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Among the beliefs that describe the subtle and drastic changes in states of conscious-
ness, the Brazilian Quimbanda stands out. Such changes occur mainly through the 
constant contact between the living and the Mighty Dead which our Tradition names 
as Exu and Pombagira. The action of these spirits, however simple, produces a pro-
gressive alteration through experimental aspects, and these phenomena produce the 
breakdown of causal predictability and the exceptional expansion of the minds of the 

adepts.1 
My observation of the Universe convinces me that there are beings of intelligence 

and power of a far higher quality than anything we can conceive of as human; that 
they are not necessarily based on the cerebral and nervous structures that we know; 
and that the one and only chance for mankind to advance as a whole is for individuals 

to make contact with such Beings.2 
 
 

here is widespread agreement to compare the action and persona-
lity of the Exus and Pombagiras in the Brazilian Quimbanda3 with 
those daimones of the Greek theurgic culture – including the popu-
lar Greek religion, the neoplatonic classical theurgy, the sorcery of 

the GREEK MAGICAL PAPYRI and the various ancient mystery cults – and the 
tradition of medieval Solomonic grimories and others. This consensus was 
crystallized in the 1951 with the publication of a very influential work by 
Aluizio Fontenelle, entitled EXU. In this work the author relates a group of 
Exus to the demons of GRIMORIUM VERUM. From its matrix in Rio de Janeiro, 
the Macumba,4 the Brazilian Quimbanda tradition is associated with Iberian 

                                                            
1 Danilo Coppini, WORSHIPING THE MIGHTY DEAD. 
2 Aleister Crowley, MAGICK WHITOUT TEARS. 
3 The term Brazilian Quimbanda is a reference to Brazilian codification of the numerous traditions of Quim-
banda in Brazil, such as Luciferian Quimbanda or Quimbanda Matriz. The tradition to which I am an initiated 
adept is the Quimbanda Matriz. 
4 The movements that give birth and origin to the Brazilian Quimbanda are the Cabula (19th century) and the 
Macumba (20th century). In Cabula, material from medieval grimoires and Iberian folk magic was used exten-
sively, such as the Seal of Solomon, candlesticks with candles, etc. In Macumba the use of the scratched points 
(pontos riscados) developed as we know it today, at the time largely influenced by the tradition of grimoires 
and Iberian witchcraft. In both traditions the spirit or guide that manifested itself embodied in the mediums 
used tobacco (cigars) and alcoholic beverages. The spirits were manifested in the engira, term that gave rise to 
what we know today as gyres, rituals that open zones of power and attract the spirits to mediumistic incorpo-

T 



witchcraft. When the witches of Iberian witchcraft were exiled in Brazil in 
the 16th century, with them came the medieval grimories of sorcery and the 
popular editions of THE BOOK OF SAINT CYPRIAN, largely influenced by the GRI-

MORIUM VERUM and others such as the VERITABLE MAGIE NOIR. The influence of 
these grimoires arrived in Brazil with these witches. 
 

 
 

Equivalence between Exu’s phalanges and demonic hierarchy in the 
EXU book by Aluizio Fontenelle from 1951.  

                                                                                                                                                                              
ration. It is Cabula’s origin to choose or to be chosen by a spiritual protector, what we today call the Personal 
Exu in Quimbanda. 



The following quote highlights the pejorative emphasis of the word macum-
ba and demonstrates how Iberian witchcraft influenced the formation of 
Brazilian Quimbanda from macumba: 
 

At the end of the last century, there were several forms of worship in Rio de Janeiro 
that clearly denoted the African origin, although they were already far removed from 
the belief brought by slaves. The magic of the old Africans, transmitted orally through 
the generations, was distorted, mixed with the witchcraft coming from Portugal whe-
re, according to Morales de los Rios, there were always spells, prayers and superstiti-
ons.5 

The «macumbas» - a mixture of Catholicism, black fetishism and native beliefs - mul-
tiplied; the sorcerer’s paid activity became bulky, the «work done» passed the agenda, 
giving reason to another, to destroy its evil effects; «dispatches» became widespread, 
with a view to obtaining favors for some and harming others; birds and animals were 
sacrificed for various purposes; rare objects were required to honor entities or satisfy 
elements of the low astral. But always, obeying the overriding aims: to increase the 
sorcerer’s income or to «overthrow» - a term that was very much in vogue - those who 
did not bow to his powers or wanted to compete with him.6 

 
Fontenelle’s book rescues the genesis of the medieval demonological influ-
ence on the formation of the aesthetic imagination of Brazilian Quimbanda: 
 

Aluízio Fontenelle has a harsh and critical stance in his way of expressing Umbanda. It 
presents diverse influences with emphasis on Hinduism, Theosophy, Kabbalah and 
European High Magic. It emphasizes the existence of an esoteric, closed and hidden 
aspect in all religions, proposing the search for the «real foundations» of Umbanda in 
its esoteric aspect. 

