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Abstract	
The paper examines the African cultural input in the construction of Brazilian cultural experience. It observes the ever increasing body of opinion lending credence to the presence of African culture in Brazil which varied in intensity and scale in different parts of the region which have continued to flourish to the present depending on the inter play of factors of geography, demography, the nature of economic enterprises the Africans were involved in the ideological disposition and commitment and the continuity or otherwise of African contact with the Brazilian society throughout the period of slavery Africans in Brazil created a universe in which the African cultural impulse was unmistakable. Using the historical analytical methodology to interrogate the primary document, the paper position, however, that, as African protagonists, the African slaves has been able to fashion their cultural universe in Brazil to express their fundamental African beliefs and cosmology. Africans contributed in fashioning the socio-cultural institutions in Brazil in the areas of religion music, dance, folklore and art. Indeed, that he Africans were able to retain the metaphysical conceptions of Africa, her philosophical schemes, folklore, arts, and language, is a testimony of their resilience as cultural protagonists rather than on a permissive environment allowed them by the Brazilians. Therefore, it becomes imperative not to doubt that the cultural traditions found among the contemporary Brazilians is firmly anchored in African cosmology and practices wide spread and have overtime become part and parcel of the cultures and experience of the Brazilians. The paper concludes that it is still more accurate to see Brazilian cultural experiences as a tapestry woven from different strands of African input. Which demonstrate the irresistible thirst for life and living among Africans and their indomitable determination to survive obstacles and the massive in life as a project to be fully lived and enjoyed and in the process impacted on the various aspect of the Brazilian cultural experience.
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Introduction 
There is now an increasing body of opinion supporting African cultural presence in the Western hemisphere before the coming of Christopher Columbus in 1492. Ivan Van Sertima, for example, in a provocative anthropological study, appropriately titled ‘They came Before Columbus’ (1977), and in other later works, documents minutes of African cultural influence in pottery and sculpture of Amerindians in such places as Tulsa and Vera Cruz (Mexico), and a Plata region of present day Argentina. From the perspective of a vibrant, enduring culture, capable of exerting reciprocal influences on its environment, however, it is safe to say that the Atlantic slave trade was the agency through which African cultural influence reached the Americas. There no question that the dispersal of peoples of Africa descent on a massive and culturally significant scale to the Americas occurred during the Atlantic slave trade period between the sixteenth and the nineteenth centuries, One of the major results of the Atlantic slave trade, an important event which dominated the history of Africa, both internally and externally, from the sixteenth to the nineteenth centuries, was the forced and involuntary migration of African peoples to serve the labour needs of the European settlers in the America (Deglar 1971).

