money is the root of all evil and man needs roots”;

“Money is the root of all evil but it does seem to grow some mighty fine

plants”; “Money is the root of all evil but it’s still number one as the root of all

idylls”; “Money is the root of all evil but has anyone ever discovered a better

route?”; “Money is the root of all evil and also of a good many family trees.”

In the same way, “Money can’t buy happiness” is transformed into “Flappi-

ness can’t buy money.” And “Money isn’t everything” becomes “Money isn’t

everything, only half” “Virtue is its own reward” becomes “Money is its own

reward” (Mieder Proverb^.

Franklin, Emerson, and triumphant capitalism

Benjamin Franklin (1706-1790), frequently hailed as “the first civilized Ameri-

can” and “the apostle of modern times” and who, among other things, was a
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successhil inventor and businessman, became famous also for his “proverbs.”

He published an almanac from 1733 to 1758 that sold about 10,000 copies

each year and which “next to the Bible [...] might well have been the most

frequent reading material in the colonies” (Mieder, Proverbs 129). Although

most ol the proverbs in his Poor Richard's Almanack yvtxt not invented by him,

as he himself made clear, they were associated with his person. “The Way to

Wealth,” a short article Franklin published in 1758, is an example of Puritan

ethics rendered through 105 proverbs and has become a classic. In it Franklin

goes on mentioning proverbs such as “God helps them that help themselves”;

“It is foolish to lay out money in a purchase of repentance”; “It is hard for an

empty bag to stand upright”; “At the working man’s house hunger looks in,

but dares not enter.” In Advice to a Young Tradesman, written in 1748, he says:

“Remember, that time is money [...]. Remember, that credit \s money [...].

Remember, that money is of the prolific, generating nature. Money can beget

money, and its offspring can beget more, and so on [...]. Remember this say-

ing, The goodpaymaster is lord ofanother mans purse' (qtd. in Weber 48—49).

Franklin represents the idea of the self-made man, the colonist who does not

wait for others to do things for him.

Ralph Waldo Emerson, who lived a century later (1803-1882), is fre-

quently considered “the last puritan” (Porte; Santayana). He can be seen as a

champion of the virtues of capitalism, stressing the ideas of thriftiness, of free

enterprise, etc. In his essay “Wealth,” published in The Conduct of Life, he

makes an apology for money when he says: “The world is his, who has money

to go over it” (Emerson 994). It is interesting that he relates wealth to nature.

He argues that “Wealth is in applications of mind to nature; and the art of

getting rich consists not in industry, much less in saving, but in a better order,

in timeliness, in being at the right spot” (989). He also stressed that “Men of

sense esteem wealth to be the assimilation of nature to themselves, the con-

verting of the sap and juices of the planet to their incarnation and nutriment

of their design” (993). Emerson goes on in his analogy and argues that:

It is a doctrine of philosophy, that man is a being of degrees; that there is nothing

in the world, which is not repeated in his body; his body being a sort of miniature

or summary of the world: then that there is nothing in his body, which is not

repeated as in a celestial sphere in his mind: then, there is nothing in his brain,

which not repeated in a higher sphere, in his moral system. Now these things are

so in Nature. All things ascend, and the royal rule of economy is, that it should
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ascend also, or, whatever we do must always have a higher aim. Thus it is a

maxim, that money is another kind ofblood. Pecunia alter sanguis', or, the estate of

man is only a larger kind of body, and admits of regimen analogous to his bodily

circulations. (1010; emphasis added)

Speaking about fluids, one could also speculate about the relation of

money to sperm. In this perspective, money could be seen as something

essentially masculine that has to be invested, preferably in different places in

a similar way to the reproductive strategy used by some male animals. Actu-

ally, Time Magazine featured an article about human sexual behavior that had

on its first page a drawing of a plowed field in which men are simultaneously

sowing spermatozoids and one dollar bills (Wright 44-45). It is significant

that there is something called seed money, which is money donated to be used

as capital that will bear fruit, that is, will create more money.

Blood and sperm are of course kept in blood banks and sperm banks. And a

euphemistic way of saying you are going to urinate is to say you are going “to

spend a penny.” Bodily fluids end up being tied to a debt and credit system.