It presents the Seven Lines of Umbanda and its Legions through the model created 
by Lourenço Braga (UMBANDA AND QUIMBANDA, 1942). However, it is precisely with res-
pect to Exu that this author will innovate and become one of the most copied and mi-
sunderstood writers in religion. 

The search for «Esoteric and Initiatic Umbanda» led him, as well as other Umbanda 
adepts, to seek the «supreme juice» of religion in other cultures. Aluízio Fontenelle is 
the first author to compare the exus of Umbanda with the demons of Goetia, European 
«Black Magic». While on the one hand he intended to raise the intellectual standard of 
religion, on the other he began a «demonization» of the exu from the inside out, as if 
the external one is no longer enough. In other words, he attributed to the well-known 
names of exus in their popular phalanges, names as or better known in «Black Magic». 

In this way Aluízio Fontenelle was the first Umbanda author to relate the names of 
Umbanda exus with names of the European «Negative Magic» (Black Magic). It was 
copied or simply inspired authors such as Decelso, Antonio de Alva, Jose Maria Bitten-
court, N.A. Molina and many other later authors to adopt this syncretism between 
Umbanda, Quimbanda and Goetia [...]. Of course there are positive and negative con-
tributions from all the authors, however from the moment we identify exus as «de-
mons» or «would-be demons», in their popular sense of being, we ourselves are fue-
ling the fire of discrimination and prejudice. Their tables and relationship were widely 
used by the Brazilian «Quimbanda».7 

 
From Fontenelle Exu was strictly considered a demon in both the popular i-
maginary and the numerous interpretations of Quimbanda that were born in 
Brazil. His work can be considered one of the greatest inspirations for the 

                                                            
5 [Note]: It is from the tradition of Iberian witchcraft that Brazilian magic takes its influence from the Cyprianic 
tradition. See THE SPIRIT OF ST. CIPRIAN, Fernando de Ligório. 
6 Omolubà, DOCTRINE AND UBANDIST PRACTICES (DOUTRINA E PRÁTICAS UMBANDISTAS), Ícone Editora, 2015. 
7 Source: http://misterioexu.blogspot.com/2016/02/a-demonizacao-de-exu-dentro-da-umbanda.html. 

http://misterioexu.blogspot.com/2016/02/a-demonizacao-de-exu-dentro-da-umbanda.html


formation and structuring of many Quimbanda segments. This essay aims to 
demonstrate that Exus and Pombagiras are not demons (in Christian inter-
pretation) or even daimones in traditional Greek interpretation, although 
they may share similar aspects. I highlighted these similar aspects in a note 
on my blog on the Occult Philosophy Website, which I titled Daimones & E-
xus/Pombagiras. The following is an excerpt from the note for clarification 
on the subject: 
 

As we saw in our study, the word daimon evolved over time. It appears first in Ho-
mer’s ILIAD and ODYSSEY as a reference to the very gods of Olympus. In Hesiod the dai-
mones appear as the souls of men who had lived in the golden age of mankind, respon-
sible for distributing wealth throughout the world. The daimon as a distributor of go-
od or bad things is in accord with the etymological origin of the word. In this context, 
Zeus would be the great daimon, for distributing all the good things, but also the bad, 
to humanity. Interestingly, in Hesiod the daimones become spiritual creatures inter-
mediate between men and the gods, and have the connotation of souls of the dead. 
Plato reinforces the idea of daimones as midwayers and distributors of wealth, highli-
ghting Eros as the great daimon. By the end of antiquity the word daimon was already 
used as a synonym for spirit, indicating any spiritual agent, no matter the difference. 
Dead, nature creatures, and gods were all called daimones. Inheriting Plotinus’ concep-
tions, Iamblichus emphasizes the value of personal daimon, the fundamental idea be-
hind the medieval and modern concept of the Holy Guardian Angel. It is only in the 
SEPTUAGINTA, i.e. the Old Testament translated into Koine Greek in the 3rd Century AD 
for the first time, that the word daimon appears pejoratively, designating the gods 
worshiped by other nations. It is from the SEPTUAGINTA that the terms daimon (demon) 
and angel begin to have the meaning we know and use today. 

