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Chapter 10

Results: Summary and Interpretations

Compassion for the struggles of another can train your heart in discretion.








      Fulbe Proverb

While the results of this study are localized and incomplete in comparison to the huge reservoir of historical phenomena and cultural identities that make up the rich discourse on pulaaku, the research has confirmed the existence of large categories that other researchers have also associated with pulaaku—at least we can say the categories revealing major characteristics of being Fulbe exist nominally.  To begin, I have organized the clusters of concepts for the purpose of summarily interpreting and comparing the four Fulbe groups (FCM, FFM, FCB, and FFB).  The categories were laid out from those characteristics of pulaaku prioritized by the interviewees as follows: (1) the pulaaku cluster (generalizations about being Fulbe); the semteende cluster (honor, shame and shame avoidance); the munyal cluster (patience in longsuffering); the nuddinki cluster (faith in ultimate things); and the narral cluster (agreement, working together, accord, unity and hospitality), which epitomizes the fruit or results of the presence and practice of the central characteristics of pulaaku (semteende, munyal, nuddinki), which are a Fulbe group living in harmony, participating in sufficiently meaningful working relationships in a variety of contexts with various worldviews.  Readers more familiar with pulaaku will notice especially the absence of hakkiilo (knowledge, and foresight) from the major categories.  Hakkiilo has had a large role in defining pulaaku for the pastoral Fulbe and was not mentioned often enough in the discourse of these sedentary Fulbe to warrant a major category.  This is a new finding and likely also reflects the drastic reduction in the number of pastoral Fulbe as well as their influence on the concepts and metaphors used to explain life and identity as pulaaku.

The rationale for the placement in the categories is shown by example as follows: (1) The major category of semteende was illustrated and explained by the informants using either images/ideals to be emulated such as “A Religious Person Has This (Semteende)”; as objects associated with semteende awareness such as a “Robe of Honor” (Ngapaleewol);  or as actions done correctly that reveal semteende such as “Pray Islamic Prayers Rightly”; as a place where semteende must be especially exercised such as “House” (Saare); as an attitude or demeanor one has, noticeable mostly to the Fulbe themselves such as “One With Discretion (Cemtoowo)”; as religious practices such as “Religious Observance of the Five Pillars of Islam”; as a physical quality of appearance such as “White” (Daneejum Tal); or as the capacity to believe in God such as “To Know God” (Anndugo Allah).  In addition to these examples directly above for the “Semtende Word Cluster” there are other traits or actions judged more or less acceptable morally, ethnically and spiritually like eating, poverty, language usage (Fulfulde or Arabic) and adultery used to illustrate a person’s level of expression of shame awareness behavior.  This grouping allows more precision in the summary of the discourse on pulaaku made at the end of each section of lists below by the charts comparing roughly the percentages of pulaaku discourse I interpreted to be associated with each major category by the four respective groups (see Figures 1-4 following each group below).

Fulbe Conventional Muslims--Group 1

General Pulaaku Word Cluster

Physical Traits and Appearances
Diina (Islamic)

Identity
(Mosque Centered)

Semteende
Tradition Formal 



Quran and Hadith
Hero






Uthman dan Fodio

Hero






Muhammad

Language of Appeal



Arabic

Ethics in Muslim Community

Diina, Ummatoore
Community





Ummatoore
Ultimate Things




Islamic

Greet Other Muslims Honorably

Ko Haani
Semteende Word Cluster

Respect/Shame Avoidance
Shame Awareness and Respect

Semteende
Honor 





Nedaaku
White





Daneejum Tal
Free Person or genetic Fulbe

Diimo
Free People or genetic Fulbe

Rimbe
One with Discretion



Cemtoowo
Robe of Honor




Ngapaleewol
Uthman dan Fodio



Pullo

Religious Teacher



Seehu Uthman

House





Saare
Pray Islamic Prayers Rightly

Nanga
Aforethought, Wisdom, Prudence

Hakkiilo
Honor (especially appearance)

Daraja
Appearance of a Fulbe


Sifaaji Fulbe

Courageous
 (Brave)



Gordudo
To Know God




Anndugo Allah

Religious Observance Of Five

Pillars of Islam Means Respect

Daraja, Gordudo

A Religious Person Has This

Semteende,

Shame Attributed
Avoid Being Shamed! 



Cemta!

Beware of Being Shamed


Kula!

A Shameful Act




Cemtudum
Neglecting Islamic Practice

Luutgo
Slave





Maccudo
Black Person, Racially Non-Fulbe
Baleejum Kurum
Neglect Islamic Prayer


Nagataa Dum 

Doesn’t Know God



Anndaa Allah

Friends Who Become In-Laws Stop

Eating Together




Semtudum
Poverty





Cemtudum

Non-Fulbe, Non-Muslim, 


Cemtudum

The Adultery in a Community

Cemtudum
Munyal Word Cluster

Patience 





Munyal
Peace and Reconciliation


Sabbru
Brave Heart




Gordudo
Uthman dan Fodio



Munydo
Knows God





Anndugo Allah 

Circumspection




Hakkiilo
Motherly Kindness 



Endam
Big Hearted




Gikku Manga
Iimaanu/Nuddinki Word Cluster

Religion





Diina
Faith





Iimaanu
Faith





Nuddini Allah

Narral Word Cluster

Agreement About Something


Narral

Unity





Dewal

Neighborly Relations



Gendal Boodngal
Islam, Household of



Ummatoore
Family Matters




Saarooji
Community Tolerance



Dubbeere Munyal
Islamic Peace




Salaam
Well-Being, Wholeness,


Jam
One Bringing Unity



Jawmirraawo
Religious Unity in Practice

Diina
Being at Prayers



Muslims
Social Reformer




Uthman

Working Together



Kuuwkuuwtiral
Peaceful Relations



De’irru
Traits of an Agreeable Person

Neddaaku
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12.3%

Faith
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Respect/Shame 

Avoidance

46.2%

Pulaaku

15.4%

Respect/Shame Avoidance

Patience

Faith

Agreement

Pulaaku


Figure 1.  Discourse percentages reflected by Group 1, Fulbe Conventional Muslims.

Fulbe Folk Muslims--Group 2

General Pulaaku Word Cluster

Pulaaku





Fulbe

Cattle 





Pulaaku

Knowledge of Horses and Animals
Hakkiilo
Indirect Responses



Pulaaku
Folk Fulbe Stories and Fables

Pulaaku
Blessing in pulaaku



Barka
Locally Respected Person


Yeriima

Neighborhood Political Figure

Jawro

Regional Representative


Lawan

One Has Physical Traits (Fulbe)
Pullo

Traditional Identity in Ancestry
Pulaaku
Fulbe Proverbs Are Authoritative
Pulaaku
Ethics Are Fulbe and Islamic 

Pulaaku
Community Not Mosque Centered

Pulaaku
Use of Fulfulde Language 


Pulaaku

Ultimate Things Relate to Fulbe
Pulaaku

Wisdom Personified



Pulaaku

Diina as Intrusion at Times

Pulaaku

Allah Made Rules Before Islam

Pulaaku
Sources of pulaaku as Divine

Pulaaku
Race Is Valued Highly


Pulaaku
Pulaaku Rules the Heart


Pulaaku

Semteende Word Cluster

Respect/Shame Avoided

Shame Awareness and Avoidance 

Semteende

Faith 





Nuddinki
Compassion For One’s Own Kind

Semteende
Light-Skin and True Fulbe


Fuunange
True Fulbe 




Taara’en
Blacks Who Do Multiple Tasks Well
Fulbe
Shame awareness 



Cemtoowo
Clean Animals as Metaphor 

Fulbe

Shame Attributed

Will kill a Pullo



Cemtudum
Senseless Fool 




Bilkiijo

Unclean Animals as Metaphor

Non-Fulbe

In-laws 





Cemtudum
Wife Divides the Meal 


Cemtudum

Guest Improperly Welcomed


Cemtudum

A Nobody 





Goddo mere

Act Shamefully 




Semti

Mocking





Cemtudum

Getting Caught in Adultery

Cemtudum
Munyal Word Cluster

Patient Longsuffering Endurance 
Munyal

Faith Is Willing to Suffer

Nuddinki.  

