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ABSTRACT

The author seeksto describethereligious syncretism that exists
in Brazil today, mostly within the context of popular Catholicism,
charismatic Pentecostalism, and theAfro-Brazilianreligions. Thearticle
showstherelations between syncretism and dual allegiancewithinthe
context of these Afro-Brazilian and Christian religions, and from that
perspective it helpsto set the context in regard to implications for
Adventist mission. Through several case studies, it also seeks to
demonstrate the challenges the Seventh-day Adventist Church faces
asit encountersand dealswith theserealities.

Resumo

O autor procuradescrever o sincretismo religioso que existe
hoje no Brasil, principalmente no contexto do Catolicismo popular, do
Pentecostalismo carismético, edasreligidesAfro-brasileiras. O artigo
mostraas rel acdes entre o sincretismo e duplafidelidade no contexto
destasreligides afro-brasileiras e cristds e a partir desta perspectiva,
ajudaaestabelecer o contexto em relagéo asimplicacdes paraamis-
sdo adventista. Atravésde varios estudos de casos, o artigo também
procurademonstrar osdesafiosquealgrejaAdventistado Sétimo dia
encontraao se deparar elidar com estasrealidades.

INTRODUCTION

TheAfrican people who were sold to colonial Brazil brought
with themtheir religiousbeliefsand traditions. Inorder to survivethe
inquisitorial atmosphere of the Portuguese col onizers, many of the
African slaves needed to mask their deities and saints or ancestors
with Roman Catholic names (Araujo 1988:297). This process gave
birth to the Afro-Brazilian religions—aform of dual allegiancethat
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blends together various elements of Roman Catholicism, African
Religions, and Kardecist spiritualism.t

Roman Catholicism and the animistic system of Africanreligions
brought to Brazil were the major forces to produce the unique
syncretism? that is seen in popular Catholicism, charismatic
Pentecostalism, and in the Afro-Brazilian religions today. Since
spiritualismisanideol ogy followed by most practitionersof Catholicism
in Brazil (Van Rheenen 1991:11), the Afro-Brazilian spiritualistic
religions have been devel oped in order to accommodate the demands
of such apopular religion. Afro-Brazilianreligionsarevery practical
indeed, and many appreciate that kind of religion because, “if one
medium does not help, another istried; if one spirit does not help,
another issought” (Van Rheenen 1991:160).

This unique religious syncretism permeates most aspects of
everyday life, practices, traditionsand beliefs, of avery large proportion

! In this paper the words spiritualism or spiritualistic will be used instead of other
accepted forms of theword like spiritism or spiritistic.

2 | have used the term syncretism in association with the term dual allegiance; and
although | have not provided adefinition for both terms (see Bruce Bauer’s paper),
| have attempted, however, to provide an explanation for syncretism. André Droogers
says that syncretism is often and incompletely characterized with the observation
that it brings or blendstogether el ementsfrom different religious sources. Heargues
that some scholars consider non-religious elements to be part of the process of
blending, while others note that the mixing of el ements happensin varying degrees.
Inthisway they have distinguished different types of syncretism, with symbiosisat
one end of the spectrum and complete fusion at the other. These two or more
religious sourcesthat provide elementsfor syncretization do not necessarily occupy
an equal position. One source maybe dominant, coloring the elements taken from
the other religion. Much syncretism seemsto occur in an unreflective manner, asa
natural—cultural process. As a consequence, people who mix varied religious
elementsmay not do so intentionally and would not necessarily defend or propagate
their blended religious practices. Thus, seen in this perspective, syncretism serves
and isoften used asapractical means of solving existential problems. If onereligion
disappoints as aproblem-solver, the other religion and itsrepresentatives may offer
compensation. And difficult situations may, therefore, stimulate peopleto appeal to
different forms of syncretization (2005:465). Also, for abroader view, description
and definitions of syncretism consult the article entitled: Syncretism, by Erich W.
Baumgartner. 2006. In Adventist Responses to Cross-Cultural Mission, Vol. I, Bruce
L. Bauer, ed., 205-218. Berrien Springs, MI: Department of World Mission, Andrews
University.
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of the Brazilian population. Althoughitisdifficult to assert numbers,
today Afro-Brazilian religions, along with popular Catholicism and
charismatic Pentecostalism, have becomeincreasingly more popular in
Brazil (Prandi 2000:642).

