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e live in a world full of spirits! However, due to the current level of 
consciousness and knowledge of the western population, the vast 
majority of embodied souls are unaware of this reality. Ordinary 
people, magicians and sorcerers of classical and late antiquity, and 

even most people of premodern Western society understood that the world 
is alive, lively, and responsive. They understood that life was immersed in a 
pulsating and vivid rhythm of spiritual forces that underlies matter in its 
countless forms of life. Ourselves, the innumerable souls encapsulated in 
physical forms to facilitate interaction with the phenomenal structure of na-
ture, are but one species or category of spirits among the myriad other spi-
rits who have already left physical existence, our ancestors, and other forms 
as spirits of nature and celestial entities, fairies, djinns, angels, demons etc. A 
World Full of Spirits is the first instructional text of Ars Nigra Witchcraft from 
the Occult Philosophy Website. In these texts we will outline theoretical and 
practical instructions for contact with these spirits, especially our ancestors, 
entities connected to our family and spiritual tradition. 

We live among and interact with spirits all the time; some are aware of 
their existence and know how and where to find them; others are afraid of 
them, do not want to contact them, and yet accidentally (not to say uncons-
ciously) connect with them. Those who know the reality of spirits seek ins-
piration from them, ask for help, instruction and protection, seeking to learn 
more and to refine their connection with them. It would be incorrect to say 
that spirits are among us incarnate souls; It would be more correct to say 
that we are among them, especially deified dead souls who have become 
masters of extreme strength and spiritual power, or those who, unaware of 
their condition, have become obsessors and spiritual vampires. Brazilian 
witchcraft, the Quimbanda, calls these masters or Mighty Dead Exus and 
Pombagiras; the obsessors and vampires of Eguns and Quiumbas. In additi-
on to these, we are among a myriad of nature and local spirits, whether po-
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wer zones such as cemeteries or woods and crossroads, whether in inhabi-
ted or abandoned homes. Everywhere we live or work, all the time we are 
among spirits. 

Ancient magical-religious cultures developed safe methods of interacti-
on with these spirits. Spiritual initiation has been the surest method of lear-
ning to interact with spirits. Understand it in this way: through a teacher, 
someone who has experience in contact with spirits, an apprentice is taught 
to communicate with them. The beginning of this communication is the Ini-
tiation Ritual, where the learner will become aware of his personal egregore, 
that is, the accompanying set of spirits. In the kimbanda-witchcraft this set 
of assistant and tutelary spirits is called malei. At initiation the master, t-
hrough his power and using the right techniques, pulls and rests the appren-
tice’s malei, whether in power settlements or strength points. This is why 
spiritual initiation has traditionally been the surest method of initiating 
communication with spirits. Through initiation there is a spiritual transmis-
sion and the apprentice receives from the master a portion of his own po-
wer, quite small, but enough to put him in touch with his personal egregore. 

The concept or idea of self-initiation is modern. In classical and late an-
tiquity until the Middle Ages, the traditional method of initiation as we have 
studied in the Occult Philosophy Course has always been that of i. personal 
search; ii. meeting with the master; iii. learning and mastery; iv. personal 
use and transmission of magic by the methods of contact with spirits. Some 
notorious people, however, are born with the ability to communicate spon-
taneously with spirits. This is the only true and reliable case of self-initiation 
that exists. And while skilled magicians may perfect their abilities or para-
normalities, it is understood that traditionally the master is the one who 
squeezes the initial trigger of spiritual communication through the initiation 
ritual. 

Another ritual of self-initiation, an exception that has traditionally been 
considered to be valid and reliable, is the process of alchemical soul trans-
mutation that occurs with a shaman, initiated directly by spirits. True sha-
manic initiation, that which gives a man, sometimes a normal person wi-
thout conscious spiritual inclinations, the power to communicate with spi-
rits and become worthy of the title of shaman, occurs in a process of near 
death. In this condition the soul is thrown into the spirit world and initiated 
directly by them. On his return to matter a process of spiritual death and 
rebirth can be clearly seen, for notoriously the shaman goes through a pro-
cess of spiritual transformation that has changed everything around him; a 
shaman returns from his spirit initiation a new man. 