Self-Denial 




Munyal

One with Quiet Fortitude 


Munyaado

One Who Swallows Insults 


Munyaado

Waiting For A Fulbe Wife 


Munyal

Iimaanu/Nuddinki Word Cluster

Faith in Creator God 


Nuddinki

No Semteende 




Andaa Allah

No Hospitality




Andaa Allah
Christians and Muslims have faith
Iimanaaki
Narral Word Cluster

Substantive Agreement 


Narral
Good Human Relations 


Neddaaku

Faith 





Nuddinki.  

Faith (Christian or Muslim) 

Iimaanu

Respectful Behavior 



Neddaaku

Rightly Receive Guests (Fulbe) 
Jabbaago Hodbe

Hospitality Is a Part 


Neddaaku

Life Together and Sharing 

Gendal

Actively Sharing and Caring

En Gendi

Formally and Purposefully United 
Kawtal

Agreement to Disagree 


Narral

Friendship 




Soobaaku

Overlook Mistakes of This One

Soobaajo
Human Dignity 
(Fulbe)


Neddaaku

Hypocrite (Denies Fulbe Unity) 
Nafikiijo

Leave a Disputer with Allah

Yowa Allah dow








Maako
A Symbol of Agreement 


Gooro 

Submission Helps Community

Umroore

Obedience to Parents’ Friends

Saaro 

Insults That Break Community 

Hudugo

Evil Speaking Breaks Community

Kalimawol

Poor Hospitality in Community

Kalluka dow Saare 
Bends to Diina For Unity


Pulaaku
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Figure 2.  Discourse percentages reflected by Group 2, Fulbe Folk Muslims.

Fulbe Conventional Believers—Group 3

General Pulaaku Word Cluster

Class - Herder




Gaynaako 

Class - Worker




Huuwoobe 

Appearances




Masiihinko’en 

Ethics





Deftere Allah 

Community





Yimbe Allah

Right Language Usage



Fulfulde

Ultimate Things




Yiide Allah, Pulaaku
Avoid a Seat in Front


Pulaaku

To Show Off Learning



Pulaaku Woodaa 

Speak in Presence of In-Laws

Pulaaku Walaa

People Feel Joy 



Pulaaku

What Is Between Two People

Pulaaku
Without This the Fulbe Are Not

Pulaaku
Life Together




Pulaaku
Daily Relationships in Community
Pulaaku
No Longer Bound by Race, Marriage

Color or Religion



Pulaaku
Endam Was Transformed To Be

Kindness for All



Pulaaku
Semteende Word Cluster

Respect/Shame Avoided

Linked with Longsuffering Patience
Semteende
Inseparable Relation to Faith

Semteende
Connects Everything Together

Semteende
Gave Strength Through Faith

Semteende
Most Important of Pulaaku Virtues
Semteende
Made One Truly Human



Semteende
Has Brothers/Sisters: Metaphors
Semteende
Eyes Lowered in Respect


Semteende
Ears Closed to Gossip


Semteende
Stopping Gossip




Semteende
Prayer and Patience Bring Honor
Daraja
Doing Good to the Whole Community
Semteende
Integration of Behavior and Belief
Semteende
Honor and Value 



Daraja
Poor Are Equal to the Rich (Value)
Semteende
Avoid Speaking First to an Elder
Semteende
Shame Attributed

Speaking Without Being Asked

Cemtudum
Speaking Out of Turn



Cemtudum
Telling Damaging Stories


Semtudum
One Who Does Not Listen


Saata Hooreejo

Speaking Rashly




Saata Hooreejo

To Show Favoritism in Greeting

Cemtudum
Helping or Caring for Christians

But Not Muslims




Cemtudum

Adultery





Cemtudum

Can Be Overcome by Work and Munyal
Cemtudum

Opponents Sensed This When God 

Did A Miracle (in Jesus Name)

Cemtudum
Munyal Word Cluster

Enduring Suffering for Others

Munyal
Patience in Work



Munyal
Unites with Semteende For Honor
Munyal
Helped Begin Pulaaku in a Person
Munyal
Survives Persecution



Munyal
Avoids Discord




Sulhu
Doesn’t Interrupt Another


Sulhu
Semteende Cannot Be Practiced

Without It





Sulhu
Avoids Recklessness



Munyal
Bears the Insult Quietly


Munyal
God is Patient Gives Patience 

Munyal
Shame in Others By a Good Example
Munyal
Faith Empowers Patience and 

Changes a Person



Munyal
Nuddinki Word Cluster

Pulaaku Works with This


Nuddinki
Help All The Poor in a Community
Nuddinbe
Holy Spirit Matures With
Faith 
Pulaaku
Kindness (Endam)



Pulaaku
Love for All People



Pulaaku
Greatest Among Masiihinko’en

Pulaaku
Black Believers Help All Poor

Pulaaku

Works With Munyal in Persecution
Nuddinki
Power to Reject Past Practices

of Drinking, Lying, Stealing,

And Adultery During and After

Celebrations




Pulaaku

Power to Stop Fighting


Pulaaku

God Is Mercy 

 


Nuddinki
Faith Imitates God



Nuddinki
Tranquility Is Produced By Faith
Nuddinki
Made Prayer Understandable

Christ

Made Prayer Powerful



Christ

Changed the Way One Prays


Christ

Brought the Holy Spirit 


Nuddinki
Speaking To Others About Allah

Is Now a Personal Testimony

Nuddinki
Amazing Events As a Result

Nuddinki
God’s Presence and Power


Nuddinki
Narral Word Cluster

Agreements in Work and Life 

Narral
Love and Learn Pulaaku With Others
Narral
Staying with Others



Narral
Pulaaku Brings This



Narral
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Figure 3.  Discourse percentages reflected by Group 3, Fulbe Conventional Believers.