Regarding the Quimbanda Exus/Pombagiras: are they daimones from goetia? 
There is no way to make reliable comparisons between the Greek daimones and the 

Quimbanda Exus and Pombagiras. To begin with correcting you, it is better to say Gre-
ek daimones than goetian daimones, after all, it is not only the goetia that deals with 
daimones, but the theurgy itself and generally the ancient Greek religion. Goetia, tech-
nically, is a type of technique that originally was about dealing with soul of the dead 
only. In this sense, Quimbanda is in a way a Brazilian Goetia, taking into account this 
technicity. With the importation of the Chaldean theurgy and the evolution of Greek 
magical thinking, soon the goetia and theurgy began to operate with daimones being 
spirits nature and deities in general as gods and goddesses. 

In Quimbanda the Exus and Pombagiras are the soul of the deified dead. Which 
would include them in the category of daimones, but it is incorrect to say that, since 
they are quite distinct cultures. It is easier and more correct to say that Exus and 
Pombagiras share with the Greek daimones common characteristics. 

Who is more powerful: Greek daimones or Exus and Pombagiras? 
In this case I call to the memory of Iamblichus who claims to be foolish to worship 

gods of other cultures. For a Greek, of course, to deal with daimones and gain greater 
magical effectiveness from them is far better than dealing with Exus and Pombagiras, 
spiritual creatures from a culture completely different from the Greek. Thus, for a Bra-
zilian sorcerer, greater benefit and magical effectiveness he will have in dealing with 
Exus and Pombagiras. So for us Brazilians the Exus and Pombagiras are much more 
powerful.8 

 
Although they share similar aspects, daimones and Exus/Pombagiras, they 
are not equivalent creatures, they are not the same thing. So who are Exus 
and Pombagiras? In the note above this answer was revealed: deified souls 
and as such, also known as the term Mighty Dead. As we shall see, they have 

                                                            
8 Source: https://www.filosofiaoculta.com/post/daimones-e-exus-pombagiras. 

https://www.filosofiaoculta.com/post/daimones-e-exus-pombagiras


been considered the pivot of the genuine practice of witchcraft (and systems 
of magic), because contact with them revitalizes the sorcerer’s spiritual for-
ces. It is spiritual assistance or knowledge & conversation with these Mighty 
Dead that is the agent of gnosis that transforms, transmutes and refines the 
faculties of the soul. In times of spiritual dryness, it is the ancestral blood of 
the Mighty Dead that soaks the dry land of the soul, restoring its life and re-
vitalizing its forces. In traditional systems of spiritual development, beco-
ming one of them, participating in your Gira, the Company of Saints or the 
Sabbath of the Witches, having this worthiness is one of the fundamental go-
als of the magical journey. 

 

 
Black magic work by the authors Fernando de Ligório 

and Ismael Karneios in the Eguns line in spiritual 
authority of the Exu Capa Preta (Black Hood Exu). 

 
Understand the Mighty Dead as sanctified, enlightened, or sacred dead. In 
this way they are not any kind of dead, for they have gained a high level of 
spiritual knowledge and enlightenment through a process of deification, 
responsible for transmuting and refining the qualities of the soul. In the 
Quimbanda tradition, dead people who participated in the soul-deification 
process and succeeded in doing so are integrated into the phalanxes of Exus 
and Pombagiras; dead who disincarnated without undergoing this process 
of soul deification become Eguns in the disincarnation. These dead can, ho-
wever, become Exus and Pombagiras. The Quimbanda Matriz, for example, 
works with the Eguns regatta to become Exus or Pombagiras. Those dead 
who went through the deification process and were unsuccessful become 



Quiumbas, evil disembodied sorcerers who vampirize (eat) or use Eguns in 
their service. The spiritual practice or technique for dealing with these 
Quiumbas where the kimbanda-sorcerer places them at his service is called 
Quiumbanda. 

Every magical culture recognizes the value of those dead who succee-
ded in walking the spiritual journey. These deified dead become examples to 
be followed by those still seeking the same success on the journey. In the 
tradition of Quimbanda the Mighty Dead are spirits of ancient sorcerers, 
shamans, magicians, wizards, and alchemists, profound connoisseurs of the 
Art of the Wise who inspire the path of the kimbanda-sorcerers. So, the Exus 
and Pombagiras are to the kimbanda-sorcerer what the Ascended Masters 
are to theosophists and others who use Blavatsky’s system and language, 
such as the eubiotas of the Brazilian Society of Eubiosis, which advocates a 
Brazilian system of theosophy. 