Blacks in Brazil
The large number of blacks in Brazil is the result of one institution which is slavery. Slavery provided the crucial cultural contact that would so deeply affect Brazil, Brazilian culture and, of course, Brazilian cuisine. Although the Portuguese first arrived in Brazil in 1500, it took over half a century before they established an economy. Portugal’s other dominions, in Africa and Asia, was more profitable and garnered more attention. The crown only established a strict bureaucracy in 1549, to fight off French and British incursions into Brazil. By the late 1500s, though, sugar plantations began to spring up in the Northeast, where sugar grew well. Sugar, of course, needs lots of labour, and the colonists looked up to the Indians to provide that labour. However, the enslaved Indians quickly fell victim to European diseases and many fled to the unnavigated interior of the country. The Portuguese decided that the Indians were simply too fragile for plantation labour and, having been active in the Atlantic slave trade for over 100 years, they looked to African slaves to fill those empty spaces. Soon, the sugar plantation system became entirely dependent on African slave labour. While slaves were initially brought in to provide labour for the sugar plantations, the eventual over abundance of African slaves caused them to be used in almost all areas of the economy such as in the gold mines of the Southeast, on the coffee plantations of the South, and in the major cities of Salvador and Rio de Janeiro as household servants. Slaves were used in every form of manual labour in the colony (Levine 1977). 
 African slaves were brought into Brazil as early as 1530 and the legal slave trade continued until 1850, with abolition in 1888 (under Princess Isabel’s “Golden Law;” at the time, Brazil was an independent empire, under a monarch, Pedro II). During those three centuries, Brazil received 4,000,000 Africans, “over four times as many as to any other American destination”. To put this in perspective, Brazil received 40% of the total number of Africans brought to the Americas, while the United States received approximately 10% of the total. “As a result, Brazil is today the largest national component of the overseas African Diaspora, with a black and brown population exceeding that of every African nation except Nigeria”. This indeed was made known by UNESCO, outlining the routes and numbers involved in the five centuries of the African slave trade. The route of the slave’s is useful because it shows total numbers, as well as numbers by century. This could be turned into an excellent graphing activity for students, who could create a bar graph of total number of slaves leaving Africa in the seventeenth century, or produce a line graph depicting the total number of slaves entering the Americas over the course of the slave trade, or create a pie chart showing overall percentages of slaves going to the Americas (Braithwaite 1972).
The routes details, in its breakdown by century, the way that the slave trade moved through Africa. This general movement south and then further into the continent, is loosely reflected in the areas from which Africans were brought to Brazil. For example, looking at the eighteenth century, one notes slaves from Angola going to Bahia (Salvador da Bahia, or Salvador as it is generally known, was the capital of Brazil, the seat of the sugar trade, and the main port for slaves). Between 1701 and 1800, 1.4 million slaves were brought to Brazil from Angola, with less than half that number brought from other ports in Africa. “Without Angola no slaves, without slaves no sugar, without sugar no Brazil” was a common expression during the seventeenth century. During this last fifty years of the legal slave trade (1800-1850), large numbers of Yoruba people, from the area that is currently Nigeria and Benin were brought to large cities in Northeastern Brazil. So, the slave trade was cyclical, with certain parts of Africa coming to prominence during certain eras of the trade. Where the slaves came from, as well as where they settled and how many there were, greatly influenced their impact on Brazilian culture. Slaves were distributed in Brazil based on the primary export of the time, depending on where they were needed for work. Before the gold rush of the late 1600s, slaves entered through the port of Salvador and stayed in the state of Bahia. Bahia remains the seat of Afro-Brazilian culture and it is where we find the richest examples of African-influenced cuisine, both because of the large numbers of slaves entering the port of Bahia and because slaves remained in that region the longest of any in Brazil. Sugar rose to prominence during the colony’s early years and required large numbers of slaves. 
The sugar trade then diminished and, although slaves were distributed to other parts of Brazil, many remained in Bahia and worked in the capital of Salvador. In the late seventeenth century, gold was found in Minas Gera is (General Mines) and tripled the demand for slaves; of the estimated 1.7 million slaves brought into Brazil in the late seventeenth and early eighteenth century Brazil (again, 1.1 million from Angola and the Guinean Coast), an estimated 1 million went inland to the gold mines and diamond fields. By 1760, the slowdown in gold and diamonds coincided with sugar’s second wind, causing a renewed influx of slaves to the Northeast. By the early nineteenth century, coffee was coming to prominence in southern Brazil: 1.3 million slaves eventually made their way to the coffee plantations. Over the course of slavery in Brazil, the 4 million slaves that arrived ended up in many places, but three export-oriented industries—sugar, gold, and coffee—directed their destinies (Blassingame 1972).
