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Chapter 3

research methods

     You don’t cure diarrhea with tight pants.







     Fulbe Proverb

My first formal understandings of how to proceed with this research began to emerge in my class at TIU under Dr. Robert Priest in July-August of 1998.  Through a variety of readings in anthropology and sociology we were encouraged to use the analytical and research tools of the social sciences to better the aims of the mission endeavor:  

The missionary will have developed conceptual and methodological tools for a systematic and disciplined study of the elements of culture covered in this course, and that such research and analysis will both form the basis for missiological practice and eventuate in published field-based missiological analysis which will benefit the larger community of missionaries and missiologists, as well as seminarians, with new insights and understandings. (TIU, Summer 1998)

The breadth of articles read during that first class, and the subsequent discussions, provided conceptual models for research that ultimately resulted in the subject and methodology chosen for this project.  For instance, Paul Leedy (1993) provided the methodological guidelines to begin the practical planning and design of the research.  Further readings in Spradley (1979) and Rubin and Rubin (1995) on interview methods that emphasized letting the Fulbe speak candidly about their identity, with the least possible amount of structure, confirmed and guided my intuitive sense that a qualitative approach, using informal ethnographic interview, was well suited to examining the concept of pulaaku.  Alasuutari (1995) alerted me to the various methods used to analyze conversation and narrative from both sociological and anthropological perspectives.  Paul Hiebert’s class on Research Methods at TIU, as well as the authors listed above, provided much of the framework for the questions I would form, ask, and then, on the field, reform again and even again.

Interviews

In this research I explored what it means to be Fulbe through the analysis of pulaaku discourse by means of informal and conversational interviews in Fulfulde, without the intermediary work of an interpreter.  My past experiences among the Fulbe, with my family, afforded the opportunities to acquire a working understanding of many aspects of being Fulbe prior to undertaking the research.  The reservoir of experiences and contacts gained during the seven years spent learning the Fulfulde language and living among the Fulbe provided understandings of, and access to, informants that were extremely valuable for conducting the qualitative research used to obtain the data for the study.  In all cases I sought to meet and dialogue with the interviewees as if they were friends and co-heirs of a common life we all share as human beings.

Representative spokespersons were enlisted in ways appropriate to the culture and the security of the interviewees.  After arriving in a village or neighborhood and inquiring through friends or previous contacts, meetings were arranged where I went as one learning about pulaaku, through either formal or informal channels.  Importance was placed on finding informants who reflected the qualities of being Fulbe that representative of their respective communities.  Good informants exhibited “thorough enculturation” and “current involvement” in the society or group, and they had the time and abilities to converse about what it meant to be Fulbe (Spradley 1979, 46).  I chose a period during the year when there was normally less physical work being done due to the dry season and the heat.  Because many roads were not paved, most areas were also more accessible during this time.  Fair return for services was provided and, typical of the culture, often negotiated.  The amount of remuneration was context and community dependent and the measure used to judge fairness was, as far as could be determined, the satisfaction of the interviewees.   

Missionaries already working among the Fulbe, both national (Cameroonian) and expatriate, facilitated the location of, and contact with, the informants.  Fulbe, like most other people, will not reveal information to those they do not trust.  Therefore, it was a high compliment to the good character of these men and women missionaries, who had established, through years of service, respectable working relationships among the Fulbe that facilitated my welcome and generally encouraged thorough answers to my research questions about pulaaku.

Interviews were always intended to be informal and conversational.  Occasionally, interviewees provided three or four sessions.  Both males and females were interviewed in each group.  Female interviewees were contacted through their husbands so that appropriate permission was granted.  No woman was interviewed without others present.  Informants were all given opportunities to understand the human rights protocol, to ask questions and to hear their voices on recorder, if they so desired.  Due to the social type of society existing among the Fulbe, perhaps half of the interviews were done in small group settings.

I used a SONY MD Walkman model MZ-R700 and a SONY Electret Condenser stereo microphone.  The results were outstanding, to the point where, in listening to interviews later, I could hear background sounds so clearly that I looked up, expecting to see a dog barking or a car passing or a person laughing, only to realize I had been fooled by the clarity of the recording.  The benefits were more than a novelty however, for I could clearly hear various responses from the group as well as other sounds that related to the illustration of certain points on the diskettes.

