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chapter 2

precedent literature and

problem statement

Not everyone knows everything.  Everything does not know everyone.  All that one knows is part of everything.










  Fulbe Proverb

This research focuses on the identity of the Fulbe. Therefore we need to explore what it is like to be Fulbe, their identity and the boundaries of that identity, and the relationship of that identity to religious beliefs, including viewpoints of both Muslims and Christians.

The Fulbe

“Time is a dimension of experience that no social scientists can ignore” (Hiebert 1976, 157).  General historical information on the Fulbe helps us understand this dimension of being Fulbe.  As a people group, they are mentioned in surveys on the pastoralists who occupied the vast grazing areas of what is now the Sahara during the “cattle-herder period of Saharan prehistory [3000-200 B.C.]” (Clark 1982, 316).  Before records were refined to the numerous fonts and pica of today’s technology, picto-graphs and rock drawings recorded the herding practices still in use among the Fulbe, including the knotted rope that attached all the calves together by their legs (ibid., 275).  

Oral tradition and the Kumen text (Ba and Dieterlien 1961) establish the Fulbe as pre-Islamic.  The text is an interplay between a young herder initiate and the deified, herdsman/instructor, Kumen.  Pre-Islamic names for God are used, and the text is a constant reminder of the need for an awareness of the supernatural while carrying out one’s task as herdsman.  Because of its origins in what is now Mali, it does not play a large part in this research, yet Kumen establishes the historical and thematic connection between pulaaku and the knowledge of God (Geno) and reflects as well as similar meta-cultural themes that emerge from other studies of the pastoral Fulbe.  Other works by Ba include initiation rites for a king and a priest.  Significant features common to all three of these ancient oral traditions are their establishment of ideal persons representing three proto-typical Fulbe, similar to expressions found today in Cameroon: the herder, the king, and the Islamic religious leader. 

Uthman dan Fodio (19th century), an actual person who embodied both the ideal of king and religious leader, wrote poetry and prose that had wide popularity.  Although located in what is now Nigeria, he was referenced in the interviews as a scholar, an Islamic reformer, and a warrior.  Because of this, he has had a huge impact on the construction of identity for the sedentary Fulbe Muslims.  Because he began his rise to prominence by championing a cause for the nomadic Fulbe over grazing rights in what is now the area of Nigeria, he gained the acceptance of many pastoral Fulbe.  His name is part of an urban legend for sedentary Islamized Fulbe, especially those of the ruling and religious classes.

Many Westerners were early pioneers of research among the pastoral Fulbe.  Taylor (1932) said pulaaku was Fulaniry, meaning it included all the qualities of the ideal Fulbe.  Although the pastoral Fulbe are not the subject of this study per se, they are included because the pulaaku concept contains large amounts of reference material from pastoral life and sedentary Fulbe often remain involved with animal husbandry.  One can only understand many pulaaku concepts, therefore, as informed and interwoven with nomadic and animal husbandry realities.  

In the seventies, many ethnographic works appeared. One of the most insightful for sedentary Fulbe research was Paul Riesman’s in-depth study (1977) on being Fulbe in two communities in Upper Volta (now Burkina Faso).  He was noted for his work especially in relation to concepts of freedom, slavery and shame.  He also had a work published posthumously (1992) on the construction of self.  Roger Labatut (1973) did an in-depth linguistic analysis of discourse among the Fulbe in northern Cameroon, but it was focused on the nomadic Fulbe.

Ron Nelson’s thesis (1981), later published in booklet form (1997), remains a classic volume for its size and is a goldmine on the nomadic Fulbe.  This decade saw the release of a number of works from the Nigerian and Cameroonian regions: Arnott (1981), Noye (1982), and Seydou (1983).  Henri Bocquene’s work (1986) was in the area of north Cameroon and is full of insights into the nomadic Fulbe based on a long friendship with a young nomad.  Emily Schultz (1981) and Frank Salamone (1985) published ethnographic works on Fulbe identity.  Boutrais et al (1984) offered insightful analyses of the history, linguistics and demographics of the region of northern Cameroon.  Haafkens (1983) relied on informants in the Maroua area of north Cameroon to produce a work on Fulbe songs.