In a sense, American money is related to God. Indeed, on all American

coins and bills it is written, “In God we trust,” in a clear association between

the Almighty and money. Former Brazilian President Sarney (1985-1990)

decided to have a similar saying on Brazilian bills so that now all of them say

“God be blessed” (Deus seja louvado). Considering Brazil’s staggering inflation

rate, which followed the new currency he created, making money worthless

shortly after it was issued, some Brazilians joked, saying that the sentence

should be reversed to “God help us!” (Deus nos acudaf). But the fact that

money bears the name of God in the States does not transform it into a

sacred object. In fact, you can see in several tourist spots machines that press

coins until they become unrecognizable and print another saying on them.

In Brazil, bills and coins belong to the government and people who have

them are only their bearers. To willfully destroy money is a legal offense in

Brazil, money having a status similar to the national flag. When you want to

say someone is nuts in Brazil you would say he or she is burning money. In

America, there is something called mad money. According to the dictionary

it is the “carfare carried by a girl on a date to provide a means of escaping her

escort in the event of unwanted familiarities; broadly, a small sum carried by

a woman for emergency use” (New Lexicon 1357). The term is also used for

money you spend freely without any financial worry. It is interesting to note
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that the definitions given by the dictionary associate the mad use of money

with women. The expression “almighty dollar” might sound blasphemous

and contradictory to the sentence that appears on American money. It sug-

gests, however, that the power entailed in money is a kind of manna because

of its qualities of power. Money talks!

Things are different in the United States South

Franklin and Emerson were both born in Boston. Their attitudes towards

money represent a more capitalist and northern view of a society that was

based on free labor and the idea of the self-made man, giving equal pos-

sibilities to everybody. Analyzing southern folkways prior to the Civil War

regarding money, Ogburn, in an article originally published in 1943, shows

that things were different in the Old South, which did not have a very devel-

oped money economy because farmers were mainly self-sufficient. Accord-

ing to him, although the South changed after the Civil War and money

became much more widely used, “some ideas, characteristic of the days of

self-sufficing plantation economy, have persisted into the industrial civiliza-

tion of the twentieth century” (199). Examples of the survival of attitudes

of a moneyless economy are the resistance to the use of money in settling

personal differences, the fact that it would be rude to come quickly to busi-

ness matters without any preliminaries, the fact that tipping would be less

widespread as a custom than it is in northern cities, expressions such as: “this

is something money cannot buy,” etc. Ogburn argues that these attitudes

have a lot to do with an aristocratic society whose wealth is based on land not

on money, and which looks down at merchants and businessmen. He draws

a comparison with seventeenth- and eighteenth-century Europe, which was

not yet a fully monetary economy: “The attitudes of the aristocrats were

like the attitudes of a moneyless economy. They high-hatted tradesmen and

people who worked for money” (203).

Sure, “money is making an inroad into such personal transactions, but

slowly and with resentment” (Ogburn 203). Ogburn sees these attitudes as

survivals that sooner or later will disappear:

[S]everal of the manners and customs of the South become clearly understood

when they are seen as survivals of attitudes of a moneyless society. Money appears

first in a limited sphere of transactions in a society. But gradually it penetrates

into wider and wider circles of exchanges and relationships. But in doing so,



ECONOMIES OF RELATION 7

it is opposed. Many of these attitudes of the South after the Civil War are best

understood as oppositions to this wider use of money. In the course of time, these

survivals will disappear, and the adoption of money will be as complete in the

South as elsewhere. (206)

Why should we save?

Some of the attitudes about money mentioned by Ogburn as applying to the

Old South can also be noticed in Brazil. Being one ofthe last countries to abol-

ish slavery (in 1888), Brazil has no tradition of valuing work, mainly manual

labor. To toil in Portuguese is mourejar, something that according to the Por-

tuguese should be left; to the moors. A racist expression referring to hard work

is trabalho para negro (“work for a Negro”), a direct reference to slavery. But

even after the abolition of slavery and introduction ofwage labor in factories,

work has never been very valued, because the social order has continued to

be highly exclusive. Until the thirties Brazil was an essentially rural society.

When industrialization and urbanization started to become more important

in the thirties there was a strong reaction against working and the growing

monetization of life. At that time one could find the same “resentment against

expressing values in money” about which Ogburn speaks in relation to the

Old South (205). The horror ao batente (“hatred of manual work”) developed

into malandragem (“idleness”), which can be seen simultaneously as a survival

strategy and a conception of the world through which some segments of the

lower classes refused to accept the discipline and monotony associated with

the wage-earning world.

Not surprisingly, an important Brazilian icon is Macunaima, the Hero with-

out Character, from the homonymous modernist novel by Mario de Andrade.