This paper seeksto describe the syncretism that existsin popu-
lar religionsin Brazil. It showstherelations between syncretism and
dual allegiance as seen in the cases of Afro-Brazilian and Christian
religions, and from that perspective helpsto set the context inregard
toimplicationsfor Adventist mission. It also seeksto demonstrate the
challengesthe Seventh-day Adventist Church facesasit encounters
and dealswith theserealities. No doubt that further studieswill be
needed, asthese cases are not limited to Brazil .2

HistoricaL BACKGROUND

Portuguese colonialismin Brazil lasted almost three centuries.
Thefirst settlersthat arrived in Brazil built warehouses on the coast to
tradewith the Indians. Therewas aneed for agricultural productsin
Europe, and for that the col onizersintroduced sugar cane plantations.
When these plantationswereinitiated, the Portuguese colonizerstried
to turn the Brazilian Indiansinto slaves, but the Indians who were
accustomed to anomadic life style did not show any aptitudeto work,
especially for endaved agricultural 1abor. When the nativesdid not fulfill
thework expectations, the Portuguese gradually replaced them by the
cheapest manual |abor ever: the African slaves (Bastide 1978:31-33).

The big plantations had their own chapel aswell astheir own
priest who was arepresentative of the church, an official of the Sunday
mass, and a school master who would teach the sons of the Portuguese.
The chaplains soon became respons blefor theregression of Catholicism
fromacommunal religionto areligion of family clans. It meant that the
ownersof the plantationswerethe ownersof thereligion aswell asthe
owners of the priests. This caused Catholicism to suffer a serious

3 Although this paper describes mostly a Brazilian reality (past and present), its
implicationsarealso for theterritory of the South American Division, assyncretism
and dual allegiance is quite common there. Forms vary though, as these other
countries inherited the syncretism of Amerindian practices, Spanish Catholicism,
and various other mystical elementsaswell.
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transformation: theinvasion of the patriarchateinto the church, andits
repercuss onsreached far into thedomain of symbolsand valuesforming
aCatholicism centered on theworship of the patriarch’sguardian saints
and of the family’sdead. Worship servicewas highly animistic (the
beliefsin personal spiritual beings) and had little doctrinal content
(Bastide 1978: 40-46). Roman Catholicism gradually adapted itself to
theinterests and concerns of the Brazilian patriarchate, and certainly
the Catholic faith lost its primary objectives when the owners of the
land became the owners of the church too.

The slave trade that started about 1550 continued until around
1850. The grand total of Africans imported to Brazil was around
3,500,000. Portuguese South America received four main
representationsfrom the African continent: the Sudanese civilizations,
represented especially by the Yoruba, by the Dahomans, by the Fanti-
Ashanti, and by the smaller groups of Krumano, Ani, Zema, and
Timini; theldamized civilizations, represented by the Peul, Mandingo,
Hausa, Tape, Bornu, and Gurunsi; the Bantu civilizations of the An-
gola-Congo group, represented by the Abunda of Angola, by the
Congo or Cabinda from Zaire, and by the Benguela; and the Bantu
civilizations of the east coast of Africa, represented by the Mozambique
(Macua and Angico) (Bastide 1978:35, 46). Those imported to Brazil
brought avariety of skills, customs, and traditionsaswell asreligious
and cultural backgrounds. Bastide commented that:

Africasent to Brazil cattleraisersand farmers, forest people and
savannah peopl e, representatives of round-house and square-house
civilizations, totemic civilizations, matrilineal and patrilineal
civilizations, blacksfamiliar with vast kingshipsand otherswho knew
only tribal organization, |damized Negroesand ‘ animists,” Africans
having polythe st religioussystemsand otherswho worshiped chiefly
their lineal ancestors(Bastide 1978:46).

Africanreligionswereintroduced to Brazil in thisunique way.
From different communitiesand religious backgrounds, the daveswere
mixed aboard the shipsand then, at thefinal trade centersthey were
bought and also sent to different places of Brazil. Thiscreated abig
impact upon the new environment in which they were placed. It
transformed their reality. For they werelost, they were weak, and they
wanted to survive, so they found away to maintain their religious
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tradition: they masked their deitieswith Christian names—Roman
Catholic ones.