In all these processes, traditionally, there is an alchemical transmutati-
on in the soul that, after being beaten, is reborn to a spiritual life grounded 
and bearing fruit of wisdom. The beating in the soul that a spirit or more 
provokes is capable of completely transforming it, unlike false and quackery 
self-initiations, as these transform only the Ego, making it an ever harder 
shell. 



A magician, sorcerer or shaman is an initiate who has learned to deal 
with spirits, is able to mediate as a priest the communication of spirits with 
people who cannot do so and to ask for help, spiritual instruction and pro-
tection for them. 

Throughout history there has been the expansion of Christianity, its 
dogmas and doctrine supplanting magical-spiritual cultures and assimilating 
most of their philosophical, theological and religious content. The Catholic 
Church, for example, developed its magician-exorcists who had the kno-
wledge of communication with spirits. Outside of Christianity, some cultures 
of magic and witchcraft have survived, either by preserving their traditional 
methods or by syncretizing them with the Catholic tradition. Therefore mu-
ch of Brazilian witchcraft, inspired and enriched with the tradition of Iberian 
witchcraft, syncretizes Christianity and folk magic, creating traditions such 
as Umbanda and Catimbó. 

In Europe this preservation of magical methods for communication wi-
th spirits has taken place on many levels and in many forms and in the cour-
se of our studies we will shed some light on these traditions and their me-
thods, especially the Iberian and Scandinavian traditions. But our attention 
is the tradition of Brazilian witchcraft, because it is in Brazil where we live 
and it is from the magic of our own blood and earth that we can best refine 
the complexes of the soul and experience thaumaturgy, the miraculous effect 
of magic. 

On the other hand, Christianity profoundly influenced the Modern Age 
and for the vast majority of people the world has ceased to be swamped with 
spiritual creatures, becoming empty and amorphous, a sad and lifeless rea-
lity. Condemned by the Church, communication with spirits was considered 
to be an evil art of magic whose pivot is the Devil himself. The initial frenzy 
of this infamous witch hunt has produced deep complexes of fear and lends 
itself to communication with spirits. With the advent of the Reform through 
Martin Luther, the very Catholic tradition that assimilated almost everything 
from the paganism of many cultures was accused of being superstitious and 
malignantly inspired by the Devil. The Church then produced the Catholic 
Counter-Reform that profoundly influenced the birth of the amorphous and 
cold spirit of modern scientific thought. Today the Devil has gone from being 
a spiritual creature to an idea or archetype, demons have become inner ills 
of mind and personality, angels have become moral personal virtues, fairies 
and gnomes have become childish tales. Scientific materialism coupled with 
the Protestant colonialist view produced a dead modern world, both cold 
and amorphous. 

Brazil became a magical-religious melting cauldron where European, 
African, and Amerindian cultures came together in large religious complexes 
such as Umbanda, Catimbó, Macumba, Quimbanda, and other less expressive 
traditions such as Santo Daime and Barquinha. Elsewhere on the globe, es-
pecially in the East, many cultures have preserved the animated view of rea-
lity, denying the crude and materialistic view that the West has produced. 



Due to the level of global magical preservation, today it is tangible to see that 
scientific materialism has failed to supplant the Occult Tradition of Magic at 
all. However, its impact is also tangible to see. On the one hand, the insisten-
ce on materialism and rationality that is part of its formula has promoted the 
extinction of physical memories from the accounts and study of ordinary 
men and magicians of the past. For lack of this persecuted and decimated 
historical material, the rationalist emphasis produced a new kind of magic, 
allied to the spirit of modernity and its perspectives. From the Enlighten-
ment, Renaissance magic that attempted to salubrize ancient witchcraft was 
aligned with modern Masonic perspectives and European folk ma-
gic/mythology that produced a kind of Rosicrucian magical revival and C-
hristian occultism. From this revival was born the French school of magic 
and diabolism that inspired modern magicians like Aleister Crowley, as well 
as the neo-paganism of European witchcraft. Of all this wave of magical re-
birth the most outstanding of all initiation schools was the Hermetic Order of 
the Golden Dawn. It was through her that modern Masonic or ceremonial 
magic - of questionable anthropology, history, and mythology - was refined 
to the point of influencing almost all subsequent occult movements. Lacking 
credible sources, the Golden Dawn attempted to promote a synthesis of ma-
gic that produced occultists such as Aleister Crowley, Dion Fortune, and Is-
rael Regardie. The latter, followed by disciples and other occultists influen-
ced by them, united this modern Masonic occultism with the ideas of thin-
kers such as Freud and Carl Joung, producing the modern psychological ma-
gic. It is here, in this modern psychologized magic, that all sorts of spirits 
have become complexes of the mind. 