Fulbe Folk Believers—Group 4

General pulaaku Word and Concept Cluster

The Largest Part of Life


Pulaaku
Can Trouble a Person



Pulaaku
Indirect Questions



Pulaaku
Understatements about Hunger

Pulaaku
Semteende Is Equated with
 This
Pulaaku
The Way of Semteende



Pulaaku
Submission, Obedience 


Dowtarre


Learn How to Reproach


Feloore
A Man Admired (Brave)


Gordudo
Semteende Word and Concept Cluster

Respect/Shame Avoided

A Source of All Good Things

Semteende
Respect for One’s Father 


Semta Baaba
Respect for One’s In-Laws


Semta
Pre-Islam





Semteende
Complete Integration of Shame and 

Religion 





Semteende
The Way of Pulaaku



Semteende
Pulaaku’s Greatest Thing


Semtudum
Fulbe Are Not Owned



Rimbe
Fulbe Were Never Slaves (Maccube)
Rimbe
Shame Attributed

Asking for Food
 



Cemtudum
To Show Fear of Pain or Suffering
Cemtudum
Animals Show Shame 



Semti
If A Person Was Owned


Maccudo
Shame Is Being Labeled


Mbororo
Stealing Is the Worst


Cemtudum
Shameful Things




Kuuje Buste
Adultery





Njeenu 

Fault That Goes to Another 

Aybe Hooti

Munyal Word and Concept Cluster

Patience, Longsuffering 


Munyal
Pre-Islamic Origins



Munyal
God’s Longsuffering



Munyal
Endure Hunger to Avoid Cemtudum
Munyal
A Source of All Good Things

Munyal
Endure Other Tribes So You Can

Get Some Sweetness



Munyana
Use Munyal--Swallow Bad Thoughts
Siggugo (To Hide)

Nuddinki Word and Concept Cluster
God 






Allah

To Question About Health


Yam-
Process Faith with Proverbs

Balndol
Process Faith with Stories

Annditanamwol
The Origins of Semteende


Garden of Eden

God Has Put Shame in Animals

Creation

God’s Name Before Islam


“I AM”

Painful Change (One Who Is Alone)
Kurmaajo
Painful Change (Like a Woman)

Debbo
Painful Change (Like a Child)

Bingel
Faith Makes You Kill Your Heart
Nuddini Almasiihu
Faith Calms




Deita
Answers in History of Fulbe

Taariha
Faith Is Troubling



Don Tora
Now Like One Without Religion

Tampa Diina’en
Be Like A Woman




Bernataa
Narral Word and Concept Cluster
With Others (non-Fulbe) Be Calm
De’ita
Discover What They Value


Saman
Learn Their Dance



Gamol
Ignoring Criticism



Kurmaaajo
Bearing Mean Attitudes


Masiihinko’en 
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Figure 4.  Pulaaku discourse percentages reflected by Group 4, Fulbe Folk Believers, are listed above.

Pulaaku Compared Through Semteende

The results reflect qualities (moral and ethical) that have been noted as empowering pulaaku.  These qualities center around the concept of semteende, held to be a major component of pulaaku and, therefore, Fulbe identity, by, for instance, Riesman (1977, 138-139), who discusses the concept at length from the anthropological perspective. 

If semteende does not originate in the individual’s self, then where does it come from?  It comes from others . . . it may be considered in the last analysis as the awareness of the presence, real or imagined, of others.  He who feels this emotion knows that the eyes and ears of the pulaaku are discovering—or will discover—what he does and that his acts will be examined in the light of the ideal of pulaaku.  What he is afraid of is that he will be found lacking, for in the degree to which one is lacking in pulaaku one is also unworthy of membership in it . . . That is why not having semteende is extremely serious: it is unthinkable that a person sensitive to semteende could behave without concern for the reproaches of others, while a person without semteende (if he existed) would escape almost totally from the influence of the group.

Respect/shame avoidance (semteende) is a central or major driving factor in pulaaku, yet the data in this study shows pulaaku and semteende to be negotiable and somewhat malleable concepts, shaped by the underlying goal of much pulaaku discourse of each respective group studied: to create and maintain human identity in sufficiently meaningful working relationships.  For example, the category of semteende has been by denoted by Group 1 (Fulbe Conventional Muslims) to mean different things than what are denoted by Group 2 (Fulbe Folk Muslims).  Group 1 (FCM) uses Islam to guide interpretations of shame/shame avoidance/honor under the positive expressions “Uthman dan Fodio,” and “Religious Teacher.”  Others are negative, such as, “Doesn’t Know God,” “Neglecting Islamic Practice [must be in Arabic],” “Poverty,” “Non-Fulbe and Non-Muslim,” “Black Person,” and “Slave.”  

Group 2 (FFM) uses an awareness of the oral tradition of pulaaku as the arbiter of right and wrong behavior, employing such positive metaphors and descriptions of shame/shame avoidance/honor as “Clean Animals” (in proverbs), “Blacks Who Do Multiple Tasks Well,” “In-Laws,” “Compassion for One’s Own Kind [ethnicity prioritized over formal religious expression],” and “Nuddinki [a general faith in God, Creator God, Islamic or Christian].  Negations of pulaaku included “Guests Improperly Welcomed,” “Getting Caught in Adultery,” and “The Wife Divides the Meal [as opposed to the husband or the in-law male guest].”  What is denoted by the category “Slave” for Group 1 is finally decided on the basis of inclusion or exclusion in Islam while for Group 2, slave behavior is to not be aware of pulaaku in eating habits, in working relationships or in hospitality.  In other words, for Group 1, many outward distinctions are overlooked if the person aligns with Islam while in Group 2, many outward distinctions are overlooked if one has the actions and demeanor that show submission to the ethos of historical (and largely oral) pulaaku tradition.  So the larger semteende category remains a commonality, while the actions that bring shameful behavior vary between the FCM and FFM, Group 1 and Group 2.  

Group 1 (Fulbe Conventional Muslims) and Group 3 (Fulbe Conventional Christians) offer some similarities and also some areas of even greater variation than Groups 1 and 2. Having already listed the characteristics of shame/ shame avoidance/honor, I will list some denotations from Group 3.  First of all, for right or good behavior: “Longsuffering Patience,” “Prayer [conversing with God in one’s own language],” “Integration of Behavior and Belief,” “Stopping Gossip,” “Eyes Lowered in Respect,” “Doing Good to the Whole Community [community beyond religious, racial or class boundaries],” “Poor Are Equal to the Rich (Value),” and “Avoid Speaking First to an Elder.”  Some of those things that brought shame included “Speaking Without Being Asked,” “Telling Damaging Stories,” “Showing Favoritism (in Greetings),” “Caring for Christians and not Muslims,” “Adultery [the act itself],” and “Opponents Sensed This When God Did a Miracle (in Jesus Name).”  

The similarities as to what brought shame in both groups related largely to religious orientation yet with Group 3 (FCB) the religious categories differed in two ways: they were denoted differently and, when they were of the same genre, those categories for FCB were enlarged to apply to all of humanity rather than one religions definition.  Regarding first the denotation of what is “religion” for instance, Group 3 said being a person was honorable if one integrated pulaaku and faith and treated all, rich and poor alike, because all are Created in God’s image and therefore all were equal.  For Group 1, pulaaku and religion were different issues and could not be integrated.  They did admit that pulaaku could be helpful to a person (a utilitarian view) but that religion and pulaaku were two very different things.  

As for the enlargement of categories approved by both groups, Group 3 said it was shameful to care for their group and neglect or to spread damaging talk in the larger community.  Shame was therefore defined by how one treated all others.  While Group 1 emphasized respect for the Muslim community, most shame issues were defined in-house, that is, within Islamic regulations and how one respected or disrespected Islam rather than if one respected or disrespected a non-Muslim.  While Group 1 expressed more concern percentage-wise for semteende (46% in comparison to 33% for Group 3), the categories denoting shame were taken up with actions within the Muslim community: more laws about shameful behavior but more narrowly defined.  Since the pulaaku of FCM is influenced greatly by Islam and the other factors of sedentary life were similar, then FCM have a more culturally centered (Arabic or Berber) expression of faith in Allah than is taught by Group 3 (FCB), who seem to see justice through a more universal, attributed, in their discourse to a pulaaku of faith in the Gospel.  In terms of shame based on physical attributes, categories of “slave” behavior linked to distinctions based on skin color were not used by Group 3 while Group 1 continued to employ them, indicating again that the pulaaku of Group 3 was transformed by Gospel into larger categories beyond what was approved as religious practice or duties.