Religiouslifeinthe slave communitieswasvery difficult. The
African davescould not havetheir own religious servicesinanormal
way. They were baptized into the Catholic faith without any regard of
their will. There*they were obliged to camouflagetheir cultsand saints
with Christiannames’ (Araujo 1988:297), and so they gradually learned
to adapt themsel vesto the new system. Van Rheenen commented that
“although the slaves were forced to outwardly embrace Catholicism,
the godsthat they brought from Africawereintertwined with thisnew
religion” (1991:255).

The slaves were used to alife of secrecy. In many placesthe
daveholderswould not alow themto participatein religious activities.
In some communitiesthey were granted permission to attend church
(Raboteau 1978:219), but it was achurch especially designed for them.
Inavery precise way Bastide stated that “ by permitting the blacksto
unite in brotherhoods, the church promoted the syncretism of
Catholicism with African religion rather than Catholicization of the
blacks’ (1978:56).

This scenario described changed drastically during the twentieth
century in Brazil, with the emergence of many moreformsof spirituality
andreligiouslife. In practical terms, religion hasbeen moreeffectivein
thetransformation of the Brazilian society than science (Sahr 2001:66).
Moreover, many elements of Roman Catholicism, Evangelical and
charismatic Pentecostalism, spiritualism, and African religions have
blended together; and science, mysticism, parapsychol ogy, and new
age occultism have been added to these syncretistic neo-religionsin an
unprecedented way. Theresult isadual allegiance within the context
of areligious pluralismwherethe believer can seek for both God and
theworld of spiritsat the sametime.

AFRO-BRrAZILIAN RELIGIONS AND DUAL ALLEGIANCE

Mogt of theliterature on religious syncretismin Brazil focuseson
theinterplay between Catholicism and African belief systems. Well
known examples of such syncretism are Candomblé, Macumba,
Umbanda, and Quimbanda (Nugent 1992:907). These and several
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other Afro-Brazilian religionslike Batuque, Paguelanca, Xango cult,
Catimbo, Tambor de Mina, etc., are part of avast array of religions
wheretheissue of dual alegianceispart of life'sredlity. Inthispaper,
only thethree most relevant of them will be briefly presented: Macum-
ba, Candomblé, and Umbanda.*

Macumea

Macumba isacknowledged asthe oldest Afro-Brazilianreligion,
anditwasprobably thefirst Brazilian religious syncretism of two different
systems: the Animistic system and the Catholic system. Macumba is
defined as a syncretism between Amerindian, African religions,
gpiritualistic cults, and Catholicism (Bastide 1978:295). Macumba was
the popular term for any Afro-Brazilian religion anywherein Brazil;
originally, the Afro-Brazilian sect was founded in Rio de Janeiro
(Leacock 1972:378). Later on, the Afro-Brazilian syncretism known
for centuries as Macumba or baixo espiritismo (lower-level
spiritualism) was called Candomblé (Ortiz 1989:91).

Macumba is al so associated with white magic (good spirits);
however, Quimbanda, which isan extension of Macumba, isassociated
with black magic (bad spiritsor spirits of thedevil). The Macumba
syncretigtic religion can be good or bad, depending on the practitioner’s
own point of view or intentions. Some observers of Macumba rituals
say that it depends how one sees the symbolism that isapplied to the
ritual. Moreover, Macumba can lead to social parasitism, to the
shamel ess expl oitation of the lower classes, or to the unleashing of
immoral tendencies that may range from rape to murder (Bastide
1978:300). Macumba has become amoreindividualized rather than
collectivereligion, athoughit still remainsareligion of the group. It
continuesto grow and to provide asyncretistic religion to people of a
culture that counts on its magical and mystical elementsfor survival.

4 Along with these Afro-Brazilian religions there are several others referred to as
‘nations.” ExamplesareNagd nation, Efan nation, Angola nation, Ketu nation, Jeje-
Mabhin nation, and Mina-Jeje nation. See Prandi, Reginaldo. 2000. African Godsin
Contemporary Brazil. International Sociology, Vol. 15 (4):645.

24 HEerRMENEUTICA 7 (2007): 19-37



WAGNER KUHN

CANDOMBLE

Candomblé isone of the most popular Afro-Brazilian practices,
and it was “diffused from [the] Yorubaarea of West Africato Bahia,
Brazil, viathedavetrade” (Voeks 1990:118). Candomblé emerged in
Brazil probably at the end of the seventeenth century asasyncretism
between Macumba, African religions, and Roman Catholicism. Slaves
wereforced to adopt Catholicism, but they were not converted; they
simply pretended to worship the most similar Catholic saintswhile
worshiping their orixas, the generic name for Yorubadeities (Cole
1986:93). The special featuresof Candomblé are African music, dan-
ce, herbs, and the worship of the Yoruba-inspired religion.