In order to understand the overall importance of the number of African slaves in Brazil, one must compare it to the free population. It should be noted that portrait of Brazil in the nineteenth century, before and after its 1822 independence from Portugal, and before and after the slave trade became illegal (1850). Further afield, the population of Brazil trimmed down from traditional regions: North, Northeast, East (now referred to as the Southeast), South, and Center-West. In terms of total population in 1819, the East, home of the coffee industry of São Paulo, the mines of Minas Gerais, and the national capital of Rio de Janeiro (since 1763), constitutes approximately half of Brazil’s total population and half of its slave population. This is logical, since coffee was a dominant industry at the time and the inhabitants of Rio, the largest city at the time, used slaves in their homes and for other urban labor needs. The Northeast is second to the East in terms of population and number of slaves, although the percentage of slaves (33%) is higher than in the East. The historical dominance of the city of Salvador, the former capital of Brazil (until 1763), as a major urban center explains the total population; and its dominance as a port of entry for African slaves, as well as the dependence of the sugar industry on slave labour accounts for the higher proportion of slaves. 
Put succinctly, at the Center-West, home of the diamond fields so heavily plundered during the eighteenth century, where the slave population was at its most significant: 40% of the total population. Of course, the overall population was small enough that this 40% counts for a small percentage (3.7%) of all the slaves in Brazil at the time, but it is interesting to note that slaves likely outnumbered freemen in many occupations in that region. Finally, note how all of the other regions, including the Center-West, fall far behind the Northeast and East in terms of overall population; the South, for example, had just more than one-third the population of the Northeast. It becomes abundantly clear that people settled in regions where lucrative industries were forming, mostly along the coastline, and today 80% of Brazil’s population continues to live less than 100 miles from the coast. Brazilians never went west, looking for land and fortune, as was done in the United States. While frontier was settled long ago, Western Brazil remains a frontier. Moving on to 1872, clearly the effects of the end of the slave trade could be seen, thus the highest percentage of slaves in any region is 19.5%, in the East. 
While the overall slave population had grown since 1819, the growth is minor compared to the growth in the overall population, which has more than doubled in size. The slave trade from 1842 and 1851 alone accounts for three-quarters of the growth in the slave population, with 300,000 slaves entering during that period. One explanation for this slow growth is also a major factor in the influence of African customs in Brazil: slavery in Brazil was more reliant on importation of slaves from Africa than on reproduction of the slave population. This fact brings up an important point of comparison with slavery in the United States, where “high annual increases (in the slave population) can be accounted for only by recognizing that the principal source of the slave population in the United States during the nineteenth century was natural increase”. Roughly 5,000 slaves were brought into the United States each year during the 1840s, while the slave population during that period grew by 70,000 each year. Brazil’s reliance on imports of African slaves, on the other hand, is due to the “steady stream of slaves from Africa” until 1850, and beyond (Berlin & Morgan 1993).
African Cultural Imprint in Brazil 
The contribution of Africans to the religious life and institutions’ of the Americas is rather well acknowledged and documented. It is now generally accepted, for example, that throughout slavery days and much after Africans in the New World, in varying degrees, adhered primarily to traditional African derived religions and that even when conversion to Christianity occurred, most Africans in the New World, slave and free, remained “involuntary proselytes” and clung to their old African beliefs which they often re-interpreted in Christian forms. Described variously as Santeria (Cuba), Voodoo (Haiti and Southern United States), Myalism and Obeah (Jamaica), Shango (Trinidad), and Candomble and Mbaada (Brazil, Uruguay and Argentina), these religious manifestations in the New World have a common base in the traditional African concept of magara (fulfillment) and the explanations as to why the achievement of magara eludes man and society.
Magara refers to the ultimate purpose of life for individuals and the community which is the achievement of perfect happiness and fulfillment. “African religion and spiritual correctly insisted, “emphasized a celebrating of -human life. To live fully and robustly, to be esteemed by the community, was basic to African thinking”. According to this African cosmology, fulfillment eludes individuals and communities because of the machinations of malevolent forces working through persona who delight in causing suffering by placing “evil spirits” on them through their ritual powers of magic and sorcery, Community and individual progress, according to this system of thought, thus depends largely on the ability of the groups to rally round benevolent spirits through the invocation of the power of traditional priests who, through rituals, could identify and exorcise the evil spirits from both individuals and the community. Denounced as superstition and pagan worship by slave masters, this African derived religious thought held sway in the slave communities. The traditional priests served the slave communities as sorcerers, fortune tellers, philosophers and root doctors.
Although widespread in all areas of the New World, this African religious system was best developed in Haiti, Cuba, Salvador and Rio regions of Brazil, and the Sea Island areas of South Carolina and Georgia in the United States. In Bahia, Brazil, for example, the African slaves recreated almost completely the religious system of the Yoruba of Nigeria based on a complex organization of rituals built around the belief in on (deities) each personifying some natural phenomenon. In Brazil, as in Yoruba land, the most important orishas are:

Xango		-	Orisha of lightening and thunder 
Ogun 		- 	Orisha of war and iron
Oxoossi 	- 	Orisha of hunter
Omolu 	- 	Orisha of pestilence and diseases
Nanah 		- 	Orisha of rain 
Yemanja 	- 	Orisha of the sea
Oxun 		- 	Orisha of fresh water
Yansan		- 	Orisha of wind and storm.
Significantly, the rituals are so vigorously and purely preserved in the original forms that today, in the view of some scholars, the purest form of ritual Yoruba (‘Nago), is spoken in Brazil. Around this religious system developed the Candomble soc of Bahia and Rio de Janeiro, Sao Paulo and other areas of Brazil. Candomble had been appropriately described as “experience and science, revelation and prophecy, communion of men and divinities, dialogue between the living and the dead” which “marks the point where the existential continuity of African life has been recaptured”.
Equally important in this regard are the Macumba Afro-Brazilian religious societies which pre-dominate in Sao Paulo, Rio de Janeiro and much of Southern Brazil whose origins are clearly Bantu from the Angola and Congo regions of Africa, although they have incorporated much from the Yoruba, Fon, and Ketu into their ceremonial and ecclesiastical practices and organization. Umbanda, a predominantly Bantu derived religion, has also blended African worship with the borrowings from Kardecists, Hindu, and Chinese religions and is reportedly the fastest growing, not only in Brazil, but also in other Latin American Countries. Indeed, the Candomble, Umbanda, and Macuinba African based religions of Brazil have spread south to Uruguay and Argentina. In Buenos Aires, Argentina, for example, there were, by 1991, more than 1,500 officially registered Orisha temples. It is significant to note that the most ardent practitioners of Orisha worship in Argentina and Uruguay are white rather than Afro. When the Oni of Ife visited Argentina In 1991, he worshipped in one of the most developed Orisha Temples in the Buenos Aires where the ceremonies were conducted in Yoruba.
As in Brazil, Santeria in Cuba is traceable to the importation of substantial numbers of slaves from Yoruba land into the Island in the 1840’s. Yoruba cultural traditional have remained vibrant and strong in Cuba to this day. Santeria has been appropriately described as “a new World African based religion with a clear dual heritage, European Christianity (in the form of Spanish folk Catholicism) and traditional African religion (in the form of Orisha worship as practiced by the Yoruba of Nigeria), and Kardecan spiritism, which originated in France in the nineteenth century and subsequently became fashionable in both the Caribbean and South America.” Though clearly a syncretism religion in which the Yoruba Orisha or deities have became identified with saints of Roman Catholicism, Santeria, in its rituals, world view, liturgical music and dance, etiquette symbols, is discernibly Yoruba. 
Significantly, too, when Africans began to ‘join the Christian denominations in their various societies, they tended to Africanise” and assimilate the major symbols and images of their Christian churches. Thus, among the Black Catholics, in Brazil and Cuba, Xango, the god of lightning and thunder, became St. Jeronymo (in Brazil).
Appreciating the African inputs into the making of the cultures of the Americas is not a flight into the exotic or the irrelevant. Even Professor Felix Luna, who does not discuss the phenomenon in detail in his otherwise excellent book, Confluences, is forced to admit that the Africans brought to the Americas:
Su natural bondad, su alegria, sus ritmds innatos e inextinguibles, sus lenguajes, sus traditiones, su nostolgia, sus ancestrales superstici ones (translation: “their kind pleasant nature, their sponteneous gaiety, their innate indestructible rhythe, their languages, their traditions, their nostalgia and their traditional religious) 
And carlos Fuentes has aptly concluded that: 
Nothing identifies the United States and Latin America more, perhaps, than the imagination, the speech, and the rhythms of our common black basin, the south and the Caribbean, the cultural community that managed to spread from the Mississippi to the Orinoco and the Amazon through the “Islands in the stream”.
Gilberto Freyre, a historian not Particularity noted for being Positive about African contribution to Brazilian national culture his veiled racism notwithstanding concluded that: the African infiltrations in religion as in Cuisine, in music, in Sculpture in painting of Europe origin represent not a degradation of these values but an enrichment of them.
Not surprisingly, therefore, at Festac ‘77’ Fernado A. A. Mourao from Brazil in a paper entitled “The cultural presence of African the dynamics of the socio cultural process in brazil”, admitted, rather reluctantly, that “African culture has so much penetrated in Brazilian society that today it will be difficult to understand Brazilian culture without understanding African culture.” Indeed, there is hardly any aspect of labour and life in the Americas that has not been influenced by African cultures. 
The strongest case for the existence of African ‘retentions’ or ‘extensions’ are undoubtedly the Afro-Bahian religions. Scholars have pointed out the extent to which they transmitted African values, aesthetics and spirituality. Despite the constraints of slavery and repression by the authorities, African captives transplanted the worship of their gods, which involved elaborate rituals, to Brazil. Bastide (1958, 1978) and his successors have highlighted the fact that the Bahian candoinbk represents a complex religious system with four complementary dimensions: the worship of the gods. the cult of ancestors, divination and healing. Even today traditional cult houses pray to orixós, voduns or inquire in ritual languages that are derived from Yoruba, Fon or Kimbundo, even if many followers no longer understand the meaning of the words.