Not only has he no character but he is already born lazy. Instead of being a

sin, sloth becomes a genetic and cultural trait in the Brazilian imagination.

The negative side of labor is reflected in Brazilian popular music. As I have

shown elsewhere (“A malandragem”), during the thirties and forties, when

an urban-industrial society was in the making in Brazil, samba composers

used to eulogize idleness. Malandragem developed into a way of life and a

way of regarding life. Instead of developing a work ethic (in the Weberian

sense), Brazilians were developing a malandro ethic. This was so widespread

that during the 1937-45 dictatorship the State decided to intervene through

its censorship department, prohibiting songs that praised malandragem and at

the same time giving prizes to those that praised work.
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The same composers who praised malandragem also depicted money as

something ignoble and as something generally demanded by women who

didn’t understand that the men from whom they were asking it had some-

thing much more precious to offer them: their love (Oliven, “Money”). Of

course one can see here a “sour grapes complex”: knowing they would never

make much money no matter how hard they tried, those men looked down

at the vil metal (“filthy lucre”). But on the other hand, in several of the lyrics

of these songs one can notice that money is a realin^ from which one cannot

escape in a monetized society. Yet all of this is seen in a melancholic fashion.

Nobody is happy to work. And money after all is vety destructive: it ends love

and friendship, and it invites falsehood and treason. As Noel Rosa, perhaps

the greatest of all the composers of the thirties, put it in the song “Fita Ama-

rela” (“Yellow Ribbon”) in 1933: “I haven’t got any heirs / and I don’t own a

single penny / I lived owing to evetybody / But I didn’t pay anybody back”

{Ndo tenho herdeiros /Nem possuo um so vintem /Eu vivi devendo a todos /Mas

ndopaguei a ninguerri). Or, as another composer of the period, Wilson Batista,

put it in a song called “Meu mundo e hoje, Eu sou assim” (“My World is

Today, I’m like that”), composed in 1968 shortly before his death: “I feel sorty

for those / Who squat until the floor / Cheating themselves / For money or

positions / I have never taken part / In this huge battalion / Because I know

that besides the flowers / Nothing else goes with you in the coffin” (“Tenho

pena daqueles / Que se agacham ate o chao / Enganando a si mesmos / For

dinheiro ou posicao / Nunca tomei parte / Neste enorme batalhao / Pois sei

que alem das flores / Nada mais vai no caixao”).

Work in and of itself has never been something to be proud of in Brazil,

even if most of the population works more hours than does the North Ameri-

can population. If you ask a Brazilian what he is doing there is a strong likeli-

hood he’ll reply: “Nothing.” Actually, “to do nothing” is a native categoty that

perhaps makes little sense in English but which is full ofmeaning in Portuguese.

Of course, people in Brazil work vety hard and are interested in money.

Rebhun, who carried out ethnological field work in Brazil, argues that

[..•1 impoverished and working class Northeast Brazilians claim to believe in a sharp

moral divide between (love) and what they call interessesox economic interests.

However, in practice, the two are inextricably intertwined. Especially today, in this

impoverished region characterized by a fractured, unstable, h\q)er inflated economy,

the depth of love is increasingly measured in terms of the worth of generosity. In
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addition, the weakness of cash makes the emotionally-loaded relations of family and

social network increasingly important as avenues of access to goods and services. ( 1

)

Money is also very relative: for years Brazil had a huge foreign debt and

every Brazilian who was born already owed approximately a thousand dollars,

if one divided the Brazilian foreign debt by the number of inhabitants. When

Tancredo Neves, elected President in 1984, was asked how Brazil would pay

its foreign debt he said that debts have to be paid with money, not with

lives. This was a message to the moneylenders of the world: our blood is not

available! Which of course did not mean our money was. According to this

idea, large debts have to be administered, not paid. If you owe a bank a lot

of money, it will certainly respect you. The Duke of Caxias, patron of the

Brazilian army, and considered a model of rectitude (hence the half-deroga-

tory word “caxias” for anybody excessively serious), becomes a parody. When

fighting the war against Paraguay in the last century, he used to say O dever

acima de tudo (“Duty above everything”), to which the people nowadays say

Dever [to owe] acima de tudo. In contrast, an American bumper sticker says “I

owe, I owe, so off to work I go.”