Certainly, one of the best definitions of the Candomblé of Brazil
isthat of Renato Ortiz: “ Candombléisacelebration of the collective
African memory on Brazilian soil” (1989:91). The functions of Can-
domblé asthereligion of acultural group are:

to promotethe security of individua membersthrough closesolidarity
inamutua assstancegroup and throughidentification withthegods,
to hel p satisfy persond desirefor prestigeand improved socid status
by linking thelatter with religious status, and lastly to satisfy mass
esthetic or recreational needsthrough music, singing, and dancing
(Bastide 1978:221).

The religious services of Candomblé are carried out at holy
houses, and the main focus of “worship is the maintenance of a
harmonious rel ationship between religiousfollowers and the African
gods’ (Volks1990:118). Itisinteresting to notethat in thistype of
religion of dua allegiance, the gods and goddesses, the Yorubaorishas,
are syncretized with Catholic saints, Jesus Christ and the Virgin. Itis
very common for theritual practicesof Candombléto be accompanied
by Catholic rites. For example, if on a particular night there is a
ceremony to honour acertain orisha, in themorning thefollowersattend
mass at the church of the saint that is syncretized with that orisha
Also, after theinitiation ceremonies, itiscommon for the newly initiated
person to undertake a pilgrimage to seven Catholic churches (Prandi
2000:647).
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UMBANDA

This singular name is a combination of three different
representations of religious structure: the priest, white magic, and an
Africanform of spiritualism (Bastide 1978:480). Umbanda has been
considered the biggest animistic religion in Brazil. In 1988 it was
estimated to have amembership of twenty million adherentsand was
considered theleading religiousgroup in Brazil if one measuresbdliefs
in terms of actual behavior and practice (Van Rheenen 1991:255).
Reginaldo Prandi has estimated that in Sdo Paulo there are
approximately 50,000 Afro-Brazilian worship centersamong closeto
twenty million inhabitants (greater metropolitan area), of which 4,000
are Candomblé and the remaining are Umbanda (2000:644).

The roots of Umbanda are many, nevertheless this national
religionisasyncretism of indigenous I ndian elements, Catholic beliefs,
Candomblé, variousformsof spiritualism, Macumba, and Kardecist
spiritualism (Pressel 1978:23, 27). Umbanda is called the most
important popular religionin Brazil (Prandi 2000:642). Itstwo basic
ideologiesare: “abelief intheactiveintervention of spiritual entitiesin
thelives of humankind, and the practice of spirit possession asthe
central means by which these entities communicate with and help or
hinder humans’ (Brown 1986:2).

In the pantheon of Umbanda there are two categories of spirits:
the spiritsof light and the spiritsof darkness. The spiritsof light arethe
Caboclos who are spirits of Brasil’sIndian ancestors, the Pretos-\Ve-
Ihos who are spirits of old slaves, and the Criangas who are spirits of
deceased children and represent theideaof purity andinnocence. The
spirits of darkness are the Exus, and they are entitiesthat work with
the dangerous dimensions of night-time (Ortiz 1989: 95-98). The
Umbandista universe of spirits and orixas is extensive, blending
together more cultural traditions and religious background than any
other religious movement in Brazil in the twentieth century.

According to Umbandistas thereis an arrangement of seven
sacred lines of saints, and thereisaclear syncretism (similar to Can-
domblé) of various backgrounds between these lines: theline of Oxa-
la isassociated with Jesus Christ, lemanja with theVirgin Mary, Orient
with Saint John the Baptist, Oxoce with Saint Sebastian, Xango with
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saint Jeronime, Ogum with Saint George, and the African line with
Saint Ciprian (Pressel 1978:67).

Umbanda hasbeen one of thefastest growing religionsin Brazil
(mostly during thelast part of the twentieth century) and thereasonis
“becauseit overtly provides acontext for thelatent animistic beliefs
long held by the magjority of Catholics’ (Van Rheenen 1991:74) aswell
as by adepts of other religious groups.