After decades of magical influence, neo-paganism, Wiccan witchcraft, 
and orders such as Astrum Argentum and Ordo Templi Orientis, the apex of 
modern magical thinking is born, the newly created tradition of chaos magic, 
crystallizing a scientific and psychologized metalanguage based on a certain 
nihilism that It promotes various psychological views of reality united in a 
pragmatic magical exercise. 

However, after all this, today we witness a new revival of magic, based 
on the principles promoted by mages and philosophers of the past. Since 
psychologized modern magic does not produce the thaumaturgical effects 
expected from traditionally speaking magic, countless occultists, magicians, 
sorcerers, masters and apprentices have turned their attention to the philo-
sophy and magic of the past. For these Mages of the Occult Tradition who 
have freed themselves from the enchantments of modern scientist magic, 
the world has come alive again, responsive to magical interaction with it. 
This has happened on many levels and one of its key elements is access to 
ancient texts and manuscripts, carefully preserved by zealous occultists. 
Magicians from all over the globe today can write about their experiences 
online, sharing personal methods, receiving from other magicians knowled-
ge to deepen the exercise of magic. Today we have access to unknown histo-
rical records until very recently. This new rebirth of magic has made occul-



tists aware that contact with spirits does not occur only and on occasions of 
rituals within magical circles, but all the time in the course of secular life. 
The magician has discovered that magic is not only within the magic circle, 
but fundamentally outside it. With this knowledge, magicians are able to re-
cognize the pattern by which men and spirits are in constant communicati-
on. So gradually the mages are having the courage to step out of the magic 
circle to communicate with spirits. It is not by isolating within protective 
circles that the Art of the Wise is only practiced, but fundamentally outside 
them. 

Ars Nigra Witchcraft is a rescue from this communication with spirits. 
Its ceremonial method is simple, based almost entirely on the ability to 
communicate with spirits of the dead; this communication occurs through 
the awakening of the paranormal mediumistic training; and includes the use 
of the magic tools of Brazilian witchcraft, the Quimbanda. But to do so, the 
initial exercise is to change understanding about Death, for it is a return to 
the source, as well as the beginning and a prerequisite for Life. In our culture 
we have learned to fear Death, not to celebrate it as in the African cultures of 
Congo, Nigeria and Benin. Life is a matter of deserving, but so is Death or 
return to source. Grief, pain and sadness are spirits that are naturally associ-
ated with Death in our culture, because it represents the departure of those 
we love for a lifetime. Death in this perspective completely changes what we 
know to what we do not know, from which is born the spirit of fear and the 
attachment to what we deceptively believe to be and possess. Ars Nigra Wit-
chcraft is a personal form of kimbanda. This is a word originating from Ban-
tu from imbanda, a term for healer, shaman or sorcerer who communicates 
with spirits. Bantu culture has a tradition of worshiping ancestral spirits 
known as Ngangas, spirits of the dead who had deep knowledge of witch-
craft, ancient mages, shamans, sorcerers and disembodied wizards. In Brazil, 
this kind of witchcraft took the form of what we know as Brazilian Quimban-
da. 