Interviews lasted typically forty-five minutes to one hour, but the total time with an interviewee was often two hours.  All interviews were recorded and other useful notations of observations were made in my Field Journal.  Later, as the interviews were transcribed, I developed seven areas, called indicators, by which I could categorize the interviews into the four groups.  I already knew from previous life experience in Cameroon (a five-year period) that a general approximation of the groups existed, but the discourse indicators chosen provided a way of categorizing those interviewed.  These seven indicators were: physical traits and appearances including clothing and beard, identity construction references, traditions cited, ethical statements and appeals, community activities noted or observed, language usage, and references to God or concepts that I designated as ultimate things.

All interviews were conducted in Fulfulde, except in cases where the interviewees chose to explain something in Arabic, English or French.  The pre-interview protocol for some groups was quite involved, yet necessary, and I have included it as relevant data on methods within this chapter.   Because the research was qualitative in nature, the reactions I observed to me and to my questions also provided information beyond what the respondents said verbally during the course of the actual interviews.

The informal interview responses provided the material for placement in each of the four categories: Fulbe Conventional Muslims (FCM), Fulbe Folk Muslims (FFM), Fulbe Conventional Believers (FCB), and Fulbe Folk Believers (FFB).  Each of the categories represents observable variations in the present Fulbe communities of northern Cameroon.  In addition to relying on the responses of the interviewees for placement in the categories, I also relied on others in the Muslim communities from which the interviewees came.  

Fulbe Conventional Muslims (FCM)

The pre-interview protocol for meetings required enough understanding of pulaaku so I would be judged as credible.  Trust facilitates an open discussion.  Disrespect toward the interviewer could easily limit the quantity and the quality of the informal conversational interviews.  Because certain groups, like FCM required more protocol, I am reporting some aspects of this protocol as part of the data on each group.  Their views of an outsider like myself are instructive in revealing openness to change through encounter and dialogue.  Among Fulbe Conventional Muslims, one does easily meet the inner or leadership level of people without going through certain protocol.  It was my observation that the Fulbe Conventional Muslims required the most procedural protocol and time investment to reach a level of trust that would facilitate a good informal interview.  However, the Fulbe will not readily divulge information to strangers or those without connection to someone they know well.
  

Long before arrival in an area, I prayed for divine help in locating and conducting the interviews.  At the same time, I used all means at my disposal to find those who could put me into contact with knowledgeable and respected Fulbe.  Due to the efficient communication in the villages, most people knew when I arrived and had also heard stories about my purposes.

In order to meet FCM in a culturally appropriate manner, I was often escorted to the chief first of all, by a member of his family or an assistant (wakiilii), then I could meet others in the area, with his blessing.
  Often someone acting as an official greeter was the first to meet me.  Patience was important and although I always attempted to show respect for a leader or chief by observing what I knew to be appropriate actions at appropriate times, I am sure I failed on numerous occasions.  My hosts were generally gracious, however, and the interviews proceeded smoothly.  It was appropriate to observe the various customs such as taking off one’s sandals and leaving them at the entrance hut (jaawleeru).  Typically, one would be offered a chair but I usually demurred, indicating it would be fine for me to sit on a mat or on the sand.  This deference was due to my previous understanding of Fulbe culture, knowing it is preferable to be in a “one down” position.
  Displaying as few needs as possible was the best way to proceed, even if one knows the host will insist on a guest using the chair offered.  The point was to demonstrate some rudimentary understanding of and a respect for the host’s pulaaku and culture.  

While waiting for the chief to arrive, I made it a point not to show signs of anxiety or discomfort at what I perceived to be a lack of importance given to time.  Such agitation would have expressed emotions and desires not at all in keeping with pulaaku and would likely diminish the trust my Fulbe friends would give me in sharing information.  Why should they divulge anything to someone showing little respect for the most basic protocols of their culture’s hospitality?  To show evidence of needs or desires with strangers was not in keeping with munyal (patient endurance) of pulaaku.

When the chief arrived I used greetings and respect reserved for a person of high authority.  These greetings are often extremely difficult for Westerners’ to accept:  “Blessed One!  Allah bless you!  Allah grant you long life!  Allah give you peace! Allah grant your household peace!”  I inquired as to his health, his family, how he slept and generally wished him to be at peace and in good health in both body and soul.