The recognition of all those important continuities does not mean, however, that no or few changes occurred. On the contrary, practitioners introduced a number of significant alterations, even in the houses reputed to be the most traditional. One major transformation consisted in uniting the cult of different gods — worshipped separately in Africa — thus creating a ‘little Africa’ in the single space of the terreiro. Scholars have emphasized that syncretism — a specific form of creolization in the religious domain — occurred as much among the African religions as between them and the religious traditions of the colonizers (Bastide 1967, p.157 & 1978, p. 277, Harding 2000, p. 39). The similarities between African religious traditions within each cultural sub-area obviously eased their fusion in the Diaspora. Yet inter-African syncretism even amalgamated elements from culturally more diverse backgrounds. The formation of neo-African ‘nations’ in candombki never meant strict segmentation and absolute separation between the Nagô, Jeje and Angola traditions. It is well known that the Angola cults often characterised or even stigmatized as more syncretic or flexible, embraced many features of the Nagô tradition, and even the whole Yoruba pantheon. Hence in Brazil, the Central African worshippers of inquices adopted the ritual structure of the West African cult of the orixas, and thus created the syncretic candomblé de Angola. It is less known, however, that the organization and ceremonies of the most traditional houses in Bahia, which claim to belong to the Nagô-Ketu or the Ketu nation, are in fact much closer to the religious model of the Fons from Benin (Braga I995, p.56). Anthropologists have furthermore pointed out that the ‘African’ character of many aspects of candomblé is sacral constructions that arise out of specific Brazilian contexts, and which can therefore vary according to the location (Dantas 1988). Despite all these mutual borrowings, adaptations and re-inventions, one point has to remain clear: Within the realm of African derived religion, slaves and their descendants did not primarily build pan-African, black or Brazilian identities, but rather associated with particular neo-African nations or Catholic saints that scented more suited to expressing their aspirations. 
Not all slaves worshipped exclusively African gods. The ambiguous relationship with the masters’ faith and church constituted the other fundamental aspect of slave religion. Depending on their master‘s attitude they might have to attend mass and observe Catholic rituals. How many of them genuinely adopted Christian values and how many just pretended to do so is a matter of debate, but both attitudes undoubtedly coexisted. Slaves willing to deceive their masters or priests readily discovered that the easiest way to do this was by superimposing the cult of Catholic saints on that of their African deities, resulting in the well known association, in Bahia, of Jesus with the Nagé orixé Oxala, Saint Barbara with Yansa, and Saint George with Oxossi. Thus, slaves used festivals dedicated to a Catholic saint to discreetly worship a corresponding African God. Some scholars argue that over time people were unable to disentangle the two, and that syncretism was therefore real, not faked. Others have adopted a more ‘Afrocentric’ view, pleading that deception was maintained over time and up to the present. They feel confirmed by the fact that many contemporary candomblé leaders now advocate a strict separation between candomblé and Catholicism. That is however a recent development and does not constitute any evidence that syncretism did not occur in the past. 
On the contrary, what is striking about candomblé adapts up until at least the 1970 is not only their case in proclaiming their Christian faith, but also their active role within Catholic institutions. Research has shown that key figures of the candomblé world in Bahia, such as mine Aninha and Martiniano do Bomfim, were also influential members of Catholic brotherhoods (Butler 1998, p.156-159; Wimberley 1998, p. 84-85). Rather than assuming permanent deception on the part of thousands of candomblé practitioners over generations,  the idea was found that both religions did coexist more convincing. It has also been argued that polytheist African religions can easily integrate new gods without necessarily altering their whole systems. By contrast, a monotheist religion loses its internal coherence by adopting new gods. Therefore candomble' adepts could worship the ‘new’ saints without feeling that they were betraying the gods of their ancestors. In this case the process of merging different religious traditions consisted rather of juxtapositions and convergences than of real fusion. The term syncretism therefore needs to be broken down in order to further refine the analysis of such complex phenomena (Ferretti 1995). 
In Rio de Janeiro, in contrast, slaves from Kongo/Angola always constituted a majority among the deported Africans, and their religious traditions prevailed here more than in Bahia. Since Ramos and Bastide scholars have emphasized the greater permeability of ‘Bantu’ cults, more inclined to assimilate aspects of the dominant Christian faith. The cult known since the late nineteenth century as macumba is always described as ‘mixed’ and ‘adultered‘(Brown 1994, p. 25, Karasch I987, p. 272) have argued that the adoption of Catholic saints, membership of religious brotherhoods and participation in Pm' cessions did not necessarily mean slaves had converted to Roman Catholicism on the narrow sense or adopted a syncretic religion. She interprets the greater flexibility of Central African traditions rather as a sign of strength. By qualifying flexibility and capacity for change as positive Central African characteristics, this line of thought thus abolishes the negative assessment of ‘Bantu‘cultures that has prevailed for so long in Brazil. Since not much is known about colonial or early nineteenth-century Central African religious practices in Rio, conclusions in that respect have to remain provisional. The case of Rosa Egipciaca shows that African women could even become an object of popular Catholic devotion (Mott 1993). 