In Bocquene’s work (1986), the young nomadic Fulbe, Ndoudi Oumarou, was sedentary due to Hansen’s disease (Leprosy), but his family remained nomadic and his perspective was that of the nomadic.  He is quoted at a few points in the study, especially as relating to how the city Fulbe view the nomadic Fulbe.

The nineties continued to produce studies of the Fulbe in northern Cameroon including VerEecke (1991, 1993) and Eguchi (1995). Adama and Bah (2001) translated and edited a text in Arabic dating from 1908 on the Fulbe Islamic expansion, settlement and rule in the nineteenth and twentieth centuries.  We turn now to the larger body of literature on the Fulbe in general and to the specific authors and works that are especially relevant to this project.

Identity Theory

Robert Priest, in my first classes at TIU, directed my attention to missiologists and anthropologists who understood the holistic value of stories to convey universal moral dispositions.  The meta-concepts that I first noted in Fulbe discourse and those that most piqued by curiosity and fired my vision for the project were in the areas typified by the following quote from Richard Shweder (1990):

What are the good candidates for moral universals?  For one thing, there are certain feelings, the morally relevant emotions—repugnance, shame, anger, guilt, indignation, shock, dread, pride, empathy and the feelings of being “lowered” or “elevated,” “dirtied” . .  . .  Those feelings form part of a rational response to a perceived transgression and may well constitute an ultimate aim of moral codes—to preserve and enhance the spiritual dignity of persons. (cited by Priest in Salamone and Adams 1997)

With the larger concepts of the research beginning to form, Priest introduced me to the work of Paul Riesman (1992, 1977) who stated, “A Fulani (Fulbe) thus defines himself largely in relation to all those from whom he differentiates himself” (ibid. 1977, 116).  The behaviors of non-Fulbe are referred to as shameful (cemtudum or in some dialects, semtudum).  Correspondingly, the virtue that makes one a true Fulbe is the ability to feel shame and to possess a “notion of shame” (ibid., 134).  Yet one finds open disapproval of others only in the older Fulbe and “in the mouths of bards” (ibid. 117).  To find out what some Fulbe are really saying, of both shame and honor, one must not undervalue the place of proverb and story and, simultaneously, take an interactive, participatory role in the lives of the Fulbe, for they will not reveal their secrets easily to outsiders.  The research, especially with story, involves the constant interaction of the “production of observations and unriddling” (Alasuutari 1995, 20). 

The interpretation of metaphor and story are based on an “understanding and experiencing of one kind of thing in terms of another” (Lakoff and Johnson 1980, 50 cited in Basso 1984).  Metaphors are often related to the physical objects and land from which they derive their extrinsic forms, but not their deeper intrinsic meanings.   

Where metaphor is concerned, the question always arises: On what ground is one kind of thing understood in terms of another?  In other words, what must individuals believe about themselves and their surroundings for metaphors to “work”? (Basso 1984, 50)

For instance, to understand the sense of shame and its close association to slavery metaphors one must first understand what the Fulbe mean by semteende, in the historical context.  This major concept of pulaaku is directly related to ultimate questions about right and wrong, as well as basic cultural practices, including acceptable dress, eating habits, hospitality, and attitudes.  Pulaaku discourse is where the historical, geographical, linguistic, theological, and ethnological worlds intersect and find some reasonable and sustainable mediated working agreement.

Coming from a culture where guilt is more politically correct than shame, Westerners may struggle to understand the concept.  For some anthropologists, not only shame, but also the very idea of a conscience informed by faith and/or religious viewpoints, has been unacceptable cultural data.  Personal atheist beliefs created a bias that seriously hindered Paul Riesman from exploring the religious aspects in pulaaku, as noted in a posthumous publication of his second major work on the Fulbe,

He confesses that as an atheist he found it difficult to explore the meaning Islam had for his Fulani hosts.  In both books, in fact, he hardly discusses Islam, despite evidence of its centrality to Fulani identity and the experience of life. (Riesman 1992, 4)

The data in my research revealed a consistent testimony of a God concept that is pre-Islamic and pre-Christian.  The evidence affirms that a large part of Fulbe discourse involved moral strictures and diallage due to an encounter with ultimate things, including a Creator God who is also the interpretive key to all of life.