SYNCRETISM AND AFRO-CATHOLICISM IN BRAZIL

Afro-Catholicismisasyncretism of African religions, animism,
and Roman Catholicism. Itisaform of traditional Catholicism mixed
withAfricanreligionsthat blendsreligiousmateria and mysteriousmagic
(Raboteau 1978:25). Afro-Catholicism is also referred to as Folk-
Catholicism. Itisdivided into two main branches: Black Catholicism
and Popular Catholicism.

BLack CATHOLICISM

Black Catholicismwasalower class of Catholicism and existed
sideby sidewith the Catholicism of thewhite. It wastheofficial religion
of the slaves or black people who were free at the time of colonial
Brazil. Black Catholicism was Roman Catholic with exterior formsand
materials, but wasAfricaninitssoul and beliefs. Black Catholicism
was also greatly influenced by Portuguese Catholicism, which already
had the custom of including masked dances and profane singingin
religiousactivities (Bastide 1978:124).

Although Black Catholicism is different in many ways from
Roman Catholicism, it resulted from amixing of Christian beliefsand
traditionswith African animistic beliefsinaworld of magic, mysticism,
and spiritualistic rituals. In this context, African ceremonies were
incorporated into Catholic ones. In doing so the Catholic Church
permitted aform of dual allegiance or mystic religious syncretism.
Bastide noted that “ Black Catholicism was the preciousreliquary,
unwittingly presented to the Negroes by the church, inwhich they might
preserve some of the highest values of their native religions, not as
relicsbut aslivingreadities’ (1978:125).
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PopuLArR CATHOLICISM

Popular Catholicism a so contains syncretism of variousreligious
gructures. Afro-Brazilianrdligions, folk religions, Animism, Catholicism,
charismatic Pentecostalism, etc. Popular Catholicism in Brazil is
characterized by the believer’s act of exercising faith inthe mystical
element. Like Umbanda, popular Catholicism emphasizestheroles of
spiritsaspatrons and of all humansastheir clients (Brown 1986:193).

Theadherentsof popular Catholicism arealowed to do everything
inthe practice of their religion. Many of them go to the Catholic mass,
but as soon asit isfinished they engagein spiritualistic ritualsthat are
similar to the Afro-Brazilian and charismatic cults. Their allegianceis
not to only one particular denomination or deity, but to both aChristian
church with its set of doctrines and beliefs and also to mystical
spiritualismor theanimism of Afro-Brazilianreligions.

SyNCRETISM AND Cases IN DUAL ALLEGIANCE: |MPLICATIONS FOR
ADVENTIST MISSION

Interestingly, during the past threeto four decades, Afro-Brazilian
religions, popular Catholicism, and charismatic Pentecostalism,® have

5 Philip Jenkinsin his book The Next Christendom (see pages 63-66) provides the
example of the Brazilian-based Universal Church of the Kingdom of God (Igreja
Universal do Reino de Deus). The Universal Church has grown phenomenaly in
thelast two decades and some have estimated amembership inthemillions (threeto
six). Evenwith ashort existence, this Pentecostal Church controlsone of thelargest
television station in Brazil, hasits own political party, and owns a Rio de Janeiro
football team (an asset that is valuable in terms of socia and political influence
[football in Brazil is considered by many as areligion of the masses, and as such
competeswith the allegiancethat any believer might want to have with Jesus Christ,
in fact it creates another kind of dual allegiance]). The Universal Church has also
expanded its activitiesto more than 40 countries. It has been criticized for mystical
and superstitious practicesthat exploit itslargely uneducated members. The Church
sells special anointing oil for healing, and television viewers are encouraged to
place glasses of water near the television screen so they can be blessed by remote
control and healed from diseases and curses. Change of angels ceremonies offer the
option for believers to have another angel to solve their problems as their current
oneistooweak to help. Also, for adetail ed description of charismatic and Pentecostal
evangdicalsin Brazil and their practicesand beliefs, and how they have incorporated
mystical elementsinto their religious activities, please see the chapter entitled: O
Culto Pentecostal e Carismatico (Pentecostal and Charismatic Worship], pages
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been able to adapt to modernity by their rejection of thenotionsof sin
and guilt and also by being the religions of the oppressed (M otta
1999:77) and the poor—which, not surprisingly, comprisethe mgjority
of the Brazilian population. Moreover, these religions are no longer
ethnicreligionsexclusiveto the black popul ation or the poor, but uni-
versal religions, without racial, ethnic or geographical barriers. They
arereligionsthat congregate followers of al racial and social groups
(Prandi 2000:641). Thisreligious context provides both opportunities
and challenges for the Seventh-day Adventist Church in Brazil.
Opportunities because “ the process of de-catholicizationin Brazil has
been visibly growing faster (Motta1999:77) during thelast five decades,
and that has allowed for morerdligiousfreedomfor Adventist believers
to preach the Three Angels’ messages of Revelation 14:6-12. But at
the same time there are also many challenges due to the amount of
syncretistic el ementsthat have become part of these popular religions
inBrazil. And unlessthereistrue conversion (at theworldview®level)
to Christ, aclear understanding of biblical truths, and a process of
discipleship within the context of the remnant church and the soon
coming of Christ, the new believer will continueto maintain allegiance
to hisformer waysof lifeand syncretistic religion. Notethefollowing
real casesthat are examplesof thereality within our Adventist context:

SERVING Two MASTERS

T. Medeiro lived in Belém de Maria (Pernambuco) and had been
amember of the Adventist Church for acouple of years. Although he
professed to believein the Adventist truths asfound in the Bible, he
still maintained some amulets and continue to practice somerituals
associated with hispreviousAfro-Brazilian spiritualist religion. During
aworship servicein hislocal Adventist Church, he was suddenly and
mysteriously pushed up high and forward into theair, “flying” some
threeto four meters before he landed on thefloor. He spokein alone

73-141, in Vanderlei Dorneles, Cristéos em Busca de Extase [Christiansin Search of
Ecgtasy], 2™ edition, Sao Paulo, Brazil: UNASPRESS. 2002.

6 For amore comprehensive and in-depth study of worldview and implications for
the Seventh-day Adventist, see Paulo Candido de Oliveira, “Developing an
Interdisciplinary Analysis and Application of Worldview Concepts for Christian
Mission.” DMin Dissertation, June 2006. Berrien Springs, MI: AndrewsUniversity.
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tow and distorted voice—it was someone else’svoice. Thedevil’s
public manifestation indicated that therewas astruggle—that allegiance
to Christ and the Church or to the former religious practices and its
spiritshad to be defined and decided. Sadly, Medeiro had been serving
and maintaining allegianceto two masters.

Do NoT CONSULT THE SPIRITS

H. Santos Barbosa became an Adventist in Teofilo Otoni (Mi-
nas Gerais). Her husband was already an Adventist at thetime of her
baptism. Few years after her baptism her brother became seriously
sick (cancer) and was expected do die soon. While her husband went
tovisit her sick brother in another city, Barbosa stayed home with her
children. Because shereally wanted to know if her brother had died
yet or not, and because she still continued to believeintheworld of
spiritsand therituals of her former religion, she decided to go to her
room and wait for “an answer” about her brother’s condition. At night,
abeing (spirit) cometo her while shewasin bed and stayed at her side
for alittlewhileand then |eft. Barbosawas afraid astherewas an eerie
and spooky atmospherein her room, but at the same time she wanted
to understand the message this being/spirit was bringing her from her
brother. After the spirit left, she stood up and went out of her room,
called her children and told them that her brother had died. Shetold
them that the being that came to her room wasthe spirit of her brother,
who wanted to communicate to her that he had departed—died. Inthe
early morning hoursof that night her husband arrived, bringing the news
that Barbosa's brother had died.

DEeLIVER Us FrRoM EviL

F. Santos, the husband of H. Santos Barbosa, had beeninvolved
inMacumba before he becameAdventist. He believed that Jesus Christ
was more powerful than the spirits of Macumba. One day, after many
nightswithout been ableto sleep properly, he complained to the police
about the noise caused by the Matuqueiros [those who beat the drums]
of the Macumba center. Later, hisformer “brothers’ from that center
found out that he had complained and decided to do adespacho (spell
or curse) against him and hisfamily. They got afrog, stuffed itsinside
with some magical material's, sewed its mouth and placed thefrog in
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the doorsteps of Santos' house. Although Santostried to be afaithful
Chrigtian, hiswifestill believed inthe spirit’sdirect interferenceinone's
life. Interestingly, that same week brother Santos had aterrible car
accident. Fortunately though, he did not die, because God delivered
himfromevil.