Each time the chief asked me a question about how I slept, how my health was and other matters in general, I answered in the strong affirmative that everything was very well (jam koo-dume) or Praise be to Allah! (Alhamdulillaahi).  Even if I was not feeling well, I chose to use the culturally acceptable affirmation that all was well.  The equivalent in our culture is not really too much different as most people will respond without thought to the greeting, “How are you?”, by saying “I am fine, thanks.”  Longer explanations about what they might really be struggling with would not be appropriate.

It is also culturally typical behavior to avert one’s eyes to the side and down while speaking to a person of higher authority or asking a request, as in this meeting.  However, the chief had had previous dealings with a number of Westerners by now and cultural missteps are ignored (but not usually overlooked) by the host culture in the earliest encounters.
  I avoided asking permission for anything but waited for an opportunity, once asked, to explain my research project.  When the chief deemed it appropriate that we had passed enough formalities, he eventually asked me about myself and about my reason for coming to his village.  Waiting for his permission to inquire was in keeping with what other Fulbe friends had told me was proper.  

Because I was in doubt about how to explain the research, I asked friends more experienced than I beforehand, and relied on their insights.  I was told to state my reasons for being among his people in a manner almost bordering on disinterest.  I also requested permission to ask a few questions of those who could tell me the history of the Fulbe and the meaning of pulaaku in the area.  Much to my surprise, in all cases, the advice paid off!  In fact I was able to meet with more interviewees than I had originally expected.

After agreeing to my request, the chief immediately summoned a runner to fetch the most knowledgeable, aged and Islamic Fulbe elders residing in the village.  The leaders of prayer and politics that I interviewed as a result of referrals by the chief were men over fifty years of age and often gray or white of hair and beard and definitely commanded a certain respect in the village as to their worthiness as Muslims as well as in their abilities to serve as references for the community history.

Interestingly enough, pure Fulbe parentage did not seem to be the primary factor in most of the choices.  Rather, standing in the Islamic community was a key factor.  In one instance, five older men went off to the side and discussed what they perceived my intentions to be.  In this case the discussion went well, but there was a minority opinion related to what one perceived to be my inferior religious affiliation.  In this case the dispute arose because I was a non-Muslim asking questions about Islam.  Disrespect was rare, although some showed an unwillingness to greet me or shake my hand.  For the most part, however, I was well received.  

In those abnormal instances where a potential interviewee refused to meet with me, the reason appeared to be religious orientation.  The refusals to be interviewed seemed to have less to do with pulaaku than with Islamic religion.  Yet these refusals were instructive in the sense of research data, specifically raising the question as to how far pulaaku is really removed from Islam.  

At other times I was honored and some even thought I should be considered a Pullo because of my dress, Fulfulde language and cultural understanding vis-à-vis the Fulbe.
  I believed the effort to dress appropriately for the interviews did matter.  I tried to dress in ways appropriate to the conventions of the cultural sub-group I was interviewing.  After permission from the Muslim authorities was granted, I typically found my new friends chosen for the interviews to be cordial, warm and extremely gifted in both Fulfulde and so far as I could tell, Arabic.  

In cases where it was not practical to go through the chief, such as in the larger cities, others in the neighborhoods provided the introductions.  This allowed me to meet with a variety of people, including Fulbe Conventional Muslim women.  All meetings with the women took place in a setting approved of in advance by their husbands.  Sometimes the husbands were present, while at other times a second wife and some children were sent along as observers.  In retrospect, I observed that the interviews with the women would have been more effective if the interviewer had been a female.

As mentioned above, interviews were typically arranged by or through the chief and/or elders of the Muslim communities visited.  Less often, the interviewees were located through Muslim friends or church leaders living in a neighborhood or region of the city where the interview was to be conducted.  In every case for the FCM, the interviews were facilitated by referrals from those living in and acquainted with the people and the communities. 

A total of ten people were ultimately classified as FCM; seven of these interviews were somewhat useful.  Of the seven, five gave interviews that were forthright and detailed enough to be valuable.  Some interviewees were fearful while others were limited by time constraints, family obligations, or interruptions and therefore could not provide sufficient depth.  The volume from these five contributors amounted to approximately eighty percent of the transcribed material from all members of this group.  

Genetically speaking, only two of the five FCM appeared to be pure Fulbe and cited evidence to that effect.  I did not attempt to determine the extent of genetic Fulbe ancestry with the information given by the interviewees because that was not central to this research.
  The importance was in the perceived ancestry, to which they attributed their Fulbe status.  Interviewees were free to talk about ancestry if they chose to.