Those in Group 2 (Fulbe Folk Muslims) show a curiously low percentage of respect/shame avoidance discourse (25%) while Group 4 (Fulbe Folk Muslims) show the second highest percentage of the four groups (37%).  Part of this explanation lies in the alienation Group 4 feels from both the culturally dominant Islamic community and, unfortunately, from their brothers and sisters in the conventional and more formal church community.  Another part is that the discussion of general pulaaku behavior is highest (30%) in Group 2 and much of this discussion is about things that bring some form of honor to life “Cattle,” “Horses,” “Local Rulers and Political Figures [who are genetically Fulbe],” “Ultimate Things Are Related to the Fulbe,” and “Sources of pulaaku are from God.”

 But, moving beyond percentages, the purpose here is to show what shame denotes.  Both Groups 2 and 4 place semteende extremely high as an attribute.  In Group 4, the positive aspects of semteende (respect) are seen by the following: “Respect for One’s Father,” “Respect for One’s In-Laws,” “Fulbe Were Never Slaves,” “Complete Integration of Shame and Religion,” and the view that semteende is “Pulaaku’s Greatest Thing.”  Compared with Group 2 the similarities are: a respect for oral tradition and the use of animals, usually set within proverbs and moralistic stories to explain pulaaku behavior; high regard for rule of hospitality (and great fear of breaking them); the acceptance of “Faith” as a larger category than “Religion”; high respect for family “Father” and “In-Laws,” and a common disdain for being associated with immoral behavior like “Adultery,” improper actions associated with eating like “The Wife Dividing a Meal,” or “Asking for Food”.  The importance of possessing a conscience (I mean here moral knowledge informed by ultimate things) of how to relate to others is common to members of both Groups 2 and 4.

Within the agreement about actions in these categories directly above, there are, however, some notable distinctions in Group 4 compared to Group 2.  Group 4 sees the act of adultery as completely shameful because it is wrong while Group 2 sees “getting caught in the act” as especially shameful.  For Group 4 there is no distinction based on color or race (although there is pride expressed in being “Free” and “Fulbe”) while Group 2 speaks of “True Fulbe” as linked to color of skin.  While animals are used in Group 4 to speak of pulaaku, the distinctions between “Clean” and “Unclean” are not seen while Group 2 continues to use them a powerful metaphors of shame for “mixing” with other than Fulbe.  Most notable of the differences in that while Group 2 is more relational than legal in how it judges shameful behavior, its categories are more “legalistic” than those of Group 4.  That is, if one is related genetically to the Fulbe, other things can be overlooked for one is an “insider.”  Pulaaku is associated directly with Ultimate things.  In Group 4, however, pulaaku is not associated directly with ultimate things but is “mediated” through faith in Christ.  God is not more disposed to honor being “Fulbe”, rather, he honors being a person of faith, one who integrates pulaaku completely with faith but is not racial.  It is instructive that the “artifacts” or “physical evidences” of being Fulbe (clothing, skin color, cattle, horses and other things from the general pulaaku category of Group 2 are held with much greater ultimate value than would be held by Group 4 for the same physical manifestations of ethnicity.  While Group 2 appears satisfied with their pulaaku and community, Group 4 is now uncomfortable with an ethnocentric focus and is seeking a community that has a wider, more universal—and not incidentally—a more eternal focus.  While Group 4 loves being Fulbe, their new love for God by the Gospel is stronger than their love for “being Fulbe.”

Pulaaku as Negotiable

Pulaaku remains a category and an identity reference for many different expressions of pulaaku.  At the same time, pulaaku is like currency: it can be spent in search of the larger human need for all Fulbe, which the research shows to be sufficiently meaningful working relationships in a variety of contexts that create and sustain an identity within community.  

The research has confirmed the existence of significant concepts in pulaaku discourse about boundaries as well as the strength of moral and spiritual centering concepts (i.e., God’s image) as ideals against which Fulbe compare their behavior, justify their perceived identities, and, what is most important, find fulfillment in sufficiently meaningful working relationships in daily interaction with others.  While I expected the research to reveal differences based on historical experiences, religion, occupation, ethnic group, clan and sub-clan, there were surprisingly significant differences between interviewees in the same religious group.  Both FCM and FFM used powerful moral metaphors toward the purpose of justifying their respective pulaaku communities that, while differing in reference points (one codified and legal (Formal Religion) and one oral and clan-relational (Non-Formal Religion), both ended at the same point: being driven largely by legal language or boundary language.  Each group used different expressions of pulaaku to define conceptual territorial lines between what was conceived of as “us” and what was conceived of as “them.”  While relational language was part of the discourse in both groups, a morally legal ethos ultimately pervaded the discourse in these two groups.  Other groups of Fulbe (FCB and FFB) seemed to see the purpose of pulaaku as more relational, and while submission through fear of transgressing the boundaries was present (shame), the dynamic in the pulaaku of Groups 3 and 4 was explained as a strong desire to be like someone and reflect the image of God and his goodness.

While the research reflected agreement on the presence of characteristics typically evident within pulaaku, as noted by other researchers, pulaaku serves less as a guardian of a specific Fulbe cultural identity more as a vehicle for adaptation to a changing context.  Identity for all the Fulbe groups was concerned with realizing the purpose, goal, or fruit of meaningful identity and work in harmonious relationships with others in their respective communities.  While the practical differences of how each pursued their goal of identity, all groups had some representatives who affirmed a pulaaku of heart and of character, informed by religious and moral components, was really the deepest level or expression of pulaaku.  This affirmation was strongest in Groups 3 and 4 however.

Barth has observed “ethnicity is a matter of social organization above and beyond questions of empirical cultural differences: it is about ‘the social organization of culture difference’” (1998, 6).  For Group 1 (FCM) the power of behavioral differences to evoke shame feelings was heightened by the abduction of pulaaku toward legal religious requirements.  Certain differences or boundary areas of Fulbe moral identity were highlighted as truly worth noting and were, therefore, either avoided, as in the case of shame, or pursued with full assent and participation, as in the case of honor and respect.  

An interpretive commonality seemed to emerge as a constant when Fulbe were asked questions about how pulaaku worked to produce fruit or benefit for the community.  All of the four groups reflected that pulaaku’s fruit in various situations included agreement (narral), good neighborly and friendship relationships (gendal boodngal), and making a person fully human (neddaaku).  One question was especially helpful in eliciting discussion: “What is it in your pulaaku that brings you the greatest joy?”  Responses to this inquiry expressed in very practical terms the joy of participating in sufficiently meaningful working relationships in a variety of contexts, home, occupation, marriage, religion and neighborhood.  Many of these involved sharing: food, work items, religious practice, friendships and ideas.  While most sharing was done with Fulbe like them, they also could, when necessary, enter into meaningful relationships with non-Fulbe (especially Christians); pulaaku allowed this as well, as will be specifically illustrated below.  “Sufficiently meaningful” relationships were those that gave a reasonable payback, socially, psychologically, practically, and culminated as the expression of faith, together with others, in a Creator God.  Ultimate accountability to either God’s laws or His moral standards was shown especially in the discourse with the Conventional Muslims and Christians.  Status and payback were therefore social, individual and ultimate.  