Leabp Us Not INTO TEMPTATION

Teenager R. Costawas very sick of hisstomach having fever
and other serious complications. Helived in afavela (slam) in Riode
Janeiro, aplace quite distant from adecent hospital. His neighbors
advised his father and mother to get a couple of fresh eggs from a
certain “store” and rub them over hisstomach and legs, moving them
up and down. They believed that the eggswould attract and catch the
evil spiritsaswell asany unclean el ement that was causing the sickness.
If hisparentswould do that the boy would be heal ed, wasthe promise.
Costa'sAdventist parents, former members of an Afro-Brazilian sect,
fell into temptation and decided to follow up with the recommendation,
clinging to their former beliefsand practices.

Risky BusiNESs BUT IMMEDIATE RESULTS

After receiving Bible studies, Elaine Reisbecomeamember of a
local Adventist churchin S0 Paulo city. A coupleof yearslater, while
still in university she met the son of an Adventist minister, they dated,
and latter onthey married. Thingswent well for awhile, but asElaine
would go on vacationsto her relatives, she reacquainted herself with
her grandmother’s Macumba. At first it was just a curiosity of
reminiscing her past with grandmother. But as she returned more often
for visitsand shared some of her marital problemsand life’ sstruggles
with grandmother, she believed that some of the“recipes’ of Macum-
ba could help her. Shethen started taking active part in theritualsand
works of Macumba, not only interested in getting some help for her
marriage and other problems, but also as a participant. Back home
shewould carry onwith her responsibilitiesasusual, working, attending
school, and going to church on Sabbaths with her husband.
Unfortunately, as Elaine decided that Macumba was more appealing
and provided immediate answers and help for her problems, the
Adventist Church was no longer seen as necessary. Consequently and
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sadly, she abandoned the church and the coupl e ended up divorcing.

| believethat theincidence of such casesintheAdventist Church
inBrazil isstill low, ascompared to other protestant churches, but itis
areality. These cases do exist and for that matter the church must
realizethat thisisachallengethat must be considered seriously.

Ministerial colleagueshavetold methat some of their Adventist
relatives haveresorted to various syncretistic practicesin order to “ hel p”
someone get healed, to be ableto find ajob, to be protected, to find a
spouse, to achieve success or material possessions, etc. The sad part
isthat these Adventistsalso bring their prayer requeststo the church,
while at the sametimethey try different simpatias (the use of certain
rituals, songs, combination of words, amulets, etc.) in order to get what
they arerequesting or in need of.

Horoscopes and diviners are sought by church members and
their advicesfollowed in adisguised way so that other Adventistswould
not know what they are doing. Other timesthese membersjust place
and keep a horseshoe or thorns (in its branch) by the door of their
houses and such or other amul ets have been used to ward off the evil
spirits, to protect from calamities and diseases, or to help avoid bad
things from happening. | have also heard from church membersthe
expression “letsdo asarava or simpatia (magical spell) sothat won't
happen to me/us,” or evenworse, “1 will do asarava so my neighbor
will get sick, or he/shewill have acar accident, or that my bosswill
loosehisjob.”

Thereason thishappens so oftenin Brazil isbecause many people
areexperiencing Christian conversionswithout worldview change (Van
Rheenen 1991:89). As such, these kinds of conversions without
worldview change remain amajor challenge for the mission of the
Seventh-day Adventist Churchin Brazil. When new believersexperience
genuineconversionin Christ, they leavethe old religious practiceswith
its dual allegiances behind and embrace the Adventist movement
wholeheartedly as new personsin Christ. Their allegiances now and
onwards are to Jesus Christ who through his death on the cross has
triumphed over theforces of evil.

Allegiance to one God and his Church happens only when a
person knows from where she comes from and who sheis (history/
identity), where sheisright now (saved and in God’s church), and
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where sheisgoing to (purpose/prophetic perspective). Furthermore,
new church members have to continually learn the biblical truths
cognitively, but they must also be discipled at the worldview level—
where decisions are made, and questions of allegiance decided.’” This
must be based on aclear understanding of the spiritual realitiesof life,
inorder for believersto fully grow in Christ and become mature and
committed Adventist Christians.