From the 16th century began an intense crossing of cultures in Brazili-
an lands. On the one hand, a form of popular Catholicism, distinct from Ro-
man Catholicism, was widespread. This popular Catholicism brought with it 
the influence of Iberian witches exiled by the courts of the Portuguese Inqui-
sition in Brazil. This popular Iberian Catholicism has adapted to many Abo-
riginal cultures, assimilating a certain portion of them. Two more ingredi-
ents are part of this magical-cultural melting cauldron, the African cultures 
that came to Brazil through the slaves and then more traditions of folk magic 
from various parts of Europe with the mass of Italian, German, Polish immi-
grants and finally the Spiritism with the French. All of this within this magi-
cal cauldron produced the traditions of Macumba,1 the firstborn sister of the 
various Umbandas and Quimbandas we know today. 

                                                            
1 The term comes from ma-kiumba, which means night spirits. Hence comes the pejorative connotation of ma-
cumba, designed to indicate contact with nocturnal creatures, regarded in the popular imagination as negative 
and diabolical. In the African kimbanda culture these night spirits were called Ngangas, representing (dead) 
ancestors worshiped by the kimbandas, African sorcerers. 



The quotation below highlights the pejorative emphasis of the word 
macumba and shows how this fusion of elements syncretized in the cauldron 
of Brazilian magic describes the popular, that is, non-initiatory view of what 
would later become the Brazilian Quimbanda: 
 

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.2 

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.3 

 
African kimbanda culture was introduced in Brazil from the slaves of Mussi-
rumins and Gêges, whose part of the magical-cultural tradition was the cult 
of the dead/ancestors (Ngangas). The ancient cult of the ancestors of Africa 
materialized in Brazilian lands in what we know today as the contact with 
the spiritual guides of Umbanda and Quimbanda in the form of Old Blacks 
(Preto-Velhos), Caboclos, Exus and Pombagiras.4 If we can define it techni-
cally, it is correct to say that Umbanda is a tradition born of the Kimbanda 
witchcraft culture of Africa, united with Kardecist spiritualism and popular 
Catholicism.5 Within Umbanda, later, the term Quimbanda was designated 
for individual work with or part of the ritual dealing with Exus and Pomba-

                                                            
2 [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. 
3 Omolubà, DOCTRINE AND UBANDIST PRACTICES (DOUTRINA E PRÁTICAS UMBANDISTAS), Ícone Editora, 2015. 
4 Pombajira, Pombojira, Pambujira, Pombujira, Pombojira, Bombogira, Pombagira or Inzila (in kimbun-do: 
pambu ia-njila, lit. crossroads), in Bantu mythology, is the guardian of the paths, crossroads, bifurcations and 
communication. As guardian of the communities, has a settlement (place of deposition of things related to him) 
always at the entrance of the houses. In some houses, there is the Trunqueira of Exu for their settlements, whi-
ch belong to the children of the house. It is sometimes referred to by other names (Aluvaiá, Pambujila, Pomboji-
la, Bombomzila) according to the community background. 

There are several manifestations of countless phalanges of these entities, which usually help their mediums 
in the Umbanda and Quimbanda yards, such as: Pombagira das Sete Saias, Pombagira Maria de Padilha, Pomba-
gira Rosa dos Ventos, Pombagira Rainha das Sete Encruzilhadas, Pombagira da Calunga, Pombagira das Almas, 
Pombagira Cigana, Pombagira Maria Mulambo, Pombagira Rosa Vermelha and Pombagira Rosa Caveira, among 
others. 

The offerings are numerous, always accompanied by good quality champagne and strong drinks such as gin, 
bourbon and, in isolated cases, brandy. They are offered cigarillos and white filter cigarettes, red roses, always 
in odd numbers, honey, anise liqueur (which is one of their favorite drinks), mirrors, ornaments, jewelry, lips-
ticks, perfumes;fFinally, all the apparatus attributed to the so-called female empowerment. Dispatches to 
Pombagiras are made at T-shaped crossroads, cemeteries, roads and, in some cases, gardens. 
5 There is some similarity or point of intercession between the Candomblé of Angola and the Kimbanda cult. 
The slaves from the Congo region and Angola brought to Brazil the cult of the Nkisis, widely understood as the 
Orishas, that is, the forces of nature. Over the years two distinct cults emerged from the same root, Macumba, 
understood as black magic in the popular imagination and which influenced the Brazilian Quimbanda and 
Umbanda, using much of Candomblé’s system and structure. Another influence on the formation of Umbanda 
was concepts and ideas drawn from Hindu culture, such as the doctrine of karma. 