Although it may now seem paradoxical to us, based on our present dearth of shame discourse in Western society, those most honored among the sedentary Fulbe possess the greatest ability for shame awareness—one largely influenced by a religious viewpoint.  Riesman quotes Gerhard Piers,

Whereas guilt is generated whenever a boundary . . . is touched or transgressed, shame occurs when a goal . . . is not being reached.  It thus indicates a real “short-coming.”  Guilt anxiety accompanies transgression; shame, failure. (Riesman 1977, 135)

Riesman, establishing an argument for the universality of shame, quotes Shakespeare’s King Lear: “Lear felt shame over the uncontrollable tears which were inappropriate for a king and for a man . . .” (ibid., 135).  Riesman’s observations on the aspect of shame allegedly provided Fulbe a basis for judging the “incongruity between the man and the image of himself which he believes to be his . . .” (ibid.)  The image of a slave is used as the antonym to king, reflecting the fullness of a realized or missed ideal in the shame/shame avoidance/honor metaphors very similar to the Fulbe culture.

Turning from this discussion to the question of boundaries and the work of Fredrik Barth, we are urged to pursue an emphasis on “the ethnic boundary that defines the group, not the cultural stuff that it encloses” (1998, 6).  His emphases are:

That ethnicity is a matter of social organization above and beyond questions of empirical cultural differences: it is about “the social organization of cultural difference”; that ethnic identity is a matter of self-ascription and ascription by others in interaction, not the analyst’s construct on the basis of his or her construction of a group’s “culture”; that the cultural features of greatest import are boundary connected: the diacriteria by which membership is signaled and the cultural standards that actors themselves use to evaluate and judge the actions of ethnic co-members, implying that they see themselves as “playing the game.” (ibid., 6)

Barth contends that a superficiality exists in distinguishing between others based on, “cultural traits which serve as diacriteria, as overt signals of identity . . .” (ibid., 131).  And, as he argues from Pathan identity and its maintenance, he establishes that identities exist on a more essential level. He concludes, 

 . . . people sustain their identity through public behavior, which cannot be directly evaluated: first it must be interpreted with reference to the available ethnic alternatives.  Ethnic identities function as categories of inclusion/exclusion and of interaction, about which both ego and alter must agree if their behavior is to be meaningful. (ibid., 132)

Because the maintenance of an organization identity depends upon agreement that brings benefits at sufficient levels to be judged successful, including moral ones, Barth is establishing the need for ethnic groups to maintain boundaries within which the agreement can take place.  So he states quite boldly:

It makes no difference how dissimilar members may be in their overt behaviour—if they say they are A, in contrast to another cognate category B, they are willing to be treated and let their own behaviour be interpreted and judged as A’s and not as B’s; in other words, they declare their allegiance to the shared culture of A’s.  The effects of this, as compared to other factors influencing actual behavior, can then be made the object of investigation. (ibid., 15)

As we realize we can investigate those areas in which a group or sub-group agree, and that these transcend cultural variations of the superficial level, we would expect to find commonality in how cultures form agreement and maintain distinctions but not necessarily find agreement in the “cultural contents” (ibid. 14).  The agreement is not centered on objects or “overt signs” but consists of “basic value orientations: the standards of morality and excellence by which performance is judged, and to judge oneself, by those standards that are relevant to that identity” (ibid.).  Before reading Barth, I had referred to these major moral components of pulaaku as “centering concepts” which are referenced irrespective of race, ancestry, class, dress, sex or age by various interviewees, to some degree, in the four major groups of this research.  Elsewhere, Barth refers to these as “central value orientations,” “organizational arrangements in which the relevant behavior can be consummated and exhibited” (ibid., 120). To a large degree then, the boundaries for mature and healthy cultural participants are moral ones.  I say mature and healthy because the ideals expressed in the data reflect that such moral boundaries are good pulaaku, even if one cannot manifest them.