The Mighty Dead in the Blavatsky system are the Masters of the East, a 
set of spiritual instructors and guides who are essentially bodhisattvas. A 
bodhisattva is an adept who seeks Buddhahood of soul, not by attachment to 
his journey and spiritual enlightenment, but by the evolution of humanity. 
He is an enlightened adept who lives in a transhuman state, that is, between 
human consciousness and the state of full realization of the conqueror of 
nirvāna. In the East the idea is common that a bodhisattva or spiritual mas-
ter who has attained enlightenment becomes a siddha, that is, an adept with 
knowledge and terrible powers of magic, capable of maintaining the immor-
tality of the physical body. In Chinese Taoism, for example, masters who ha-
ve learned to manipulate Tao through a refined alchemical process by means 
of Taoist techniques become immortal. They are described as magicians, 
shamans, and sorcerers who possess magical powers and knowledgeable of 
magic, humans who have transcended the human condition. Because of this 
idea, the Eastern Masters worshiped by theosophists can maintain or mani-
fest themselves through physical bodies. Some report that these masters 
have the physical body and are able to disintegrate them and make them 
appear again where and when they want. The Earl of St. German, Master Mo-
ria, Master Kutumi, Master Jesus Christ and many more complete the pha-
lanx of Masters of the East. One of the best-known stories of these Eastern 
Masters is that of the bodhisattva Quan Yin. In conquering nirvāna, Quan Yin 
listened to the thousands of cries of pain and distress of mothers and chil-
dren suffering throughout the world. She then renounced her enlightenment 
to be among men until they were able to enlighten themselves. Then as a 
bodhisattva who lives on two planes, the secular and the spiritual, she has 
been able to hear and bear the prayers of thousands of clements for spiritual 
help. 

With the advent of the Rosicrucian Masonic revival of the late eighteen-
th century, this idea of the Masters of the East broadened into new paths. The 
Blavatsky Theosophical Society began an intense flow of Eastern occult ma-
terial that influenced and fueled a magical Enlightenment revival in Europe. 



From Blavatsky, when Eastern and Western occult traditions could be com-
pared and integrated, the formation of new spiritual narratives became pos-
sible. Paramasonic orders began to group occult knowledge of the West and 
East, creating mixed systems that included magical-spiritual techniques 
from diverse cultures. Yoga, meditation, vegetarianism and oriental alchemy 
have become subjects in the initiatory curricula of modern Western Esoteric 
Tradition alongside kemetism, hermeticism, and so on. The result was the 
outbreak of countless confusing, fanciful systems and hawks. The Hermetic 
Order of the Golden Dawn can be considered a continuer of the spiritual o-
pening process initiated by the Theosophical Society. Aleister Crowley, for 
example, considered himself a continuator of Blavatsky’s work, but on his 
own terms. Kenneth Grant, Crowley’s faithful disciple, argues in his book 
MAGICAL REVIVAL that Aleister Crowley and the thelemic system of initiation 
were not only the continuation of Blavatsky’s work, but also a spiritual re-
sult of her work. 

In the Hermetic Order of the Golden Dawn 
Blavatsky’s Mighty Dead or Masters of the East ma-
nifested themselves as the Secret Chiefs. This idea of 
the Secret Chiefs was appropriated by Aleister Cro-
wley in his Golden Dawn thelemic debris system. 
One of the founders of Golden Dawn, S.L. MacGre-
gor Mathers, was said to be in communication with 
the Secret Chiefs. He claimed to receive from them 
the instructions of the order. Here the Secret Chiefs 
were an invisible set of emancipated adepts who 
guided the visible hierarchy of masters of order. 
The Secret Chiefs were then the spiritual Chiefs who 
constituted the third order, never conquered in 
physical body. They dictated the rules for the se-
cond order, the set of mortal adepts who comman-
ded the rules of the first order. This spiritual hie-
rarchy has been mapped over the glyph of the Tree 
of Life. The Secret Chiefs in this glyph were placed in 
the supernal sephiroth, the last three and highest of 
the Tree of Life. Mathers demonstrates some confu-
sion of ideas by telling members of the second order 
about them in 1896: 
 

As to the Secret Chiefs with whom I am in touch and from whom I have received the 
wisdom of the Second Order which I communicated to you, I can tell you nothing. I do 
not even know their Earthly names, and I have very seldom seen Them in their physi-
cal bodies. [...] They used to meet me physically at a time and place fixed in advance. 
For my part, I believe they are human beings living on this Earth, but possessed of ter-
rible and superhuman powers. [...] My physical encounters with Them have shown me 
how difficult it is for a mortal, however «advanced», to support their presence. [...] I do 
not mean that during my rare meetings with Them I experienced the same feeling of 
intense physical depression that accompanies the loss of magnetism. On the contrary, 
I felt I was in contact with a force so terrible that I can only compare it to the shock 

Tree of Life with the ten Se-

phiroth and the twenty-two 

paths with their elemental, 

astrological, and tarotic 

attributes arranged in ac-

cordance with the modern 

Initiatic Occult Tradition. 