giras.6 The term Exu which designates Quimbanda’s peculiar spirit is of Nagô 
origin and was used to replace the term Nganga.7 

Different interpretations exist today about the Brazilian Quimbanda; 
some with greater African influence, such as Kimbanda Malei; others with 
strong traces of European witchcraft, such as Luciferian Quimbanda. In some 
Quimbandas the Exus and Pombagiras respond to the Orishas, in others to 
an entity known as Maioral Lordship, considered in the popular imagination 
as a Great Demon. There are still Quimbandas that try to harmonize both 
views.8 

The Ars Nigra Witchcraft proposes a cult of ancestral spirits through a 
key element in their execution: the attention given to them through prayers, 
offerings and sacrifices. This attention consists in choosing one day or more 
of the week to offer them blood sacrifices (cut),9 food and drink offerings, 
prayers and invocations with hymns (sung points) and other ceremonial 
procedures. Depending on the type of cult, tradition or magical knowledge 
about the ancestors, it is an encounter within a prepared sanctuary where a 
zone of power (vibrational crossroads) is created, enabling the meeting 
between the two worlds, the secular and the spiritual. In cults intended for 
bloodthirsty ancestors, not to be confused with necromancy or necrurgy, 
one usually places a white tablecloth on the table, a glass of water, a lit white 
candle, the photo of the summoned ancestor, and other elements that he en-
joyed using or eating while walking in the legion of the living. In necroman-

                                                            
6 There is currently a great debate about the origin of Quimbanda and its connection with Umbanda. As shown 
above, technically Umbanda is a syncretic adaptation of African Kimbanda culture. So it is correct to say that 
Umbanda comes from Quimbanda, not the other way around. This is in sync with the etymology of the word 
kimbanda. Both Umbanda and Kimbanda (or Quimbanda) come from the same Kongong linguistic origin of the 
Ba-Congo people of Northern Angola. The Quimbanda ritual (and also the Umbanda ritual) is based on Congo-
lese religious practices. That is why it is said that in Africa Kimbanda is a people that worships the dead with a 
magical-spiritual cultural practice. Congolese religious practices mean the frenzy of mediumistic possession by 
the spirits of the dead and contact with familiar spirits, similar and influenced by the practices of European 
witchcraft. Contact between African witchcraft and European witchcraft had already occurred before the sla-
ves arrived in Brazil. By then the Africans already brought with them magical-spiritual influences from the 
Europeans when they landed in Brazilian lands, although their ties effectively tightened in Brazil. Few know or 
understand, but in the Quimbanda of Exus and Pombagiras there are Black-Old (Preto-Velhos) and Caboclos 
Exus, as is the case of Old Black João da Calunga and Black Panther Exu. Exus and Pombagiras are ancestral 
spirits of ancient healer slaves (Old Black), shamans (Caboclos), wizards, sorcerers, and alchemists. 
7 Brazilian Quimbanda as a distinct Umbanda cult is the fusion of the Macumba/ma-kiumba (or Cabula) tradi-
tion that was born in Rio de Janeiro in the late 19th century with European demonology. 
8 Some authors strongly insist on one point or another. In the Brazilian Quimbanda that seeks their origin in 
ma-kiumba and European occult demonology, the Exus and Pombagiras assume purely demonic aspects and 
are, depending on who they interpret, connected to daimones. In this interpretation of Brazilian Quimbanda, 
for example, Exu Caveira has his manifest power in the form of the demon Sergulath. Here the Exus and Pom-
bagiras do not respond to the Orishas, but only to Maioral. However, there are independent Quimbandas from 
Umbanda who seek the forces of Exu and Pombagiras in the Orishas, as is the case of the Quimbanda Matriz, 
whose strength points that feed the spiritual work are the Quimbanda «Moirões», associated with the head 
Orishas of the leaders of the Quimbanda ground, designation for Quimbanda yards or temples. But unlike the 
Exus in Umbanda’s works, which are limited to the Umbanda Law, the Exus and Pombagiras in the Quimbanda 
Matriz follow their own laws; hence the concept or idea of Exu’s Law is born within the works of Quimbanda, 
that is, the Exus and Pombagiras follow their own laws. 
9 The science of magical-priestly cutting or sacrificing animal deification is the fundamental tool of kimbanda-
witchcraft’s magical work. It is a science because through it the kimbanda-sorcerer purifies and deifies his soul. 
Cutting not only feeds the entities but also produces a powerful alchemy in the sorcerer’s soul. In the Quim-
banda Initiation Ritual where the science of cutting is transmitted, the first sacrifice made by the sorcerer is 
fundamental to initiate this alchemical process in the soul, as well as to bring him definitively closer to his 
personal malei or egregorr, that is, the set of spirits that will accompany the sorcerer on his spiritual journey. 