Paul Hiebert (1994) has been helpful conceptually as he explored the nature of category boundaries and noted four ways they can be formed.  Categories can be intrinsic or extrinsic, fuzzy or well formed.  Intrinsic sets are, like a Botanical dichotomous key, where the “sets are formed on the basis of the essential nature of the members themselves—on what they are in and of themselves” (ibid., 110).  Categories can also be extrinsic, 

Sets are formed, not on the basis of what things are, but on their relationship to other things or to a reference point.  For example, a son and a daughter are children of a father and a mother. (Ibid., 111)  

What are seen as good relationships i.e. moral in that context, are key to the associations made in certain societies.  For instance, those of pastoral background, like many of the Fulbe below, see themselves as a loose organization of clans and sub-clans that are related initially by common ancestry, present and past, but governed ultimately by pulaaku.   John Friedl has called these associations, tribes, namely,

a confederation of groups who recognize a relationship with one another, usually in the form of common ethnic origin, common language, or strong pattern of interactions or presumed kinship. (Cited in Hiebert and Meneses 1995, 85)

The next set of variables Hiebert uses to explain how we form categories relates to boundaries: 

Well-formed sets have a sharp boundary . . . Fuzzy sets have no sharp boundaries . . . For example, day becomes night, and a mountain turns into a plain without a clear transition. (Ibid., 111)

Western society is characterized by well formed sets which become, for us, a way of defining, “the ultimate, changeless structure of reality” (ibid., 113).  While all cultures use both kinds of categorizations, “they seem to focus on one or the other as the basic building blocks for constructing their world” (ibid., 120).  Hiebert believes that the type of relational set “in which members are defined by their relationship to a common center . . . fits a biblical view of the nature of Christianity and the church” (ibid., 123).  He further affirms, 

The teachings of Christ and Paul are primarily about our relationship to God and to one another.  When Jesus says, “But you know him for he lives with you and will be in you” (John 14:17b), and Paul writes, “I want to know Christ” (Phil 3:10), they are not talking about the objective knowledge of God, but about knowing him intimately as one person knows another. Paul makes it clear that our reconciliation to God through Christ is more fundamental than keeping the law [italics mine].  The New Testament writers must be understood within the Hebrew relational worldview, rather than the Greek structural worldview. (Ibid., 125)

The discussion of centered and bounded sets is directly related to the discussion of culture, faith, religion and, therefore, identity.  I use Hiebert’s views about biblical relational and centered sets, expressed above, as a tool to understand the implications of the religious value systems on human identity within the structures of Islamic, Christian, formal and folk, religious groups.  I would contend that the healthiest human relationships are not legal ones but moral ones, based on trust, not shame or fear of punishment.  True morality is what one does when others are not necessarily regulating, by threat of law, one’s behavior.  This means that a community based on strictly bounded sets becomes an imposition and hindrance to a people group’s ideal of a true human being.  The suggestion is based on the premise that human beings are incapable of developing true moral transformation without Gospel/Spirit intervention.

We are given a fuller understanding of life and culture through the biblical story of Creation, Fall, Redemption and Final Glorification because, “Seeing oneself as that proposed by the text becomes, by means of choice and action, being oneself as that proposed by the text” (Venema cited in Grenz 2001, 329).  Grenz (2001, 328-329) explains the important role of narrative in the formation of identity, citing various authors: 

“Identity develops through the telling of narrative, in accordance with which one’s life ‘makes sense’” (George MacIntyre).  “[The role of narrative is viewed as] not merely an explanatory device but as constitutive of the way humans actually experience their world and themselves” (Mark Johnson).  “This identity . . . is not created merely from ‘factual data’ or ‘chronicles’ of the events of one’s life but requires ‘interpretive scheme’ that provides the ‘plot’ through which the chronicle of one’s life makes sense” (George Stroup).

Therefore, the sense of self for those who are “in Christ” emerges from a particular “emplotment,” to cite Ricoeur’s term.  Being “in Christ” entails participating in the narrative of Jesus, with its focus on the cross and resurrection (cf. Rom 6:1-14).  It involves retelling one’s own narrative, and hence making sense out of one’s life, by means of the plot of the Jesus narrative.  Consequently, those who find their identity in Christ come to understand themselves by viewing their lives through the lens of the language of the “old life” and “new life” that lies at the heart of the New Testament interpretation of the significance of Jesus’ coming. (Ibid., 329)  

Islam

Islamic premises rest largely on law, as Fazlur Rahman states:

The most important and comprehensive concept for describing Islam as a function is the concept of the Shari’a or “Shar”.  This word originally means “the path or road leading to the water”, i.e. a way to the very source of life.  The verb shara’a means literally “to chalk out or mark out a clear road to water.”  In its religious usage, from the earliest period, it has meant “the highway of good life,” i.e. religious values, expressed functionally and in concrete terms, to direct man’s life. (Rahman 1979, 100)

The practice of Sharia, the human implementation, is termed diina in Fulfulde and Din in Arabic.  The major point is one of submission and seeking to live, as a Muslim community that rightly interprets the Sharia, in the commandments prescribed.