one would receive from being near a flash of lightning during a great thunder-storm, 
experiencing at the same time great difficulty in breathing. [...] The nervous prostrati-
on I spoke of was accompanied by cold sweats and bleeding from the nose, mouth and 
sometimes the ears.9 

 
Mathers believed as we can see, as Blavatsky, in the corporeal existence of 
the Secret Chiefs, however, advanced adepts would be in a position to com-
municate spiritually with the Secret Chiefs. This communication based on 
one’s particular spirituality, that is, their mediumship or paranormality a-
wakened, or even through altered states of consciousness, could in turn cre-
ate in the minds of some adherents a confusion of realities. Kenneth Grant, 
in his work HECATE’S FOUNTAIN, calls this confusion or intersection of realities 
pericoresis, a phenomenon that enables, for example, the manifestation of 
what is known as a poltergeist. The Eastern Masters of the Great White Bro-
therhood venerated by theosophists are the same Secret Chiefs venerated by 
the Golden Dawn magicians and the Thelemites of Astrum Argentum. There 
is a current of spiritual continuity between Blavatsky, Mathers and Crowley. 
The Secret Chiefs, therefore, used different adepts and methodologies to in-
fluence the spiritual directions of humanity in this new age, integrating the 
occultism of the west and the east. 

Like the Quimbanda Exus and Pombagiras, the Masters of the East or 
Secret Chiefs of the Great White Brotherhood, also identified as Adepts of the 
Inner Planes, considered enlightened teachers and secret to the profane, we-
re past and successful magicians, wizards, witches and alchemists in the dei-
fication of their souls, that is, they became spiritually enlightened. Aleister 
Crowley, like Mathers, claimed to be in contact with the Secret Chiefs and 
from them codified a mystical doctrine called the thelema. About the Secret 
Chiefs and sharing the same impressions of Blavatsky and Mathers, Crowley 
stated: 
 

They can induce a girl to embroider a tapestry, or initiate a political movement to 
culminate in a world-war; all in pursuit of some plan wholly beyond the purview or 
the comprehension of the deepest and subtlest thinkers. [...] But who are They? [...] 
But are They then men, in the usual sense of the word? They may be incarnate or dis-

carnate: it is a matter of Their convenience.10 

 
With and influenced by the magical-Masonic-Rosicrucian revival of the late 
18th century and its apex, the formation of the Hermetic Order of the Golden 
Dawn, neopagan movements were born based on the same modern premi-
ses. One of them, perhaps the most well-known, was the modern English 
witchcraft headed by Gerald Gardner, founder of traditional witchcraft cal-
led Wicca. Wicca’s foundations of formation are the fragmented teachings of 
that of a coven called New Forest, English folk and occult magic, Crowley’s 
modern ceremonial magic, and traditional Solomonic magic from the Middle 
Ages. 

                                                            
9 S.L. MacGregor Mathers quoted by Kenneth Grant in ALEISTER CROWLEY & THE HIDDEN GOD. 
10 Aleister Crowley, MAGICK WHITOUT TEARS. 



Although few are aware of the fact, just as Crowley and his thelemic 
doctrine can be considered the result of Blavatsky’s work, Gardner and his 
Wicca can be considered the result and continuation of Crowley’s work. It is 
in Gardner’s Wicca that for the first time the Secret Chiefs of the Great White 
Brotherhood are introduced as the Mighty Dead of the tradition of witch-
craft, echoing the voices of witchcraft practiced in Europe in the 15th and 
16th centurys. Knowledge of this medieval tradition of witchcraft was 
transmitted to Gardner in some mysterious way. It is interesting to note that 
Gardner’s various cycles of reincarnation and soul deification are in sync 
with the interpretation of ancient and middle age witchcraft, coinciding with 
the interpretation of Quimbanda: 
 

It would seem to involve an unending series of reincarnations; but I am told that in 
time you may become one of the mighty ones, who are also called the mighty dead. I 
can learn nothing about them, but they seem to be like demigods - or one might call 

them saints.11 

 
Gardner also describes that one of the benefits of being admitted to a witch-
craft coven is contact with the Mighty Dead: 
 

I am forbidden to give any more; but if you accept her rule you are promised various 
benefits and admitted into the circle, introduced to the Mighty Dead and to the cult 

members.12 

 
Gardner’s following statement about the Mighty Dead bridges the communi-
cation and augmentation of a kimbanda-sorcerer with Exus and Pombagiras. 
However, in the quote Gardner compares them to saints, see: 
 

Yet you must not ask Him directly for what you want, but pray to some saint, who is a 
dead man, as we understand it, though one whom we would call the mighty dead, and 

you must give money before you can hope to receive favour.13 

 
In the tradition of Quimbanda, Exus and Pombagiras do not work for free. 
The kimbanda-sorcerer in knowledge & conversation with them must pay the 
price required to obtain favors from them. This theme, however, requires 
minute details for deep understanding and we will leave it for another chap-
ter. 