Starting with ancestors who had visited Medina and Mecca and became instructors in Islam, one informant listed the last seven generations of paternal ancestors.  This included not names alone but place of origin and approximately when each ancestor had moved to a different area.  He also listed children that had achieved some degree of importance.  In most cases each new generation had moved at least once to another city or area, usually migrating toward the east but occasionally returning to Yola or Sokoto for a time.

One interviewee claimed to be pure Fulbe but did not offer evidence by citing the father’s ancestry back seven generations.  I was told some Fulbe often recited ancestors to establish pure Fulbe genetic identity.
  The physical features of the interviewees indicated genetic Fulbe ancestry.

The final two interviewees testified of some Fulbe genetics and one cited a few ancestors on the father’s side along with their places of origin.  The last admitted to having only a very little genetic connection from the mother’s side but cited growing up with and marrying into the Fulbe as his major claim to speak as a Pullo.  Interestingly, he named male ancestry going back at least five generations.  He was from the Kanouri and Mandara ethnic groups, the latter, Islamized in the 18th century, boast of a long presence and independence in the region (Boutrais 1984, 236). These five interviewees contributed the most significant data for the groups FCM. 

Regarding the societal position of these five, three occupied major roles in the community’s political or religious structures.  One was a high-ranking Quranic teacher (iman), one of the most highly recognized Islamic leaders in the city, and another was the daughter of a local Fulbe chief.  The third, mostly non-Fulbe in ancestry, was the spokesperson or the official representative of a chief.  Of the remaining two, one was well known in the region as an authority on the Fulbe and extremely well read.  The fifth, a genetic Fulbe, was from a major city in the north and worked a variety of jobs.  In addition to coming from a family of pastoral Fulbe, he was very articulate and worked as a translator and teacher.  His family is now sedentary, although some continue to keep cattle.  The ages ranged from approximately twenty-five years to seventy years.  The average age was estimated to be forty-seven years.

Those referring to themselves as Fulbe Muslims who could be reasonably identified within five of the following seven discourse indicators were placed in the category Fulbe Conventional Muslims (FCM).

1.
Physical Traits and Appearances.  Physical traits were varied and Fulbe features were not a requirement needed to speak for this group.  Formal Muslim dress was typical as well as other and subtler indicators of attachment to Islamic authority.

2.
Identity.  Islamic belief was referenced as a primary source in establishing semteende.  Although interviewees in this group mentioned Fulbe ancestry, they often noted the individual conquests of leaders or teachers of Islam rather than clan status.

3.
Tradition.  Formalized written documents in Arabic including the Quran and Islamic traditions (haditha) were of primary importance.  Literate Islamic leaders interpreted these Arabic documents in answering questions about faith and life. 

4.
Ethics.  Ethical and practical questions raised in the interviews were processed in reference to formalized religion and practices of the Muslim community.  Interpretations tended toward Muslim law with little consideration given to real effects on semteende. 

5.
Community Activities.  The participation in Islamic rite and ritual were relatively more important when compared to participation in Fulbe gatherings for traditional reasons.  Socialization was primarily through Islamic-based gatherings and was mosque centered.  FCM preferred formal Islamic leadership structures to relational and familial ones.

6.
Language.  Fulfulde was used but was interspersed with other languages including Arabic.  The interviewees from this group often resorted to Arabic as a final arbiter.  Direct and propositional response to questions was common.

7.
Ultimate Things.  A consistent concept of pulaaku was not cogently expressed apart from a marked infusion with Islamic history, theology and practice.  This included, at times, equating pulaaku with Islamic cultural concepts so that many of the criterions for being Fulbe were primarily Islamic.

Fulbe Folk Muslims (FFM)

The observed behavior of my hosts upon initial contact as well as interaction between two particular interviewees in a group setting revealed some tensions between the Fulbe Muslims in their interpretation of pulaaku.  These observations were important empirical data, especially when comparing what each of the respective interviewees did with what they each said.  In the father’s absence (the chief), the son appointed three interviewees in response to my request, and all were summoned simultaneously.  A bit of verbal jostling for the position of spokesperson for the Fulbe took place during the interview, mildly at first, and then with increasing frequency.  The interactions were especially prominent as key questions were raised concerning pulaaku.  In any case, the variations between what appeared as the more generic religious Islamic response and the more traditionally Folk Fulbe perspective brought out aspects of the contrasts between interviewees in Chapters Six and Seven.  I relate more of this interview below because it reflects the tension of the formal Islamic view of pulaaku jostling with the more relational view for the lead, or the “interpretive position” in this particular Fulbe community.  The encounter also highlights one of the benefits of the qualitative aspect of research: questions were asked by a third party that allowed all participants to probe and clarify certain assumed Fulbe attributes and identities.