The main discovery of a North American Nobel laureate in economics

was basically that people invest to be safe when they grow old. This of course

has to do with the predictability of the American economy and long-term

preparation for the future. Considering the high rates of money devaluation

Brazil has experienced in the past, with inflation sometimes reaching 50 per-

cent a month, money is always slipping out of your hands. So the best thing

you can do with money in Brazil is to spend it. As Brazilians say, “money was

made to be spent” {dinheiro foi feito para gastar). In these circumstances, the

idea of investing does not make much sense. Actually, several Brazilian eco-

nomic plans aimed at increasing savings had the opposite effect. Once people

have a little bit more money they immediately spend it, buying commodities

because they suspect that with inflation the value of their savings will sooner

or later be eroded. And then there is always the possibility of the government

freezing all savings (as it did for eighteen months in March 1990), or simply

not paying back compulsory loans built into the price of cars or of fuel.

Catholics versus Protestants

Saving and investing leads us to the question of a “Catholic” versus a “Protes-

tant” view of money. In his letter to Timothy, the apostle Paul says that “The
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love of money is the root of all evil” (1 Timothy 6.10). We know that usury was

condemned byThomas Aquinas and could only be practiced in the Middle Ages

by non-Christians, that is, Jews (Le Goff). But with Protestantism, more specifi-

cally with Calvinism, came the conception that success (measured by profit) was

the indication that the chosen vocation pleased God. Dislike ofwork was seen as

a sign of failure displeasing to God. As Weber has shown in The Protestant Ethic

and the Spirit of Capitalism^ Calvinism allowed and in a sense consecrated the

drive to become rich, thus reconciling wealth with a good conscience.

It is of course difficult to make generalizations about Catholic versus Prot-

estant views of money. Schama shows that in Holland in the Golden Age

“riches seemed to provoke their own discomfort, and affluence cohabited

with anxiety.” For him:

The official creeds of both Calvinism and humanism, then, were agreed that lucre

was indeed filthy, and that devotion to its cult constituted a kind of polluting

idolatry. In its extreme forms of avarice and cupidity it could unhinge the con-

science and reason and turn the free souls into fawning slaves. This strong sense

of the reprehensible nature of money-making persisted, even, while the Dutch

amassed their individual and collective fortunes. The odd consequence of this

disparity between principles and practice was to foster expenditure rather than

capital accumulation, as a way to exonerate oneself from the suspicion of avarice.

Admittedly, the forms of such expenditure had to be collectively sanctioned and

regarded as morally unblemished by clergy and laity alike. (334)

Catholicism is frequently seen as an important influence on Brazilian cul-

ture. Moog has even tried to discuss the Weberian thesis in a comparison

between Brazil and the United States. Whereas Brazilian culture would be

characterized by the “dislike of useful work and all that is connected to it:

initiative, organization, cooperation, and the technical and scientific spirit,”

in North American culture, “the sanctity of debt and the dignity of labor are

notions that neither the Puritan, nor the Yankee or the crypto-Yankee are

disposed to let perish” (Moog 210, 154).

As a matter of fact, Brazilian authors who wrote in the thirties frequently

argued that Brazil was not a capitalist society. Thus Holanda, who coined the

term “cordiality” to explain Brazilian society, maintained that it was char-

acterized by social relations that were personalized, affective, particularistic,

and clientelistic. In a similar perspective, although from a different political
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Standpoint, Vianna maintained that in Brazil there prevailed what he called a

pre-capitalist mentality or spirit, in spite of the fact that materially the coun-

try was capitalist (see Vianna; and Gomes “Dialectica” and “Etica”).

Dumont establishes a contrast between what he calls hierarchical societ-

ies and egalitarian societies. The first are based on the concept of person,

whereas the second are based on the concept of a free individual. India would

be the classical example of a hierarchical society whereas America would be

the most developed example of an egalitarian one. Drawing on Dumont’s

model, DaMatta argues that today Brazil is somehow in between hierarchi-

cal and egalitarian societies. Whereas the United States tends to be a society

very much based on the egalitarian individualistic model, Brazil is closer to

the hierarchical and personal model. We would have a dilemma between the

adherence to an impersonal individualistic model that exists formally in Bra-

zilian laws, and the day-to-day tendency to constantly revert to personal rela-

tions. Hence the greater aversion to deal directly with money and the more

face-to-face relations involved in transactions.

DaMatta also goes into the Catholicism versus Protestantism question.