In his work THE MEANING OF WITCHCRAFT, Gardner describes them only 
as Mighty Ones and states that they can manifest themselves, if they wish, as 
gods, as the guardians of the directions of space. Gardner also presents them 
as the Elders of the Witch Cult, emphasizing that the witch can become one of 
them by emancipating himself from the cycle of reincarnation: 
  

                                                            
11 Gerald Gardner, WITCHCRAFT TODAY. 
12 Gerald Gardner, WITCHCRAFT TODAY. 
13 Gerald Gardner, WITCHCRAFT TODAY. 



The modern witches believe that at death the «Mighty Ones», the Old Ones of the cult, 
come for faithful followers and take them to a favoured place among other initiates 
who have gone before. 

 
Robert Cochrane, a Tubalcain Clan sorcerer who was a contemporary of 
Gardner and his opponent, has his own approach to the Mighty Dead, though 
he does not identify them by that name. While Gardner only proved to be 
aware of their existence, Cochrane taught methods for knowledge & conver-
sation with them. Cochrane advocated more grounded witchcraft, based on 
personal transmission within organized clans, a more traditional form of 
witchcraft than the popular one taught by Gardner. In Cochrane’s tradition 
of witchcraft the Mighty Dead were recognized as the Hidden Company. In 
the Tubalcain Clan it is preferred to use this term because they begin to walk 
and work closely with the adept after their initiation into the clan. 

The Mighty Dead, deified souls of sorcerers, shamans, magicians and 
alchemists around the world, appear under many names in various other 
ancient and modern traditions. About them in COSMIC DOCTRINE, Dion Fortu-
ne says: What you are now, they once were; What they are now, one day you 
can be. And as we’ll see later, this Fortune phrase adds arcane knowledge 
about them. The Mighty Dead are the invisible masters of many traditions 
once embodied in matter and who are in connection with many adepts ac-
cording to their own traditions and who inspire, protect and instruct them. 
Ascended Masters (theosophy), bodhisattvas (Buddhism), Nemos (thelema), 
Great White Brotherhood (teosophy/thelema), Inner Plane Adepts (Golden 
Dawn), Enlightened Saints (Catholic Christianity), Heroes and Demigods 
(Greek theurgy and religion), Avalon Guardian Company (Arthurian British 
mythology), Einherjar (Norse mythology), Old House of Israel (Jewish religi-
on), Tzaddikim and Maggid (Jewish mysticism), Exus and Pombagiras (Bra-
zilian Quimbanda), Ngangas (African kimbanda culture) etc.14 

So, respectfully disagreeing with Aluizio Fontenelle in his work entitled 
EXU, the Exus and Pombagiras of the Brazilian Quimbanda have no similarity 
to the demons of GRIMORIUM VERUM and others, apart from the iconographic 
influence on the formation of the cult. 

Having highlighted the similarity between the Greek daimones and the 
Exus and Pombagiras, following with the demonstration that they are not 
demons, but deified souls, we will now turn to a little-explored spiritual as-
pect of Quimbanda: the deification of the soul to become an Exu or Pombagi-
ra after death. 

Every religious, magical and mystical tradition offers a way and a goal 
to be followed and conquered; it represents a final spiritual attainment, the 
realization of a project or work, the crowning of an arduous journey of initi-
ation. In the tradition of Quimbanda, the kimbanda-sorcerer hopes to beco-
me an Exu or Pombagira, integrating the great phalanx of the Mighty Dead, 
the Quimbanda Secret Chiefs. Two magic formulas are used for this deificati-
on process: i. contact with spirits; and ii. the magical sacrifice ceremony or 
                                                            
14 The reader is encouraged to study each of these traditions and draw their own conclusions. 



cut. As we saw in the two quotes that open this essay, contact with spirits 
refines and broadens the capacities of the soul; the cut, on the other hand, 
purifies the soul from its ills, enabling it to the alchemical process of deifica-
tion. 