We had driven too many kilometers off the main roads through mostly light sand toward a village noted for its Fulbe purity.  Our vehicle was not made for off road driving and became stuck two or three times along the way.  After cutting thorn bushes to place under the wheels and much pushing and exertion in 110-degree Fahrenheit weather, we were fortunate to extricate the vehicle and to finally arrive at our destination.  

Once in the village, it was evident immediately that these Fulbe were a bit unique.  The first clues were the corn stalk fences reinforced with shrubs and saplings that had been meticulously woven together using the supple bark of a native shrub.  The huts within the compounds were also arranged with strict separation of male and female sides, ordered placement of the houses for 1st wife, 2nd wife and 3rd wife, a place for the cattle, and the outhouse or privy (baawo suudu).  All was arranged with an apparent Fulbe cultural orderliness to avoid transgression what was good pulaaku.  There was a definite sense of outward cultural propriety that marked the village as Fulbe—something not seen as clearly in the cities.  

After we were served tea, grilled meat and sweet bread the interview began.  A third person, the oldest Fulbe present, simply listened and provided almost no responses aside from his name and village of origin.  The primary spokesperson did not appear to be genetically typical of Fulbe ancestry.  The Pullo spokesperson stated he was pure Fulbe. 

The Pullo explained that his people came from the east across the desert and arrived in the area of what is now Chad.  They called themselves Baguirmi Fulbe.  Boutrais (1984, 243-244) has noted that historically, Baguirmi Fulbe were converted to Islam by the Choa Arabs and have practiced a more Arabic version of Islam, like the Mandara people.  The Fulbe Muslims came to Cameroon around the western side of the Sahara, with the final migration originating in the area of Sokoto, Nigeria west of Cameroon.  However, both Fulbe groups said their origin was in the east.

The conversational interview occurred with a total participation of six people: three representatives from the village, the chief, a friend of mine fluent in Fulfulde, and me.  The Mundong person representing the Fulbe seemed to give the more conventional and official Islamic position, representing the Islamic chief.  To his credit, he stated early on in the discussion “Naa mi Pullo mal”
 meaning he was not, in his estimation, a Pullo by birthright.  His parents were Muslims and that is how he came to be included among the Fulbe and called Fulbe.  He said he understood Fulfulde and he spoke it well, yet he lacked the depth and rhythm evident in the speech of the Pullo.  

While introducing himself, the Mundong Fulbe stated his home village as Gabon.  He neglected to state his genetic and ethnic origin until the Pullo interjected and said, “He is Mundong.”  He then explained, a bit apologetically, more of his genetic ancestry.  Then he said, “I am willing to speak, but if you do not want me to, I will remain silent and let the Pullo speak.”
  This put me in an awkward position and I opted for a polite response, letting them make the decision.  After all, the chief’s son had officially appointed him, and my hosts were sitting in on the interview as well.  I expected an equal exchange during the conversation; yet the non-Fulbe invariably assumed the lead position while explaining his understanding of pulaaku.  Many times in the ensuing conversational exchange he would interject words into a sentence before the Pullo finished speaking.  This gave me the impression he saw himself in an official position as the chief’s spokesperson and that he wanted my understanding to reflect the politically correct position of the leadership in the village.

The Pullo definitely exercised restraint according to his pulaaku.  Such deference was in keeping with a pulaaku centered in the traits of semteende and munyal.  One choice example of pulaaku awareness occurred as I thanked all the respondents for taking time with me.  Having indicated I came in search of pulaaku, it was the Pullo who responded, “Allah besdu baraka pulaaku!” which means, “May God increase the blessing/power of pulaaku!”  This was first a traditional Fulbe expression rather than an Islamic one.