The employment of two central moral, ethical and behavioral centering concepts were characterized by language of: (1) shame avoidance and honor-seeking (semteende) and (2) patient endurance in situations of self-deprivation, including mental and physical suffering (munyal).  These were constantly interspersed with references to Allah, and while at times such references were superficially used to procure conformity, they indicated morality and ethics were attached to more than the sanctions and rewards of human community.

The terms “working relationships” includes all kinds of interactions that are practically and ideologically consistent enough with what the Fulbe have defined as good pulaaku for the participants in those relationships to work at maintaining them in daily or traditionally repeated events.  This could include marriage relationships, friendships, clan alliances, marriages, work, neighborhood agreements with other Fulbe or non-Fulbe, religious agreements, and even jihad that could express itself as war.  Sufficiently meaningful relationships included agreements in the areas of religion and faith and are reported under the headings of religion (diina, used mostly by FCM), and faith  (nuddinki, used mostly used by FCB describing a relationship to God through Christ).  

In the sense described immediately above, pulaaku encompassed a vast reservoir of cultural cases, collectively recorded in all sorts of ways, which were like case-law precedents for trying new situations and solving them in a manner justifiably consistent with, though not necessarily equal to, past events and challenges.  The driving force of pulaaku was not religious or secular; it was not economic or philosophical; it was not nomadic or sedentary; it was not occupational (animal husbandry or agrarian); and it was certainly was not ultimate or practical: Pulaaku included all of these in a kaleidoscope of interactions.  Pulaaku was that vast reservoir of understanding and experiences used by any calling themselves Fulbe to produce sufficiently meaningful and sustainable relationships, in accord with beliefs and/or ethical and moral values expressed in terms of the imminent and the transcendent.  

As described above, pulaaku employed supra-cultural root metaphors, locally and organically related to Fulbe history and environment, that drew their usefulness for community from within various and changing, but located, ecological situations.  Of course differences existed in definitions of pulaaku and some of these may be due in part to the particular foci of those studying them and describing them, for great diversity exists among the Fulbe.  Yet each sub-group has affirmed and justified (at least to their way of thinking) the employment the concept of pulaaku to mark their identity as Fulbe.

Most of the ideological and practicable working interrelationships fell under the concept cluster signified by the Fulfulde word for agreement (narral) describing the fruit of pulaaku, signified by the word for good friendly, neighborly or community relations (gendal boodngal).  This goal or fruit of pulaaku was also closely related to a Fulbe community’s concept of what makes a person fully human among other humans, including the idea of empathy for other human beings (neddaaku).   When these major signifiers of real, true, or deeper pulaaku, were present, they produced a pulaaku of the heart.  It was through this aspect of pulaaku, as opposed to outward, superficially evident categories like nominal religious affiliation, cultural conformity, or racial resemblance that persons received the honorable designation of Pullo or gordudo: the representative person as finished or completed in the aspects of especially the moral and ethical demands of pulaaku.

While my research obviously affirmed the presence of semteende, it also revealed that Fulbe self-identity must be forged, reinforced, and justified among and within relational agreements in the local community.  Fulbe identity required maintaining distinctiveness in comparison with others while actually participating in ongoing relationships with any who were ideologically Fulbe.  Pulaaku in this sense was more of an ongoing and wholistic interactive process that maintained and justified a Fulbe identity and ethnicity pragmatically governed more by a “blue-collar” working relational “conscience” at the community level than by a philosophical or cognitive ideal at the individual level.

At times, a community joining together to strive, philosophically, verbally or physically, against other communities, which action especially reinforced the rightness of being Fulbe when they won dominance, strengthened pulaaku.  This was shown to be the case in northern Cameroon as reflected by Kurt Von Stumpell (cited in Adama and Bah 2001, 17), when he observed the strength among the Fulbe of a binding force, a unifying factor and cohesion.  “There must be a mighty wind and a theme of common inspiration to bring together and hold the hundreds of clan-groups weakened by constantly dispersing.”  

The research also revealed unique reasons for Fulbe dominance based on the confluence and timing of religious factors (holy war), economic factors (Fulbe control of trade due to previous conquests among the Hausa to the east), and political factors (the lack of a political cohesion or protection of the ethnic groups occupying the area of the study prior to major Fulbe migrations).  In the specific ecological niche of northern Cameroon, the Fulbe found a way to conquer and rule as Fulbe in a way that is explicable, on the observational level, by the above factors, rather than any mystical force within pulaaku.  This was reinforced by comparisons to what happened to Fulbe on either side of Cameroon, Nigeria and Chad.  The same conquering sedentary Fulbe, with similar origins, in what is now neighboring Nigeria, were mostly subsumed into Hausa ethnic identity.  I encountered an interesting role reversal when I traveled to a village at one point to interview what were said to be Fulbe.  As we visited about backgrounds and origins at the beginning of the interview, one said, “We are really Hausa.”  They allowed themselves to be known as Fulbe because it contributed to the ease of economic and religious interactions but distinctiveness and boundaries (with the Fulbe) were non-advantageous and they could drop the ethnic label “Hausa” for pragmatic reasons.  Within still lived in a small village, and this allowed deeper relationships with others of similar background.  Maintaining attributed ethnic identity served as a vehicle, and was not the goal, per se. Significantly meaningful working relationships were the goals, and, in this case, they were largely economic ones. 

Fulbe to the east, in what is now Chad, although oriented mostly to the Arabic Islam rather than the Berber Islam of the majority of Fulbe in Cameroon, were unable to successfully exert influence due to the strength of other groups, and they remained localized and somewhat marginalized.  There, other groups do not strive to be listed under the label of Fulbe, as there would be no social, economic or religious benefits, according to Interviewee Z.  

Another constant theme in the discourse was that of Fulbe self-justification over and against other groups that the Fulbe judged to practice things that were seen as ceremonially unclean or culturally wrong.  These often included habits of eating and dress, as well as attitudes toward daily life functions (dressing, eating, defecating, urinating) and were part of what seemed to drive cultural boundary maintenance, especially for Fulbe Muslims operating under formal religious rules.  These activities became indicators of bad or even evil orientations.  “The fathers in the __________ [ethnic group] sit with their children naked, this is disgusting and shameful—there is no shame awareness” (FCM Interview R).  

From a strictly anthropological basis, the question of the exclusion from others based on what is bad or evil makes less sense than it does theologically, and perhaps that is why it is entertained little, if at all, in many ethnological studies.  Indeed, the relationship between anthropologists and Christianity has been often “adversarial” (Priest 1997, 24).  Paul Riesman struggled with the concept of evil; yet, because of his denial of God, he lacked the tools he might have had to enlarge his understanding of evil if he had admitted the possibility of personal and eternal good.  “To my mind a truly critical—and radical—psychological anthropology is one which seeks not just to identify evil, but to understand how it arises as a human process” (1992, 4).  I have observed that accepting a complementary and creative tension between the realms of individual, community, ethnic group and God is, at least from the Fulbe worldview, normative.  Something seen as “good” and honorable and as a Fulbe strength could become for others, with differing practices, a weakness, a shame, or an “evil” thing.  