This belief of the deified soul in Brazilian Quimbanda is in direct agre-
ement with the sorcerers of antiquity. As we have studied in the Occult Phi-
losophy Course, the sorcerers of the GREEK MAGICAL PAPYRI were concerned 
with the deification of their souls, and one of their magical procedures was 
the ceremonial sacrifice of an animal. After being sacrificed by a drowning 
rite, a hawk becomes a paredros, that is, a deified spirit assistant. Every ce-
remonially sacrificed animal becomes a deified spirit and can constitute the 
sorcerer’s familiar set of spirits in the beliefs of the ancient magicians. Only a 
deified soul can deify another soul. The spirit deified by the sorcerer would 
later deify him at the end of his life. Greek mythology is replete with reports 
of gods deifying human souls into heroes or demigods. In Quimbanda witch-
craft is no different: contact with the Quimbanda Mighty Dead, the Exus and 
Pombagiras, refines the qualities of the soul and broadens the consciousness 
of the adepts, preparing them for deification. The kimbanda-sorcerer ex-
pects his guide or Personal Exu to help him become an Exu at the end of his 
life. 

The choice of hawk by the Greek papyri sorcerer is interesting. This is 
an animal that flies in the highest air. The papyri sorcerers thought that be-
cause of this ability, the paredros would take their souls away from Hades, 
for passing the afterlife in the underworld was not something anyone wan-
ted in antiquity, yet it was understood that very few they were graced by the 
gods to free themselves from the bondage of Hades. Sorcerers, on the other 
hand, had magical technology to magically break free of Hades. Deification of 
an animal was one such technology; perhaps the most powerful. 

Let’s look at a practical example in the Quimbanda tradition: one of the 
very special working Pombagiras is Maria Mulambo. Its action in the soul of 
the adepts begins a profound alchemical process of transmutation that ope-
rates on the psychic/psychosomatic garbage that we litter the winding roads 
of life. Because of this rubble that we bring in the soul, we arrived in Quim-
banda with the ragged soul, that is, dirty, traped. But Quimbanda is a master 
tradition of soul reconditioning and spiritual transformation. The Pombagi-
ga Maria Mulambo acts in the transmutation of the internal trash we carry, 
our most filthy and deep vices, our most unfounded fears, so it is one of 
Quimbanda’s most active Pombagiras. She became a Pombagira for having 
endured so much pain and suffering as a slave, becoming a symbol of spiri-
tual resistance to the storms of life and revolt against chains of stagnation 
that hold the soul in its glory and expression. Maria Mulambo is a profound 
connoisseur of the arcana of magic, having learned them still in life through 
a sorceress who gave her all her secrets. She is adept at breaking demands, 
purging from the soul of the followers all trash sent to them in the form of 
black magic, envy, evil eye, and fat eye. Among the Pombagiras with experti-



se in the art of mooring, Maria Mulambo is one of the best known, being able 
to deeply unite the souls that are separated. Its realm is Lira and its power 
zones are the malocas, slums, dumps and waste recycling areas. Wherever 
dense material or filthy spiritual strength accumulates, there is a Maria Mu-
lambo action zone. Because of this, his performance spreads throughout the 
kingdoms of Quimbanda. The kimbanda-sorcerer works with Maria Mulam-
bo to transmute the soul’s vices and harmful habits into spiritual strength 
and dynamism through the urge to fight and change, to freedom from the 
inner and outer obstacles of the soul; at Quimbanda Ground she works to 
clean the physical and spiritual debris of the temple and its adepts. 

Having demonstrated the act of spirits in refining the powers of the so-
ul, let us turn to the theurgical tool of cutting. In the text Theourgy, Goēteia & 
Quimbanda available on the blog of the Occult Philosophy Website I highli-
ghted: 
 

In theurgy, the science of cutting is the axis because it is of sacrifice that all other ritual 
theurgical phenomena occur: divination through oracles, divination by mediumistic 
incorporation, purification, ascension of the soul, consecrations, magnetizations, etc. 
Cutting is the fundamental element that gives ignition in the theurgical process. In the 
tradition of Quimbanda is no different: the science of cutting is the axis of kimbanda-
witchcraft. In this way, the practice of kimbanda-witchcraft is in direct harmony and 
connection with the practice of theurgy as understood in late antiquity. In the pre-
Christian religions of antiquity the sacrifice of a consecrated and sanctified animal for 
theurgy was a sacred office. The blood carries the essence of life that fed the deities. 
Through sacrificial blood the bonds between men and the gods, between the incarnate 
souls and their ancestors are tightened; One sought through the blood for spiritual 
protection and healing of the ills of body and mind; the blood of sacrifice was an offe-
ring that glorified the deities, their powers, and through it was expected to receive the 
virtues and blessings of the gods and ancestors. Since blood is closely connected to 
fertility and the continuity of life, sacrifice was the theurgical act of giving one’s life to 
receive one’s life from the gods in the form of spiritual renewal in our incarnate jour-
ney into matter. In addition, the sacrifice was believed to free the animal’s soul from 
its captivity in the kingdom of generation, which ensured its continued existence after 
death: every sacrificial animal becomes a deified soul-spirit. This has profound impli-
cations and a great impact on the magical/theurgical career, as these spirits can assist 
the magician in his journey. This initiatic arcane of the past is present, for example, in 
the GREEK MAGICAL PAPYRI. In papyri witchcraft a hawk is deified by a theurgical sacrifi-
ce, responsible for making it a paredros, an assistant spirit. 