It is a practical concept having to do with conduct as such.  But it includes all behaviour—spiritual, mental and physical.  Thus it comprehends both faith and practice; assent to or belief in one God is part of the Sharia just as are the religious duties of prayer and fasting, etc.  Further, all legal and social transactions, as well as all personal behaviour, is subsumed under the Sharia as the comprehensive principle of the total way of life. (Ibid., 101)

How is the Sharia to be understood?

Man must discover, formulate and execute that Will [described as “God as the sovereign and the ‘Ordainer’ Whose Will is Law”] of which the final index is the Quran and Muhammad the most perfect commentator. (Ibid., 83)

I understand Islamic practice, from the above quotes as well as from life experiences in Folk Islamic society, to largely consist of an approach to forming religious and cultural categories that are primarily of a bounded set nature.  Note again the all-encompassing duty to submit to Sharia in faith, religious duties, legal and social transactions, and in all personal behavior.  Allah appears so closely linked to religious law based on Quranic interpretation that He is inseparable from a dialogue with it.

The interdependence of Fulbe identity with various religious views, folk and formal, Animistic, Christian and Islamic, makes for a complicated, and perhaps philosophically difficult picture for some anthropologists, yet complexity and depth must be reported, whenever and wherever it is found, in any study of any people, for that study to be factual (see Priest in Salamone and Adams 1997, 25-37).  There is the need to be suspicious of all definitions that are culturally conditioned and limit the true expression of the people group one is studying.  Ninian Smart writes,

We should not define religion too narrowly.  It is important for us to recognize secular ideologies as part of the story of human worldviews.  It is artificial to divide them too sharply from religions, partly because they sometimes function in society like religions, and partly because the distinction between religious and secular beliefs and practices is a modern Western one and does not represent the way in which other cultures categorize human values. (1989, 9)

Missions Theory

Lesslie Newbigin’s views on the local congregation as “hermeneutic of the Gospel” inform the missiological and ecclesiological positions reflected especially in the conclusions chapter.  I agree with his assessment that “the greatest contemporary challenge to the missionary movement is presented by ‘modern’ Western society” (ibid., citing J. H. Oldham, 226).  The goal of missions is not to make religious converts, but rather to bring into being,

. . . a community in which, through the constant remembering and rehearsing of the true story of human nature and destiny, an attitude of healthy skepticism can be sustained, a skepticism which enables one to take part in the life of society [ethnic group] without being bemused and deluded by its own beliefs about itself. (Ibid., 229)

Tite Tienou, in a paper entitled, “The Ecclesiology of Interdependence” (class notes 2001), has cited evidence from missiologists and theologians (Peters, Conn, Glasser, Van Engen, Stott, Banks and Bosch) to amplify the urgent need for a missional ecclesiology, which will be discussed in Chapter Eleven.

Problem Statement

Being Fulbe has been equated with being Muslim.  As some Fulbe now become followers of Jesus Christ, shifts in world-view transform their view of identity in community vis-à-vis ultimate, conceptual, and empirical problems.  Because pulaaku continues to be the means by which the Fulbe create and maintain identity, the shifts in the perceptions of Fulbe identity revealed through ethnological study are critical to solid missiological reflection.  This study examines the shifts in perceptions of pulaaku through informal conversational interview with a total of nineteen Fulbe informants.

Research Questions

Each interviewee was encouraged to speak informally on the topic of being Fulbe as well as on the topic of pulaaku.  Four main questions informed the conceptual pursuit of the research through the conversational interviews:

1. What does it mean to be Fulbe?

2. What does it mean to be Fulbe and be in situations of change?

3. How does pulaaku relate to the construction of Fulbe identity in the sedentary context?

4. How do pulaaku, Islam, and faith in Christ interact with and relate to Fulbe identity?

The perceptions of pulaaku revealed in the analysis of informal conversational interviews from these representative groups, reveal shifts and new patterns in Fulbe discourse.  These shifts and the actual application of pulaaku to various life situations are extremely relevant in understanding the Fulbe and the ongoing dynamic pulaaku has in their perception of identity in community.  There are anthropological insights concerning the “relations of religion to morality,” an area “understudied by anthropologists” (Priest in Salamone and Adams 1997, 36).