What could be called ecological crises precipitated movement by the Fulbe from their comfort zones and ecological niches characterized by tight racial, occupational, class, religious and language categories into new situations requiring revisions of thoughts or actions.  As the greatest diversity in populations of flora and fauna exists on the boundaries of more homogeneous ecological regions, so one would expect diversity to exist among the Fulbe in situations of change.  Where any part of pulaaku was seen to be troubling or out of place, or where it had an inappropriately obtuse projection due to new environment, it needed to be addressed and smoothed by discursive interaction and practical adjustments appropriate to the current setting.  An example of this occurred for the FFM who saw a need for re-working, in discourse with others, that part of pulaaku that he said, “troubles a person” (see Chapter Nine, pulaaku and cemtudum, Interviewee D).  The point of the changes included internal and external consistency as well as ultimate and common sense reasons: pulaaku was believed to be capable of solving the very problem it had created.  The solution was to probe and search deeper into the reservoir of pulaaku until one arrived at some combination of intuitive and common sense judgment that would be internally consistent with a respectable view of pulaaku and a socially acceptable one in the new situation.  Recalling a Fulbe proverb about learning the new “dance” of another ethnic group so one could “share their joy” brought him a measure of resolution and the freedom to adjust his view of pulaaku without shame.

The ability to reach the place where pulaaku produced sufficiently meaningful working relationships remains the one common fruit or benefit of pulaaku across all four Fulbe groups, in spite of some major empirical differences between them.  For the Fulbe, the fruit of pulaaku was “ripened” by means of interactions with both what is perceived to be ultimate and other worldly, including God, and what is perceived to be effective primarily in this world, both seen and unseen.  This can also be termed an interaction of transcendent and immanent and is an integrative process that employs metaphors grounded in mostly daily realities, or “root metaphors” which are capable of providing “pictures of the nature and operations of the larger world” (Hiebert, Shaw and Tienou 1999, 39).  Interviewee G, for instance, described such good working relationships with metaphors that combine the meaning of hearing and understanding with that of sweetness, meaning to experience a sense of well-being in interactions with others (nango beldum).  Metaphors encompassing the ideal familial interrelationship of father (semteende) and of mother (munyal) were seen as components necessary to produce right relationships.  The same father/mother relationship was used to emphasize the value of both masculinity and femininity to produce “good” children and good working agreements within pulaaku.  The fact that both Fulbe Muslims and Fulbe Believers employed these metaphors attests to the existence of a purpose toward which all groups strive, that of sufficiently meaningful working relationships within community, with pulaaku being malleable and adaptable enough to facilitate the pursuit of this goal.

Legal and Relational Tendencies

A qualitative comparison of the tendencies reflected by each of the four groups, based on the seven categories used in their classification, is provided below in Figure 5, “An Analysis of Fulbe Belief Systems.”  Keep in mind this is an interpretation of tendencies observed and not another survey.  The resulting comparisons of the strengths of legal and relational behavior in folk societies are similar to those noted by Hiebert (1994, 112-113).  However, the basic categories used for the vertical scale, “Legal to Relational Ranking,” is a modification of analytical models for belief systems used by Hiebert, Shaw, and Tienou (1999, 39-47).  Organic (more relational) and mechanical (more legal) analogies are “found in all cultures,” yet one or the other is likely “dominant” in a particular culture.  Organic analogies are those “that see things in living relationship to each other” and mechanical analogies “see things as ate objects that act upon one another” (ibid., 39).  To reflect the Fulbe worldview, I have chosen the terms, “Legal” and “Relational.”  These categories are not in opposition but creative tension on a continuum among the four various Fulbe groups, (1) Conventional Muslims, (2) Folk Muslims, (3) Conventional Believers, and (4) Folk Believers.  

Values are listed on a scale from zero to one (left side) of the chart reflecting orientations of each group to the discourse indicators as “Legal” or “Relational”.  Legal characteristics in belief systems involve requirements, formulae in boundary maintenance, empirical definitions, observed uniformities, timelessness, changelessness, and formalities.  Relational characteristics in belief systems involve perceived qualities received based on relational nearness to a person or persons, for instance, God as Father and Jesus as Savior.  They likely involve values, which are harder to quantify than legal relationships, and are more easily seen from within the group as self-evident.  This group will express closeness to the source in relational language as in “God loves me” or “I am his child.”  Metaphors are likely familial in relational sets.  Empirical aspects of a culture holding relational or centered set systmes may be similar to those holding legal ones, but the interpretation and meaning of actions and forms will be different.

Each of the seven “Discourse Indicators” was evaluated and interpreted as to whether an indicator was strongly legal (0.0), legal modified by relational (0.25), equally legal and relational (0.5), relational modified by legal (0.75), or strongly relational (1.0).
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Figure 5, A comparison of the four Fulbe groups and their perceived tendencies toward “Legal” or “Relational” interpretations of cultural discourse indicators.

When the image at the center of pulaaku changes to a universal and relational ideal, as in God’s love for all people in Christ, the boundaries of pulaaku are enlarged without diminishing one’s pulaaku—phenomena that point beyond ethno-centricity and cultural expressions of religion to the universal intent of pulaaku.  In such a case, reflected in Figure 5, the language of relation and inclusion is evident in a variety of cultural aspects, for instance, the discourse indicators.

In order to create differentiation from others, the four Fulbe sedentary groups also employed, quite often, the same terms or metaphors, shifting the connotations (and occasionally the denotations) of the metaphors, to describe how they viewed other sub-groups of Fulbe and other ethnic groups as well.  For instance, the word kaado (pl. haabe) designated first of all a non-Fulbe, yet kaado was also used equally of a non-Muslim, and especially so if ones skin pigmentation was extremely dark.  These differences are reflected in others study of definitions among the sedentary Fulbe (see Noye 1989, 141).  And, in certain contexts, the word kaado was used of one who cultivated the land, interfering with the free grazing of Fulbe livestock (Bocquene 1986, 34).  Depending on the self-interests of the groups and the contexts in which it was used, kaado expressed what is shameful and enslaving, and, therefore, not a Pullo (pl. Fulbe).  Since slave language was embedded so deeply in the concept of shame and honor, each group modified the denotation of the word kaado and chose various idioms appropriate to their subculture to allow the historically shameful connotations of the term to mark someone existing or acting against what the particular group perceived to be correct pulaaku.  For instance, the metaphors of those from a pastoral or hunting background, used against aristocratic landowners, were images of animals with connotations of acceptable or unacceptable.  This meant some Fulbe groups could exchange insults using the word kaado.  The FCB were the only group that did not report using the slave label for those of a different religious or ethnic background.

The pain came from name-calling and the resulting shame attribution via metaphors and idioms exchanged between pastoral/folk religious groups versus sedentary/formal religious groups (Fulbe). For instance, when Interviewee D was recounting his experience as a FFM prior to his conversion to Christ, he affirmed that his people, the Wodaabe, were called slaves by the FCM.  His response was that the FCM had become enslaved to their religion and forgotten what pulaaku meant, he said, “They mock us and make fun of us.”  Now, living among the sedentary Fulbe, he abhorred the lack of “true pulaaku” he observed among the religious and ruling Fulbe Muslims of his city.  Most Fulbe Believers, with one exception, however, in addition to sharing their faith and their goods, spent time with those that had insulted them because they wanted them to know that God’s action in Christ was primarily characterized by love extended toward ones enemies.