Other observations on the exercise of pulaaku were evident throughout.  For instance, the Pullo rarely took the initiative to speak out or to speak first.  Rather, in keeping with semteende and munyal, he waited to be asked.  As the interview progressed, I was able to get more participation from him but I had to be sure to ask him directly.  In keeping with hospitality, the Pullo tried to discourage us from leaving immediately after the interview.  Although we felt it was time to go, he insisted we come to his home to spend the night.  It was unfortunate that our “timetable” did not allow a more fitting response to his hospitality.  In retrospect I made a mistake in not accepting and it would have been so appropriate to spend more time with this new friend in his village and so honor him and his good pulaaku.  Regrettably, further attempts to get another interview with this person, on his turf rather than in the chief’s compound, were foiled by bad roads and problems with vehicles.  It was my sense that he would have discussed many issues more openly if we had met in a less formal, less public, and more relational environment.

A total of nine people were initially classified as FFM; eight of these provided interviews of some value.  Of the eight, six interviewees provided especially detailed and helpful information.  It was from these six interviewees that most of the material for this chapter came.  The volume from these six interviews amounted to over eighty percent of the total transcribed material gathered from the nine interviewees.  Of the six interviewees actually making up the Fulbe Folk Muslim category below, five were contacted through friends or acquaintances and only one meeting was arranged through a chief.  This differed markedly from meetings with the Fulbe Conventional Muslims discussed in the last chapter where three of the five representatives chosen for the interviews came in response to the local Muslim political leader’s request.  One unplanned interview turned out to be a wonderful God-incidence and provided rich material in the form of stories and fables.

Five of the six FFM mentioned their clan affiliation and key places of origin when asked about Fulbe ancestry.  Three listed relatives that had settled the area, and one of these named ancestors back to seven generations.  In the case of the one person who did not name relatives or place of origin, it was my error; I forgot to ask!  I was surprised at the importance the FFM placed on naming a clan.  Individual ancestral names were relatively less important among this group than among the Fulbe Conventional Muslims.  FCM often cited names of rulers and religious leaders (their ancestors) and then said something to the effect, “We are Fulbe.”  This omission of clan affiliation is all the more noticeable when compared to the Folk Muslims of this chapter.  The emphasis on recalled clan affiliation reflected general orientation toward band or folk society values.  There are fifty clans and more than four hundred Fulbe sub-clans, which self-distinguish through variations in dialect, animal husbandry, dress, hairstyle, function (caste) and social class.
  The nomadic are generally in solidarity with one another when facing pressures from sedentary groups.

One of the Fulbe Folk Muslims had been to Mecca, another was a prince (yeriima), and a third was a village or district leader or lawan. Of the remaining three, one was a local ruler or jawro, another was a mother of five children, and the last was a herdsman living in a very small bush village.  The ages ranged from thirty years to about seventy years.  The average age was estimated to be fifty years old.

Those who could be reasonably included within five of the following seven discourse indicators were placed in the category Fulbe Folk Muslims (FFM).  

1.
Physical Traits and Appearances.  Fulbe traits were evident in the features of the interviewees.  Appearances and dress were Muslim but typically simple and non-formal.  Other more subtle indicators of attention to Islamic conventions such as cap type, robe, beard style and demeanor were not present.

2.
Identity.  Traditional Fulbe origins (place and/or ancestry) were specifically referenced as primary sources in establishing identity.  Fulbe ancestry recitation tended to focus on clan relationship.

3.
Tradition.  Non-formalized Fulbe folk tales, proverbs or stories were commonly referenced and cited as sources when establishing or discussing ultimate values.  Familiarity with Fulbe history was evident.

4.
Ethics.  Ethical and practical discussions were processed by alternately citing pulaaku and Islamic beliefs.  Ethical solutions included both pulaaku and Islam.

5.
Community Activities.  Participation in Fulbe rite and ritual remained an important part of life.  Socialization, naming ceremonies and other events were not dependent upon the mosque.  Relational and familial components of community were more valued than legal and religious ones.   

6.
Language.  Fulfulde was the language of preference and interviewees reflected mastery of its use.  Other languages such as Arabic were used occasionally as final arbiter in discussions.  Indirect response was the preferred manner of answering questions.

7.
Ultimate Things.  A consistent and generally historical concept of pulaaku was cogently expressed.  Traditional pulaaku was understood and occasionally co-opted by Islamic theological concepts.  In spite of this tendency, pulaaku remained an ideal of being Fulbe.