The specific questions of the genre actually used in the interviews follow.  It is not an exhaustive list of questions pursued in all interviews; neither were all questions asked systematically of every person, nor were they asked formally.  Interviews were at their best when relating as with a friend, not as an examination.  The questions that follow were reviewed often in the field so they could be kept in mind during each interview, in order to accumulate sufficient data to answer the general research questions.

1. What does it mean to be Fulbe?

2. What do the Fulbe value?

3. What gives honor to a person?

4. How is pulaaku used?

5. What work of pulaaku gives the Fulbe greatest joy?

6. Where can pulaaku be observed?

7. What does pulaaku do?

8. What attitudes and behaviors are not pulaaku?

9. Describe how a parent teaches pulaaku in the family.

10. Tell me a story about when you first remember understanding pulaaku.

11. Tell me a story about being Fulbe.

12. How can pulaaku be learned by non-Fulbe? 

13. How would you teach another person pulaaku?

14. Can you tell about stories, teachings, sayings or proverbs that instruct on being a Fulbe?

15. How does God’s created world show pulaaku?

16. What is the work or fruit of pulaaku?

17. What are the differences between the Fulbe and other peoples?

18. How is belief in God related to pulaaku?

19. What are other names for God besides the name heard often today, Allah?

20. How is pulaaku related to those in your neighborhood and community?

21. What attitudes best show pulaaku?

22. What actions best show pulaaku?

If a Fulbe becomes a follower of Christ, what might change?  What would remain the same?

Definition of Key Terms

The important terms used in this study are defined below.  A more complete list of the Fulfulde words used can be found in the Glossary in the back matter.  Those Fulfulde terms most used at the outset are italicized and listed below, followed by the English terminology and definitions needed to understand my basis for reflection.

Pulaaku is that set of attributes, including Fulbe moral character, social awareness, patience in long-suffering, the ability to get along with others and all ideal traits, ultimate and practical, that contribute to what a particular Fulbe ethnic group or subgroup, in its own localized space and time, attributes to the notion of the honorable Fulbe person.

Semteende is the major “player” of all traits admired in the totality of what is called pulaaku and specifically, but not exclusively, refers to Fulbe moral character and a disposition of shame awareness and shame avoidance leading to honor in the eyes of a particular Fulbe community and its neighbors.  Semteende is a concept, that when correctly practiced, results in freedom and in the avoidance of shame: past and future, temporal and ultimate.

Munyal is longsuffering patient endurance toward the hope of something, be it agreement or success in some area or endeavor.

Narral is the agreement that comes between people, centered on something outside of themselves, as they discourse or act in good pulaaku around a subject or an event resulting in good relationships, especially at the level of neighbors.  

Culture is “the integrated system of learned patterns of behavior, ideas, and products characteristic of a society” (Hiebert 1983, 25).  It is also “the acquired knowledge that people use to interpret experience and generate social behavior” (Spradley 1979, 5).  Much of what this research reflects the aspects in the above definitions, that Fulbe cultures are purposeful in social ways that are interpretive, generative, and integrative.

Discourse, understood for this study as normal, is defined as,

that which is conducted within an agreed-upon set of conventions as to what counts as a relevant contribution, what counts as answering a question, what counts as having a good argument for that answer or a good criticism of it.  Abnormal discourse is what happens when someone joins in the discourse who is ignorant of these conventions or who sets them aside. . . .  The product of normal discourse [is] the sort of statement which can be agreed to be true by all the participants whom the other participants count as “rational.”  The product of abnormal discourse can be anything from nonsense to intellectual revolution. . . . (1979 cited in Geertz 1983, 223-224)

Religion provides answers to ultimate and practical questions.  Christianity varies in its expression based upon the cultural soil in which it grows.  Outwardly, religions differ greatly but can be generally described, at a deeper level, as follows:

Like all belief systems, [they] are embedded in worldviews, which provide their cognitive, aesthetic and moral givens by depicting these as the unalterable shape of reality and the real conditions of life, and by invoking deeply felt moral and aesthetic sentiments as experiential evidence for their truth. (Hiebert, Shaw and Tienou 1999, 79)

According to Steyne, “religion basically revolves around two factors—the sacred and the manipulative or supplicative” (1990, 29).  Folk religions tend to “deal with beings and forces of this world, and with questions of immediate meaning, well-being, and direction for groups and individuals” (Hiebert 1985, 223).