CoNcLUSION

Brazil istheworld’slargest Roman Catholic country. Closeto
80% of the population, or some 155 million Brazilians “identify
themselves as Catholics, though many, perhaps even amajority, also
profess or practice Candomble and itsvariants” (Rohter 2000:A.3).
Additionally, about 15% of the population claim to be evangelical
Christians. Thismeansthat alarge percentage of peoplewho are being
baptized into the Seventh-day Adventist Church today have had a
syncretistic religious background. Consequently, popular Catholicism,

” The Seventh-day Adventist church in Brasil has not been much affected by so
many forms of syncretism and a life of dual allegiance in the past. This was due
mainly because Adventistswerethe people of the book—the Bible, they were more
isolated from community life and society in general, and were a relatively small
protestant church, maintaining its American (and European) heritage. Also, pre-
baptismal Bible studies were solid and preparation for church membership was a
serious matter. The fact that our traditional theology was essentially anti-Catholic
and anti-spiritualist somehow served asawall against such syncretistic influences.
Sadly though, the situation has changed. With the popularization of existentialism
and less emphasison serious doctrinal and Bible studies, suggesting that the person
only needsto accept Jesus Christ to be baptized or to become achurch member, the
church has opened its doors for semi-converted Christians that are infiltrating
syncretistic beliefs and practices in its midst (adapted from an e-mail letter from
Alberto R. Timm to the author, March 29, 2007). Also, for further considerations,
please seeAlberto R. Timm, “Podemos aindaser consideradoso ‘ povo daBiblia 7’
[Can we till be considered the people of the Bible?], Revista Adventista (Brasil)
Junho de 2001:14-16; “Preparo para o batismo: assunto sério” [Preparation for
baptism: serious matter], Revista Adventista (Brasil) Junho de 1997:8-10; see also,
Paulo C. daSilva, Série de estudos biblicos da Igreja Adventista do Sétimo Dia no
Brasil: breve historia e analise comparativa do Seu conteldo (Bible Studies Series
of the Seventh-day Adventist Church in Brazil: Brief History and Comparative
Analysis of Its Content], Engenheiro Coelho, SP, Brazil: Imprensa Universitaria
Adventista, 2002.
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charismatic Pentecostalism, and Afro-Brazilian religionswith their many
syncretistic religious practices and beliefsthat promote dual alegiance
do poseamajor challengeto Adventist work in Brazil, for many church
workers are not aware of these realities, have not had thetraining to
deal with such syncretistic practices, or haveignored altogether the
reality of dual allegiancewithinthe Brazilianreligiousidentity.®

Moreover, the challenges of post-modernist existentialism,
secularism, materialism, and globalization—constant realities of the
Brazilian society—confirmthat intoday’ sworld, “ religion encompasses
culture, the social encompassesthepolitical, theinvisbleisinthevisible,
the profane containsthe sacred” (Soares 2002:56), and vice-versa.
Could that, combined with the appealing incentives and powers of
mystical and syncretistic religionswith itsimmediate rewards and
benefitsthreaten even theidentity of the Seventh-day Adventist Church
in Brazil? | hope not. However, we need to be cognizant of the fact
that “whilethe churchisevangdizingtheworld, theworldissecularizing
the church” (Froom 1949:131).

Given the content of thispaper and itsimplications, | believeitis
imperative for the Seventh-day Adventist Church to urgently take
advantage of the message contained in Fundamental Belief # 11
(Growingin Christ).® Thishiblical message must be unpacked, studied,
preached, and explained so that all church members, laity and clergy
alike, can understand that the victory of Jesus Christ and allegiance
only to Himgiveusvictory over dl evil forces. Indeed, “our struggleis
not against flesh and blood, but against therulers, against the authorities,
against the powers of thisdark world and against the spiritual forces of
evil intheheavenly ream” (Ephesians 6:12).

8 As an anthropologist, E. Abumanssur states that the Brazilian religious identity
has developed to the contrary of the purification of religious beliefs, instead it has
been produced precisely by the syncretism of different religionsand cosmovisions.
For many, syncretism is seen as something suspect, impure, and incorrect, but it is,
however, precisely within this melting pot of cultures and religions that Brazilians
were produced (2002:79).

9 Thisfundamental belief isknown by many asfundamental belief number 28; itis
entitled Growing in Christ and in reality isfundamental belief number 11. It states:
By Hisdeath on the cross Jesustriumphed over theforces of evil. Hewho subjugated
the demonic spirits during His earthly ministry has broken their power and made
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