Fulbe Conventional Believers (FCB)

It was possible to dispense with much of the cultural and religious protocol in meeting members of this group, and I had no refusals to interview.  In fact, the Fulbe Conventional Believers spoke with much energy and little prompting, especially when discussing matters of faith.  Somewhat like the Fulbe Folk Muslims of the last chapter, encounters with FCB were usually initiated through informal relationships.  This contrasted with meetings that had to be arranged through the formal religious and governmental authorities in the case of the Fulbe Conventional Muslims.  While the FCB submitted to the governing political authorities (often Muslims), they were free to express their faith because the Republic of Cameroon promotes freedom of religion.  Contacts were made via people in local congregations familiar with the lives of Believers (Christians) in the various Fulbe Christian communities. 

A total of five people were initially classified as FCB; four of these provided interviews that were especially detailed and helpful. These four interviewees accounted for approximately ninety percent of the total transcribed material from the five interviewees placed in this group.  The interviewees’ discourse, family, and position in the community as well as the occasional testimony of others provided evidence those in this category were in relationship with God through Jesus Christ and with other Believers in a local congregation.  Because less than .04 percent of Fulbe are Christians, it was more difficult to find interviewees for this category than for the previous categories.

Three of the four main interviewees claimed to be Fulbe and cited evidence to that effect.  Clans were cited from both the father’s and the mother’s side in the case of three interviews.  One person cited only the father’s side.  Four clans were mentioned and all four seemed to have some background in animal husbandry and bovine cattle herders.  Individuals were not cited beyond the father or mother; rather, the clan name carried most significance for the interviewee.  This differed from the emphasis on places and individuals found among the FCM but was in agreement with the FFM band or folk society orientation.  Two of the four Fulbe Conventional Believers still retained herd-related work with bovine cattle, an average or low average way of earning wages.  One was of the level corresponding to a blue-collar worker, and the fourth was a widow assisted by friends and community.  The ages of the interviewees ranged from twenty-four years through eighty years.  The average age was estimated to be forty-six years.

In baptism a powerful new identity was attributed that was partly responsible for the search to join (or form) a new identity in a new faith community.  When faith in Christ was made public, often through baptism, the baptized FCB were cut off from relationships in the Muslim community because both Muslims and FCB viewed baptism as the declaration of a new ultimate allegiance, as well as a new personal and social identity.  Some were ostracized and pressured in attempts to return them to Islam but none were physically harmed.  All FCB told stories of rejection and alienation from friends and relatives in the Islamic communities where they still lived.

The interviewees varied in the length of time they had been following Jesus from the longest, eighteen years, to the shortest, less than two years and referred to themselves as Believers or Followers of Christ.  I have chosen to designate them as Fulbe Conventional Believers for the purposes of the research.  Interviewees who could be reasonably described by five or more of the following discourse indicators were included in the category FCB.

1.
Physical Traits and Appearances.  Conventional Christian appearances and dress were generally accepted as the norm and prevailed over traditional Fulbe appearances.

2.
Identity.  Faith in Jesus Christ and belief in the Bible as God’s Word for salvation was the primary means of establishing identity.  Pulaaku was viewed as in agreement with doctrinal beliefs as believers in Al Masih (The Christ). Although interviewees in this group mentioned Fulbe ancestry, relationship to Christ and to the larger Christian community was as important or more important than clan or other social affiliation.

3.
Tradition.  Scripture and instructional materials based on Scripture were important sources referenced regarding faith and life.  Fulbe proverbs and folk tales were not referenced to any significant extent.

4.
Ethics.  Ethical and practical questions raised in the interviews were processed in reference to standard evangelical doctrines and practices of their respective faith communities.  Concern for preserving pulaaku as a concept was high.  

5.
Community Activities.  The interviewees participated in the rite and ritual of their respective evangelical communities, as baptized communing members.  FCB generally spoke of rituals related to birth, naming, worship, sickness and death, and the meeting of needs in crisis situations from a Christian context.

6.
Language.  Fulfulde was used but was interspersed with other languages including English.  The interviewees from this group resorted at times to French or English phrases to explain certain questions.

7.
Ultimate Things.  A consistent concept pulaaku was expressed wherever it was in keeping with a biblically based faith in Jesus Christ.  Pulaaku was now empowered and completed by God in Christ.  Aspects of pulaaku that found no correspondence with biblical truth became irrelevant and were replaced almost without remark.  Respondents now distinguished between religious activity (in Islam) and a relationally experienced love of God in Christ and in Spirit.  Pulaaku, in their minds, had not changed, rather, their lives had.