The occurrences in the discourse of various ideal characters, for instance, Uthman dan Fodio, while important conceptually, appear to survive primarily because their examples, writings or sayings are found to be particularly applicable in making sense of present situations.  Fulbe today are constantly testing, from this vast reservoir called pulaaku, ideas that can actually take on “hands and feet” in their particular setting.  The traits that made one capable of being (or becoming) truly human (neddaaku) seemed to be always there as a possibility, portrayed in the idealized images as something the Fulbe possessed, yet often did not attain to.  Yet there was a sense of pride and honor in knowing what was right, even if one could not fully do it.  The Fulbe unanimously reflected a truth endemic to their view of being human: it was not possible to be truly human without Allah or God.  Far from escaping reality in God, the Fulbe would agree with researchers such as Vroom that “a criterion of true religion which is repeatedly mentioned is that it must help people to become truly human” (1989, 366).

The FFB still saw themselves as outsiders to the social group of the FCB but were attempting to find ways to reconcile the source of inner tensions created by an “old pulaaku” and a “new pulaaku of faith.”  All three FFB interviewees were seeking to find ways to accept themselves in this new pulaaku of faith and to find acceptance within a community of FCB that were practicing it.  

When Fulbe Believers spoke of learning how to cross boundaries toward different believers from different ethnic groups, appeals were made to that which was “deep within one’s pulaaku” or to those that were true Fulbe (Interview D).  This deeper or truer aspect of pulaaku was a source of comfort for FFB as they wrestled with what was termed the old and the new pulaaku.  “Those that know pulaaku, the true Fulbe, if you go and tell them you are a Masiihinkeejo (follower of Christ) they will listen and listen and, even if they disagree, they will keep your secret” (ibid.).  

I have used the term abduction when referring to how religious legal categories pull a Fulbe group from a median cultural axis of pulaaku that is more relational to one that defines and measures Fulbe-ness essentially through Arabic language, worldview and culture.  If we can for a moment overlook some artificial distinctions between “religion” and “cultural” and see their commonalities, such a phenomenon (as two cultures seeking dominance) manifests itself as one legal cultural system (albeit written, formal and cultural) pulling or abducting, by force, another legal system (albeit oral, non-formal, cultural).  Even while relationships of traditional pastoralists tend to be more relational, that is, where a clan is from or what ancestors it honors, the requirements of the boundaries for entrance to that set are still defined primarily on the human level.  Their pulaaku still expresses acceptance or rejection largely in categories typical of cultural law, such as “ought to” or “have to,” or “do this and you shall live,” and transgressors are punished with legal censures (exclusion, penalties, guilt and shame).

Religious and Social Aspects

Another example of metaphors and their varied employment in pulaaku discourse to distinguish between “us” and “them”, albeit on a lesser scale, involved the term for motherly affection, endam, within the discussion on whether it should be included in pulaaku.  One reason given against its inclusion by Informant S was that all other ethnic groups as well as animals, had endam for their offspring, so it should not be included in pulaaku.  Coincidentally, I observed this person to possess a distinct preference for physical type as “good” in their view of being Fulbe.   This limited those who could participate in being Fulbe to people possessing the physical attributes or image of the pulaaku arbiter.  The self-identification of Interviewee S, for instance, in establishing Fulbe identity by proudly reciting ancestry back to seven generations (jukaago), was rooted in maintaining a familial and physical purity of the Fulbe line.  

Contrasted to this was the position of Interviewee R, of the same group (FCM), who argued that endam was in fact a part of pulaaku.  His argument was that endam was like longsuffering patience (munyal).  This motherly affection would put up with almost anything, patiently and lovingly, because of motherly affection and responsibility.  Because he had almost no Fulbe bloodline, he had no need for an identity maintained by exclusiveness or purity based on outward racial markers: his was a political pulaaku.  

So it happened that two interviewees, S and R, from one group (FCM), held very different yet consistent viewpoints (from the standpoint of each) on the subject of racial mixing in marriage.  Interviewee S was especially adamant against very dark-skinned, non-Muslim ethnic groups intermarrying with Fulbe.  He said it was terrible.  Interviewee R said racial mixing was good and should be encouraged, but also encouraged people uniting through Islam. Both interviewees, from the same group, held two very different views on pulaaku, yet they both worked side by side in the FCM community leadership, one primarily as a religious leader and the other as a political leader.  What did they have in common?  Both used pulaaku in a way consistent with their own identity and worldview to justify what they saw to be a pulaaku that would produce sufficiently meaningful working relationships according to their past and present Fulbe communities.  A specific link was the need for simultaneous religious and political character expression of their Islam.

Interpreting the Community

Perhaps the greatest distinction regarding pulaaku was made by Interviewee O, who had not been to a church service with FCM yet confessed a faith in Christ, “The pulaaku of those in the religion of Islam [diina] and of those who are Believers [in Christ] are two different kinds of pulaaku.”  His observation bears further exploration because it reveals a different ethos in each of the two “ways” of pulaaku described.  “In 1953, Robert Nisbet declared that ‘the towering moral problem of the age’ is ‘the problem of community lost and community regained’ (cited in Grenz 2001, 305).  Both Islamic and Christian theologies employ the idea of house and community of God toward the eschatological goal of ultimately including all of mankind under one name or within one house; yet the means for accomplishing the goal differs greatly.  The New Testament affirms that it is not Law that is to be supreme in the new humanity of those who submit to God through faith.  Rather, what distinguishes God’s community from all others is “that we serve in the new way of the Spirit, and not in the old way of the written code” (Rom 7:5 NIV).  This new community of the Spirit derives its ethos and energy from God dwelling among Believers and making them, in relation to Christ, “fellow citizens” and “members of God’s household.”   In such a transnational family all progress is toward the goal of being “built together to become a dwelling in which God lives by his Spirit” (see Eph 2:19-22).  Such a view moves all people beyond only a located, cultural self to one that is meta-cultural and therefore above “law” as a religious and/or cultural principle but not beyond divine Word or discourse.  Such a New Testament anthropology/theology would move us beyond moral or “ethical improvement” to understand that “God, the divine Logos, wishes to effect the mystery of His incarnation always and in all things” (Grenz 2001, 324).  This makes the ultimate goal of God’s new community, as it is saved, follows, and imitates (or is conformed to) Christ, one of “participation in the life of the Trinity” (ibid., 325).  As Interviewee O noted above, “the pulaaku of those in the religion of Islam [diina] and of those who are Believers [in Christ] are two different kinds of pulaaku.”  If we permit pulaaku to be read here as the way one becomes fully human, i.e., through full participation in human and divine community, or ultimate socialization, then the way of obedience to law and the way of participation in divine relationship constitute two expressions or interpretations of pulaaku by two faith communities.  Both bounded-set (primarily legal) and centered-set (primarily relational) elements exist within pulaaku, yet each community drew on those aspects of pulaaku that they believed best helped them participate in being a full and wholistic human being: in Islam via law and in the Christ community via Spirit.

It was the Fulbe Christians in this study who had suffered the most, been alienated the most, and had been identified most strongly with being in the minority that revealed the widest empathy for others.  Such moral and ethical capability, to see what is “us” in and through “others” or “them,” allows groups to recognize when tribal preferences becomes racism, or when ethnic appreciation becomes ethnocentrism.  Yet this understanding only seems to occur when accompanied by compassion, as our Fulbe proverb also states.  In any case, participating in events of real suffering oneself appears to facilitate the possibility of viewing the suffering of others with more compassion and actually participating in suffering with, and on behalf of others, altruistically.  It may also enlarge one’s cultural categories as the super-ordinate theme of pain in suffering or struggle pushes out and enlarges truth beyond or outside the boundaries of our culturally located metaphors, where it has, in one sense, been held hostage by our own ethnicity.