tic traditions such as Quimbanda, a more intricate ceremonial apparatus is 
used, such as metal images or tools in settlements with stones and elements 
typical of entity worship, maitre (cachaça), holy foods, blood and fire. In bo-
th cases, the family ancestor cult or the Quimbanda necromantic cult, the 
fundamental tool of connection with the spirits is mediumship, with or wi-
thout incorporation. In any case, it is the spirits who instruct in the right way 
to worship them, sometimes only with candles and prayers, sometimes with 
sacrifices and offerings. What is sought in both cases or cults is gnosis with 
the ancestors. From this mediumistic relationship are born innumerable be-
nefits. Clairvoyance, for example, is among the first. Some cults promote 
mediumistic incorporation, others only the irradiation of the entity. 

A ritual for the ancestors can begin with a prayer, followed by a purifi-
cation and the opening of elemental portals in the four directions of space. 
To salute, consecrate, or purify the directions of space by relating them to 
the Four Elements has been considered a modern practice found in many 
schools of initiation based on Renaissance and Enlightenment magical revi-
val. This procedure can be done, for example, by spraying lustral water in 
the four directions of space, purifying the Four Elements and their cognate 
spiritual creatures. In addition to purifying the elements, with this magical 
procedure the magician draws their attention. In the absence of lustral wa-
ter, the procedure can be done with magnetized water. In sprinkling the wa-
ter, a simple greeting can be made, for example: by the power of this water 
magnetized with the pristine light of the first day of creation, all negativity, 
envy and obscurity, all roguish and evil-minded spirit, are expelled from this 
sacred place; by the power of magnetized water and the power of the conse-
crated word, this space quadrant is purified and consecrates to the practice of 
magic. Depending on magical knowledge and experience the magician can 
adapt simple spells like this for various purposes in his ceremony. The ideal 
magical way to spray magnetized water is by blowing. The sorcerer places a 
small amount of the immanent water in his mouth and blows it towards the 
space quadrant, projecting his will or intention which, in this case, must be 
to purify the element and direction of space. Water can be magnetized with 
the blow or smoke of tobacco, where the sorcerer also projects his intenti-
ons on the water. In the tradition of the Quimbanda Matriz, the elements in 
the space quadrants are greeted/purified by magical instruments and invol-
ve the power of sound, fumigation and enchantment in sung points. 

In general, African traditions in sync with numerous religious cultures 
in Europe and Asia believe that an organized and structured spiritual life 
must begin with ancestor worship. There is a consensus among African cul-
tures that our souls always embody the same family line. Family ancestor 
worship is a spiritual process of healing and empowerment from our own 
roots. Although we have affinities with other ancestors, for example, tea-
chers or spiritual masters, they are not part of our family, they do not share 
with us blood affinities. The worship directed at these diverse ancestors, su-
ch as the Exus and Pombagiras in Quimbanda, is what is commonly known 



by the term necromancy (which includes the idea of necrurgy), that is, ora-
cular divination and magical action of these spirits. The cult of family ances-
tors is not necromancy, technically speaking. Both, however, can be conside-
red distinct forms of goetia. 

 
 

  
Laroyê Exu é Mojuba! 
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