Commenting on the expression dinheiro nao traz felicidade' (“money does

not bring happiness”), he argues that it “adds to the underlying cultural equa-

tion that tells how work corresponds to punishment and how the accumula-

tion of wealth equals something dirty or illicit” {Carnivals 181). Analyzing

the cultural matrix of Brazilian inflation, he argues:

[0]f course we want to have money, but we can compensate for its absence

through the presence filled with the value of friends, of health, of “education”

and, above all, of “happiness.” This incapacity to regard money—and above all

the possession of money—as a positive activity, as a hegemonic measure of com-

petence and success, as the aim of all things, creates areas of tolerance and of social

compensation that seem important in the Brazilian case. {Conta 172)

The future is not ours to say

Brazil is a society of immense social and economic inequalities and, according

to data from the World Bank, has one of the worst income distributions of

the world, the minimum monthly wage being approximately one hundred

and fifty dollars. It is a society that has experienced a “conservative modern-

ization,” in which the traditional has been combined with the modern and

change articulated with continuity (Oliven, “Anthropology”). Since Brazil is
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an urban society, its population has to deal constantly with money. Although

access to money (and goods and services) varies enormously according to

social class, money is a reality that cannot be avoided, in spite of what the

samba composers at the beginning of the last century wished. But although

the monetization of life has increased, there is a lot of resistance to accepting

money as a central value. This can be seen either as the “sour grapes complex”

that I mentioned when referring to popular music or as a domination model

based on a cultural tradition that tries to give a negative connotation to mate-

rial things. This is part of an ongoing debate in Brazil about the question of

our national identity. All sorts of intellectuals have at some point joined this

debate, which is constantly brought up and deals with the question of defin-

ing our main traits (Oliven, “State”).

Some recent events point in the direction of a growing monetization of

life in Brazil. The number of credit cards has increased in an impressive way.

In 2005 there were 61 million credit cards and 158 million debit cards (Mat-

tos Bl). There is an estimate that by the end of 2006 there will be 77 million

credit cards {Folha B8).

Until the end of the eighties, Brazilian credit cards could only be used

inside the country. This was a way of controlling foreign currency expendi-

tures. When finally the government allowed credit cards to be used abroad,

several banks started operating with international companies like Visa, Mas-

terCard, American Express, etc. In 1995, the government-controlled Banco

do Brasil, Brazil’s largest bank, had an advertisement about their Visa card,

which is called Ourocard. It said: “Visa Ourocard, your international iden-

tity.” There is a double message here. The advertisement points to the fact

that if you are rich and can afford to travel abroad and show your Visa Ouro-

card you will have established your identity as a respectable consumer. On the

other hand, it hints that being national is no longer a question for Brazilians;

what is important in a globalized world is to be international, and the credit

card does it for you.

The United States is frequently depicted as a country where monetiza-

tion—the increase in the proportion of all goods and services bought and

sold by means ofmoney—has taken place fully. In reality, this process is much

more complex, as Zelizer shows when she argues that there are different sorts

of monies in America: gift certificates, Christmas savings accounts, food

stamps, etc. But America is probably the place where commoditization is a

process that has extended to all spheres of life. In this sense it vindicates Marx’s
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idea of Vergeldlichung (monetization) of society. It has become a central value

about which no bones are made. But, as I have tried to show, in countries

with different cultural traditions like Brazil, although capitalism is holding

sway, money is not (yet?) the driving force that shapes behavior and senti-

ment. One can only speculate if monetization is a trend that sooner or later is

going to take place in countries that are going through economic growth like

Brazil or if their cultural specificities will work as counter-balancing checks.

Works Cited

Andrade, Mario de. Macunaima: o heroi sem nenhum cardter. Belo Horizonte: Villarica, 1993.

Print.

DaMatta, Roberto. Carnivals, Rogues, and Heroes: An Interpretation ofthe Brazilian Dilemma.

South Bend: U of Notre Dame P, 1991. Print.

. Conta de mentiroso. Sete ensaios de antropologia brasileira. Rio de Janeiro: Rocco, 1993.

Print.

Douglas, Mary. Purity and Danger: An analysis of Concepts ofPollution and Taboo. New York:

Praeger, 1966. Print.

Dumont, Louis. Homo Hierarchicus. The Caste System and Its Implications. Chicago: U of

Chicago P, 1980. Print.

Emerson, Ralph Waldo. Essays and Lectures. New York: Literary Classics of the United States,

1983. Print.

Ferenczi, Sandor. “The Ontogenesis of the Interest in Money.” Sex in Psychoanalysis. New York:

Dover, 1956. Print.