If it is thus possible to identify areas of slave and Afro-Brazilian religion characterized by a strong -even though never exclusive African heritage, it is also important to acknowledge by the same token that this was not always possible or desired and involved only a segment of slaves and free Afro-Brazilians. The most popular forms were and are highly syncretic, merging a wide range of traditions. Even the most traditional cult houses survived only through re-inventions and concessions to the dominant faith. One might argue that in doing so they possibly adopted a quite ‘African‘ posture, which considered that it was better to add different spiritual forces rather than to oppose them. 
From this point of view, therefore, the Atlantic slave trade, with all its barbarities, was a focus in the weaving of the cultural tapestry of the Americas. By throwing Africans, Amerindians, as tatics, and Europeans together in one societal complex, the slave trade played a role not only in the physical and human transformation of the new lands but also in injecting the African elements into the emerging syncretic cultures of the new world.
There is also African influence on Brazil’s national dish such as the feijoada—a dish of slave-origins that can be found in all parts of Brazil, with each cook preparing, modifying, enhancing it according to female family’s likes and traditions, as a black bean dish (thus the term feijoada, from the word for bean, feijão) cooked with dried beef, sausage, various parts of the pig (in particular, the ears, snout, feet, and tail), and whatever animal happens to run through the kitchen when the cook is preparing it. 
The readily-accepted theory of the origin of the feijoada rests in Brazil’s colonial past, during its 300 years of slavery. The dish is commonly believed to have been created out of the resourcefulness of the slave cooks, who were given the left-over and unpalatable parts of meat, those that would not be acceptable at the master’s table. Those cooks threw the snouts, ears, and tails into a pot full of black beans and extracted every bit of flavor they could out of the little meat they had. The result was a dish that has been made and adapted by almost every cook in contemporary Brazil. Recently, however, this theory about the origin of the feijoada has been challenged. Many Brazilian scholars believe that the feijoada, though likely created by slaves working in African influences on Brazilian cuisine, plantation kitchens, was prepared for the masters as an adaptation of a Portuguese stew using local ingredients, and that the Portuguese actually prized the cuts of meat used in the dish. However, the well-accepted lore that the slaves created the feijoada with discarded meats continues and only recently has the story been challenged. Either way, the origin of this humble dish rests with Brazil’s slaves. It’s truly remarkable–the feijoada, now a dish for special occasions (partially because it takes so long and so many special ingredients to prepare, and partially because of the heaviness of the dish, making holidays and weekends the most natural time to consume it was crafted by Brazil’s least privileged inhabitants. While almost every family prepares and eats feijoada in Brazil today, the image of the Afro-Brazilian cook still dominates visual representations of it. 
All agree that the contribution of Black slaves in the area of popular culture – music, songs, dance, arts and folklore was enormous. The African patrimony of such musical and dance form as the negro spiritual, gospel, blues, the Charleston, and jazz of the United States of America; the calypso and reggae of the Caribbean Islands; the rumba, conga, mambo and Mozambique of Cuba; the Candombe of Brazil, Uruguay and Argentina; the samba of Brazil; quaquey of Chile; that most authentic argentine contribution to the world of popular music, Tango and Milonga; and debated. As Robert Farris Thompson has aptly observed:
Kongo influence contributed to the rise of national music of Brazil, the samba; to the fundamental dance of Cuba, the rumba and the most sophisticated and important North America music, jazz (Holloway, 1989, p.637-676).
Musicologists have long admired the beauty as well as the lyrics of the musical forms created by the black slaves which some regard as the omnibus which carried forward their African beliefs, customs and legends. Apart from utilizing instruments which initially were uniquely of African origin, these musical forms were peculiar because of certain pervasive characteristics both in style and attitude. 
Fundamental to them was the conception of music making as “participatory group activity” that “served to unite people into a cohesive group for common purpose”. Music-making symbolized “vitality and a sense of aliveness expressed through visual, physical and musical modes” which were interrelated. There were the unification of song and dance”; “constant manipulation of timbre, texture and shading”; and well as the better known “call and response” structure, which allowed for manipulation of time, pitch and text.
Apart from their arresting styles and forms, the black songs and music were impressive commentaries on the human condition. Jazz, for example, has been described by one of its greatest protagonist, dizzy Gillespie as a creation in America “not through any great educational force, but from the souls of the people who were brought here under protest”. The Negro spirituals, on their own, capture the full range of human emotions – loneliness, challenge, commitment, patience, tragedies, triumphs, failure, success, trials, frustration and faith. From the spirituals and the folk tales, the slaves worried about exactly the same things the free men cared about; happiness, family, livelihood, children, peace, security, safety, dignity and respect. In a sense, they are the poetry of hope in the midst of adversity, anguish and loneliness; poetry of confidence that however low the valleys of our existence. The spirituals are, indeed a celebration of human stamina, ingenuity and the will to survive. Unarguably, it is one of the ironies of slavery that from the depths of suffering of that most inhuman institution, there have sprung these beautiful songs of hope and inspiration. The negro spirituals celebrate the struggle and triumph of the human spirit over adversity and oppression, demonstrate clearly that man cannot be held forever in chains”, and the human desire for freedom is irresistible.