Folk Muslims practice an expression of Islam that may be termed “popular Islam.”  Its sources are, “various animistic practices prevalent throughout Arabia when Muhammad emerged as the founder of a new religion,” as well as the incorporation and “continuation of ideas and practices, current among other peoples who have gradually become Muslims, as Islam has spread” (Musk 1989, 229).  In addition, folk religion is generally local in orientation (not universal), human centered, interconnected in every activity to the spirit world, particularistic, pragmatic, power seeking, orally transmitted, lycanthropic, fear and omen motivated (see Hiebert, Shaw, Tienou, 1999, 73-88).  Folk religion can live within the superstructure of formal religion. 

Conventional Muslims are those that practice what they believe to be submission to Allah in Islamic terms as agreed upon by general convention in the communities studied in northern Cameroon.  It may vary in its expressions from community to community but is generally guided by adherence, in principle, to formal Islamic teaching or that expression of Islam focusing on total submission to the commands and will of Allah.  Typically, “first and greatest teaching of Islam is proclaimed by the Shahada (confession)” (Kateregga and Shenk 1980, 1).  Formal Islam adheres to the five pillars or fundamental observances of Islam along with a singular belief in One God who must be called Allah, the existence of angels and evil spirits, Prophets, Holy Books, and the Last Day (Robinson 1996, 40-41).

Christianity is the phenomenon of religious expression, in a particular locality, of an ultimate reality encountered in, by and through the Word of God, i.e. the Gospel of Jesus Christ.  

The Christian must continually remind himself that no man is ‘saved’ by Christianity as a religion, but only by the gospel as such (i.e. the saving action of God as recorded and interpreted in the New Testament).  This is different in kind not only from the non-Christian religious systems, but also, in a very real sense, from Christianity itself, when viewed as a system.  Man-in-Christianity lies under the judgment of God in the same way, and for the same reasons, as man-in-paganism. (Anderson 1984, 15)

It is therefore understandable that certain actions taken in the name of Christianity at certain periods of church history may represent more the spirit of the age than the Spirit of Christ.  Countries are not properly termed Christian any more than governments are Christian or buildings are Christian.  A Christian is like a little Christ, one who is indwelt by Christ’s Spirit through faith, not by national or merely nominal associations.

Folk Believers (Christians) are those followers of Jesus who have expressed faith toward Jesus Christ as Savior, yet are not part of the conventional community of Christians in the area.  They may not have been baptized and do not often participate in regular worship, creedal confession or Bible study.  The word Believers rather than Christians is used due to the pejorative nature of the word Christian in the Muslim context and its association with the Crusades.

Conventional Believers (Christians) are those people who have confessed faith in Christ formally, been baptized, regularly participate in worship, and adhere to the conventions of the Christian communities in their locality. 

Wholistic is used throughout rather than holistic because of the tendency to associate the term holistic with various movements encompassing all manner of non-Christian healing and philosophy in health care.  The word wholistic is intended to mean that which “contains all the elements or parts, entire, complete,” and “all aspects of one’s being” (Websters 1986). 

Delimitations

The area of study was in northern Cameroon between six and twelve degrees north latitude.  The people researched were the pastoral and sedentary Fulbe.  Those included were persons that self-referenced as Fulbe and spoke Fulfulde.  There was no attempt to include or exclude anyone from being Fulbe based on sex, race, religion or political affiliation.

The findings of this project apply to the area of northern Cameroon and cannot be generalized to other areas.  However, the larger themes of pulaaku discourse show similarity to previous studies and may be helpful as this research is compared, in further studies, to the larger meta-cultural issues facing, not only the Fulbe, but other ethnic groups facing various cultural and ecological pressures.  

Discussion of the differing Islamic and Christian expressions of prayer and community that one finds in the region, beyond the categories “Conventional” and “Folk” was not part of this study.  In the same manner, the specific division of the Fulbe by clans and sub-clans, classes and occupations, though important, was not the purpose of the research.
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