Freud, Sigmund. “Character and Anal Erotism.” Collected Papers. London: Hogarth, 1953. Print.

Gomes, Angela de Castro. “A dialetica da tradi(;ao.” Revista Brasileira de Ciencias Sociais 5.12

(1990): 15-27. Print.

. “A etica Catolica e o espirito do pre-capitalismo.” Ciencia Hoje^.'b'l (1989): 23-8. Print.

Holanda, Sergio Buarque de. Raizes do Brasil. Rio de Janeiro: Jose Olympio, 1969. Print.

The KingJames Bible 1957 (1611).

Knight, James A. For the Love ofMoney. Human Behavior and Money. Philadelphia: Lippincott,

1968. Print.

Le Goff, Jacques. Your Money or Your Life. Economy and Religion in the Middle Ages. New York:

Zone, 1988. Print.

Mattos, Adriana. “Comercio impoe limite a uso de cartoes.” Folha de Sao Paulo 26 June 2006:

B 1. Print.

Mieder, Wofgang. American Proverbs. A Study of Texts and Contexts. New York: Lang, 1989.

Print.

. A Dictionary ofAmerican Proverbs. New York: Oxford UP, 1991. Print.

Moog, Clodomiro Vianna. Bandeirantes and Pioneers. New York: George Braziller, 1964. Print.

New Lexicon Webster’s Dictionary ofEnglish Language. New York: Lexicon Publications, 1988. Print.

RUBEN

GEORGE

OLIVEN



14 PORTUGUESE LITERARY & CULTURAL STUDIES 23/24

Ogburn, William F. “Southern Folkways Regarding Money.” On Culture and Social Change.

Chicago: U ot Chicago P, 1964. Print.

Oliven, Ruben Ceorge. “Anthropology and Brazilian Society.” Current Anthropology 30.4

(1989): 510-14. Print.

. “Looking at Money in America.” Critique ofAnthropology 18.1 (1998): 35-59. Print.

. “A malandragem na musica popular brasileira.” Latin American Music Review 5.1

(1984): 66-96. Print.

. “Money in Brazilian Popular Music.” Studies in Latin American Popular Culture 18

(1999): 115-137. Print.

. “State and Culture in Brazil.” Studies in Latin American Popular Culture 5 (1986):

180-85. Print.

Porte, Joel. Representative Man. Ralph Waldo Emerson in His Time. New York: Oxford UP, 1979.

Print.

Rebhun, L. A. “Love and Interests. Negotiating the Value of Cash and Sentiment under

Economic Disruption in Northeast Brazil.” Paper presented at the 92nd Annual Meeting of

the American Anthropological Association, 1993. Print.

Santayana, George. The Last Puritan: A Memoir in the Form ofa Novel. New York: Scribner,

1936. Print.

Schama, Simon. The Embarrassment ofRiches. An Lnterpretation ofDutch Culture in the Golden

Age. New York: Knopf, 1987. Print.

“Uso de cartoes de credito e debito cresce 40%. ” Folha de Sao Paulo 5 May 2006: B 8. Print.

Vianna, Francisco Jose de Oliveira. Histdria social da economia capitalista no Brasil. Belo

Horizonte/Rio de Janeiro: Itatiaia/UFF, 1987. Print.

Weber, Max. The Protestant Ethic and the Spirit ofCapitalism. New York: Scribner’s, 1958. Print.

Webster’s Unabridged Third New International Dictionary of the English Language. Springfield,

MA: Merriam-Webster, 1986. Print.

Wright, Robert. “Our Cheating Hearts.” Time 15 Aug. 1994: 44-52. Print.

Zelizer, Viviana A. The Social Meaning ofMoney. New York: Basic, 1994. Print.

Ruben George Oliven is professor of anthropology at the Federal University of Rio

Grande do Sul in Porto Alegre, Brazil, and member of the Brazilian Academy of Sciences.

He received his PhD from the University of London (London School of Economics and

Political Science) and has been a visiting professor at several universities, among them the

University of California at Berkeley, Brown University, Dartmouth College, University

of Paris, and University of Leiden. He was the president of the Brazilian Anthropological

Association and of the Brazilian Association for Graduate Studies and Research in Social

Sciences. He has won the Erico Vannucci Mendes Prizefor Distinguished Contribution to the

Study ofBrazilian Culture. He is the author of Tradition Matters, published by Columbia

University Press. His research interests are: symbolic meanings of money, national and

regional identities, and popular music. Email: oliven@uol.com.br