Conclusion
The relationship between batuque, samba, capoeira and candomblé exemplifies the process of horizontal circulation and reciprocal borrowing that occurred between distinctive, but related manifestations of slave culture in Brazil. Instruments, rhythms and entire songs were taken and adopted for other purposes. The relationship between these dances, religion and capoeira is also entirely different from the way combat games were embedded into wider social and ritual practices in Africa. The close association between music bow (berimbau) and combat game in Bahian capoeira illustrates to what extent capoeira is more than a simple derivation on single African practice. The music bow has never been associated with combat or even with religious rituals in Africa (Mukuna 2000, p. 203). To place the berimbau at the heart of capoeira was clearly a New World invention, but to play rhythms and cultivate combat traditional of overseas ancestors was certainly an African extension.
On the other hand, it is instructive to note that not only religion, but music, dance and combat games fulfilled important functions in the redefinition of ethnic identities and lifestyles.
Widespread use of these Neo-African nations is perfectly in line with the historical formation of slave society and culture in Brazil. The evolution of their meaning in the Brazilian context illustrates the process of creolization as much as the rapid changes in the various forms of slave and popular culture. If creolization entailed fusions between different traditions and practices, we also need to recognize that fragmentation was as much a part of that process. Thus creolization was never a linear process of mixture, but always combined fusion and segmentation. Furthermore, the relocation of specific African practices in other contexts and wider cultural manifestations resulted in the permanent redefinition of their meanings independently of changes in formal aspects.
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The paper examines the African cultural input in the construction of Brazilian cultural 