This research brings some new evidence to bear on the presence and the importance of faith and religion in Fulbe life, and the role of pulaaku working with religion.  Pulaaku, because of its moral component and the emphasis on what seems to be a conscience informed by the community, can keep a person from denying or abandoning truths held by faith (see Interview R, FCM). Pulaaku’s role in relationship to religion was described like a few drops of water added to milk that is about to explode over the kettle in a boil-up: pulaaku can calm an over-heated religious discussion.  

I see, therefore, a fundamental difference reflected in the data in responses wrought by Gospel (FFB and FCB) and those wrought by religious or cultural law (FFM and FCM).  Responses to others based on Gospel led to truly centered set, relational thinking on a meta-cultural level while responses to others coming out of law led to increasingly stricter to boundary maintenance thinking, depending on the number of requirements.   This contrast between the various responses resulting from the respective worldviews coming out of Gospel versus those coming out of “law” (cultural, racial, occupational or religious) was noted by Interviewee O, as he saw, in retrospect, that Islam appeared to have “forced itself on pulaaku.”  While the Fulbe Believers now saw a pulaaku affecting all of life as completed by faith in Christ, the Fulbe Muslims maintained a separation between pulaaku and religion; that one could be a complete Pullo without diina Islam, “pulaaku doesn’t matter [count] before Allah” (see Chapter Six).   Similarly, Interviewee R (Chapter Six) said, “one could be of the religion of Islam and be clean,” but “you do not take the way of pulaaku and join it to diina Islam—these do not join together.”   If one had pulaaku, it may make that person kinder and gentler, but it did not really affect their standing in Islamic religion, except to keep them within its call for submission and to keep one’s religion from “boiling over.”  One could, for instance, be regarded honorably in the community as a Pullo or as a gordudo, while practicing diina Islam or diina Isa, as long as one was faithful.  This appears to agree with Donovan (1978, 31), “the Gospel is, after all, not a philosophy or set of doctrines or laws.  That is what culture is.  The Gospel is essentially a history, at whose center is the God-man born in Bethlehem, risen in Golgotha.”  The strong perceptions of Fulbe Conventional Believers was that pulaaku, at the level of values, was transformed and filled by faith so that when a person became a follower of Jesus, the Holy Spirit worked to fill and complete one’s pulaaku.  This is a major clue that the personal acceptance of Christ by faith creates transformations for Fulbe in two areas.  First of all, those who receive God’s gift, begin to understand relationships with a different view, one that involves meta-cultural and overarching proportions.  It did not mean the addition of a new set of laws or commandments to be followed.  Nor did it mean adding on the identity designation “Muslim” to being a Pullo.  Rather, it meant that Christ was now completing the larger themes of pulaaku and being Fulbe.  The incomplete or inadequate categories of clan, race, slave (to other people), skin color, or occupation gave way to a larger familial relationship, first, as related to God as Father, because they were born again through faith in Christ.  Secondly, becoming related to all other Believers, because all other Believers were related to God as Father through identification with Christ.  All were children of one Father and therefore all were brothers.  This agrees with the predominantly organic and familial metaphors of fifteen different kinds used to describe the Church in the book of Ephesians, (see Minear cited in Van Engen 1991, 48).

Contrast this with results among Fulbe Conventional Muslims, who, for the most part, perceived that religion and pulaaku were two very different things.  To the FCM pulaaku was really a human affair, given by Allah, and it remained in that genre without attempts at contextualization.  According to Interviewee S, “There is little correlation between being a Pullo and being a Muslim.”  One problem with this viewpoint is that it does not create a need for serious and ongoing dialogue between pulaaku and religion. “Diina (Islam) washes, and after reciting the formula affirming there is no God but Allah and Muhammad is the Prophet of Allah, he is clean.  Alone or with his family, they can all be washed, then they are clean” (Interview S).  While this may be a way to avoid syncretism from the Islamic side, it is a very different answer in kind from the one given by Fulbe Believers.  What shall we make of this?  

According to FCM, Islam functions best when kept as a separate entity from “being a Pullo.”  When some of these become Believers, however, they see pulaaku as being “completed” by Christ.  I suggest that the differences can be understood as a clash of cultures.  Islam, for instance, while affirming the oneness of Allah is also affirming (with equal force) an Arabic cultural expression of religion, hence the resulting competition with Fulbe cultural expression.  Both expressions, Arabic and Fulbe, tend to be ultimately religious and legal, as shown in the constant attempts at the justification of boundary maintenance (Law).  In contrast, the Gospel affirms a meta-cultural or supra-cultural expression of life that delivers one from the need for constant justification of identity based upon boundary-maintenance, “Since you died with Christ [by faith the believer is said to have died] to the basic principles of this world, why, as though you still belonged to it, do you submit to its rules: ‘Do not handle! Do not taste!  Do not touch!’?  These are all destined to perish with use, because they are based on human commands and teachings” (Col 2:20-22 NIV).  The person who has “died” to a specific cultural expression of identity that had formerly required constant justification in daily interactions by appeals to whatever had been taught as ultimate--cultural or religious makes little difference if both are essentially legal in character--now realizes, “I am free.”  The FCB and the FFB, by their own admission, knew the “regulations” of Islam and pulaaku before Jesus Christ became their final authority; yet they did not have the power by such legal commands to “restrain” their desires, like sexual indulgence (Col 2:23 NIV).  Rather than continue to search for distinctives to justify self, Scripture describes the believer in Christ as one who has received a supra-cultural new identity and a new self. “Here there is no Greek or Jew, circumcised or uncircumcised, . . . slave or free, but Christ is all, and is in all” (Col 3:10-11 NIV).  This new image of being truly human becomes one that can be clothed with what could be described as “Christ-given, pulaaku clothing,” described biblically by the virtues of “compassion, kindness, humility, gentleness and patience” (Col 3:12).  Christ-like forgiveness of many cultural differences eliminates many of the legal boundaries so a new identity can be expressed, one where “love . . . binds all together in perfect unity” (Col 3:14).  The result of God at work is a “body” or Christ community that lives in peace with one another (Col 3:15).  This is the restoration of the image of the ideal person, God’s image restored through Christ’s Spirit, in the center of community and this image rules within each heart as well (Col 3:15-17).  When Christ is spiritually present in a person or in a community, law is fulfilled and loving relationships are restored (centered-set behavior), individually and socially (see Genesis 3).  This explanation is consistent with the results of the testimony of Fulbe Christians and one that was fully comprehended when God opened their hearts to identify with a crucified and risen Christ (see 1 Cor 15:1-5).

Pulaaku is a suitable bridge, an adaptable currency, and a way of dealing with change that is very amenable to the Gospel.  While legalistic Christian interpretations of faith may argue that pulaaku competes with faith in Christ, the research shows the opposite.  Missionaries to the Fulbe everywhere, if they can accept it, will find an ally in the deeper levels of pulaaku meaning and its vast reservoir of various positive identities.  Some will, as one Fulbe proverb stated, “need to learn their [pulaaku] dance, so they can share their joy.”   And hopefully all, missionaries, researchers and Fulbe peoples, will learn to plumb the depths of another proverb, one with much agreement to having “the mind of Christ (Philippians 2), which states, “Compassion for the struggles of another can train your heart in discretion.”  
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