 
The science of magical-priestly cutting or sacrificing animal deification is the 
fundamental tool of the magical work of kimbanda-witchcraft. It is a science 
because through it the kimbanda-sorcerer purifies and deifies his soul. Cut-
ting not only feeds the entities but also produces a powerful alchemy in the 
sorcerer’s soul. In the Quimbanda Initiation Ritual where the science of cut-
ting is transmitted, the first sacrifice made by the sorcerer is fundamental to 
initiating this alchemical process in the soul, as well as bringing it definiti-
vely closer to his personal malei or egregore, that is, the set of spirits that 
will accompany the sorcerer on his spiritual journey. This is in direct sync 
with the late Neoplatonism theurgy. In the same text I highlight: 
  



[...] Who benefits from sacrificial immolation? We, the incarnate souls who have bene-
fited from us! For Iamblichus, sacrifice was the key element in the purification of the 
soul, through which it would effectively become an augoeides, that is, an egg of shining 
light, a deified soul. Therefore, sacrificial immolation in theurgy frees the soul from its 
attachments to the kingdom of generation. Iamblichus also discusses the validity of 
sacrifice to solve the demands of life, but its emphasis is on purification of the soul. By 
feeding the pyre of fire with blood and animal flesh, one also gives into the fire the ills 
of the soul, its limitations and darkness. The soul lights up in the course of sacrificial 
immolation. [...] Iamblichus offers a new explanation in defense of theurgical immola-
tion of an animal. But we can also find, to some extent, this theurgical premise in 
Quimbanda; an immolation ritual in kimbanda-witchcraft also purifies the soul of its 
ills. 

 
Iambicus in his work DE MYSTERIIS (Chapter V) presents ceremonial sacrifice 
as the key element of worship of the gods by embodied souls. Because of the 
materiality of the physical body, the soul is in an anatropic, that is, inverted 
condition. The sacrificial rite reverses the anatropic condition of the soul, 
freeing it from attachment to the kingdom of the generation and all the issu-
es surrounding it. The sacrifice acts not only on the soul, but on the health of 
the body. The traumatic complexes we carry, the psychic waste we accumu-
late in life, are psychosomatic. They are embedded in the deepest layers of 
the skin. With this degrading psychic waste, too, accumulates in the deep 
layers of the skin numerous toxins acquired by a degrading and profane li-
festyle. The magical office of ceremonial sacrifice purifies the deepest layers 
of skin and mind. Iamblichus says that sacrifice annihilates that which is su-
perficial and superfluous in us, endowing the soul with the virtues of its dei-
fication. 

On the other hand, since Exus and Pombagiras are matter spirits, that 
is, they have an ochēma (pneumatic vehicle) that enables them to operate in 
the realm of generation, so they need to make it an appropriate ceremonial 
tool that gives them life-giving strength and power. This tool is the cut. As 
tutelary spirits, Exus and Pombagiras share their magical powers with the 
kimbanda-sorcerer. This is done by consuming the sacrificial blood with a 
drink that contains the axé of the entities. 

Exus and Pombagiras act in the kingdom of generation using the po-
wers contained in the kingdom of generation. That is why they have zones of 
power appropriate to their performance. The people of the skulls, for exam-
ple, act in the small calunga, that is, in the cemetery. The kimbanda-sorcerer 
in order to have real and full access to the powers of the skull people must go 
to the cemeteries to perform their deliveries, consecrations and magnets of 
talismans etc., as well as to cut to them. If the performance of Exus and Pom-
bagiras utilizes the powers of the kingdom of generation, the wise combina-
tion of elements (Fire, Air, Water, and Earth) is one of the foundations of the 
science of cutting, for sacrificial blood quickens the power of the combinati-
on of elements, which produces the magic thaumaturgy in Quimbanda. Being 
immersed in the kingdom of generation, our body and soul are part of it, 
constituted and influenced by it. The proper combination of elements quic-
kened by the power of sacrificial blood purifies the complex body and soul, 



as well as gives power and reality to the magical work done by the kimban-
da-sorcerer. 

Having introduced the theme of soul deification into Brazilian Quim-
banda, in the next chapter we will look into the science of cutting and Quim-
banda’s sacrificial rites for purification, enrichment and deification on the 
journey to becoming an Exu or Pombagira. 

 
 

  
Laroyê Exu é Mojuba! 
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