experience. It observes the ever increasing body of opinion lending credence to the 


presence 


of African culture in B


razil which varied in intensity and scale in differe


nt parts of the region 


which have continued to flourish to the present depending on the inter play of factors of 


geography, demography, the nature of economic enterprises the Africans were involved in the 


ideological disposition and commitment and the cont


inuity or otherwise of African contact with 


the Brazilian society throughout the


 


period of slavery Africans in B


razil created a universe in 


which the African cultural impulse was unmistakable. Using the historical analytical 


methodology to interrogate the 


primary document, the paper position, however, that, as African 


protagonists, the African slaves has been able to fashion their cultural universe in Brazil to 


express their fundamental African beliefs and cosmology. Africans contributed in fashioning 


the s


ocio


-


cultural institutions in Brazil in the areas of religion music, dance, folklore and art. 


Indeed, that he Africans were able to retain the metaphysical conceptions of Africa, her 


philosophical schemes, folklore, arts, and language, is a testimony of th


eir resilience as cultural 


protagonists rather than on a permissive environment allowed them by the Brazilians. 


Therefore, it becomes imperative not to doubt that the cultural traditions found among the 


contemporary Brazilians is firmly anchored in African


 


cosmology and practices wide spread 


and have overtime become part and parcel of the cultures and experience of the Brazilians. 


The 


paper concludes that it is still more accurate to see Brazilian cultural experiences as a tapestry 


woven from different stra


nds of African 


input. Which demonstrate the irresistible thirst for life 


and living among Africans and their indomitable determination to survive obstacles and the 


massive in life as a project to be fully lived and enjoyed and in the process impacted on th
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various aspect of the Brazilian cultural experience.
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