Fulbe Folk Believers (FFB)

As with the other groups mentioned above, the informal conversational interview responses provided the material for placement in this category.  In addition to relying on the responses of the interviewees to determine parameters for the categories, I made observations of the setting and relationships to others in the surrounding communities from which the interviewees came.  With each sub-group of Fulbe, the protocol for the initial meeting varied, as did the community channels through which the protocol traveled.  Of the interviewees making up the composite for FFB, all were contacted informally through friends or acquaintances.  These Fulbe were in transition from Fulbe Conventional Muslim or Fulbe Folk Muslim communities.  None had as yet been identified with the Fulbe Conventional Believers.  It was also more difficult to meet FFB because they were few in number and, for various reasons, on the fringes of either Islamic or Masiihiko’en Communities.  Some may have been persecuted or endangered had I gone through formal channels to contact them.  None of the four interviewees contacted represented Fulbe Muslim or Believing Christian communities.  Interviews were arranged through friends and acquaintances familiar with folk Christians that had shown an interest in following Christ or had given some indications of faith in Jesus Christ.

A total of four people were classified as FFB.  Two of the interviewees were interviewed multiple times: one four times and the other twice.  Of the four interviewees, two provided the majority of the material for the data of chapter nine.  Interviewees from among the Fulbe Folk Believers showed a marked proficiency in Fulfulde.  The use of French, English or Arabic expressions were lacking (although two knew how to read Arabic) as they explained the concepts of identity closest to their hearts.  

All of the interviewees claimed, at least initially, to be Fulbe.  Two gave clan affiliations as evidence to that effect.  Clan affiliation was cited from the father’s side only.  One had a grandfather who had been to Mecca, Saudi Arabia, and was a moodibbo.  A second cited place, not clan, as proof of his right to be called Fulbe.   The third interviewee was from a clan of cattle herding, nomadic Fulbe and was first generation sedentary with no ruling or religious class background.  The fourth subject was a farmer and merchant who had at one time worked as a representative of a Muslim chief.  Two of the four mentioned family origins in Sokoto or Yola.  As we noted in previous chapters, ancestral references from these staging areas of migration indicated allegiance to the cause of Uthman dan Fodio and his jihads of the 19th century.  One was nomadic and cited clan, as mentioned, and the fourth was from the Maroua area and of Giziga ethnic origins.  He became part of the Fulbe largely through inclusion in Islamic Fulbe culture. 

Cattle herders have few rights in the sedentary society, depending, of course, on their tribe and the politics of the area and, generally speaking, they would be lower blue-collar in comparison with Western society.  Herdsman often have little need of learning to read or write and carrying books while following the cattle would be impractical, to say the least.  A major contributor used for this chapter was from a nomadic, cattle-herding clan.  He had been married previously, but his wife and her family divorced him.  He is the father of three children and has since remarried.  A second interviewee was married with numerous children.  His wife remains a Muslim.  The third interviewee was single and from a ruling, aristocratic family.  Interviewees ranged in age from twenty-two years to sixty-five years.  The average age was forty years.

Informal conversational interviews finally selected based on the usefulness of data in the previous chapters involved no fewer than five and no more than six interviewees, selected to create a composite of pulaaku.  In this final data chapter, because the majority of the usable material for this chapter came from two interviewees, collected through multiple interviews at various times, I have chosen to structure the data from the two interviewees in consecutive order, giving each an opportunity to express their views on pulaaku and especially their particular struggles with identity and community.  Such an approach will give a deeper slice into the lives of members of this group, while still maintaining the goal of the research: to understand pulaaku and its relationship to identity in community.  The composite view of a FFM will be presented, as with the other groups, as we draw the major themes together at the end of this chapter and in Chapters 10 and 11 as well.  

Those who could be reasonably included within five of the following seven discourse indicators were placed in the category Fulbe Folk Believers (FFB).  

1.
Physical Traits and Appearances.  Fulbe physique and appearance was evident in the features.  Appearances and dress were generally Muslim and non-formal.  Indicators of Islamic or Christian attachment were not evident outwardly.

2.
Identity.  Traditional Fulbe origins mentioning clan and/or place of origin were referenced.  Fulbe ancestry was on clan relationship.

3.
Tradition.  Non-formalized Fulbe folk tales, proverbs or stories were referenced and cited as authoritative sources when establishing or discussing pulaaku.  Familiarity with Fulbe history was evident.

4.
Ethics.  Ethical and practical questions were processed using references to pulaaku and Fulbe cultural history as often or more often than references to conventional Christian beliefs.

5.
Community Activities.  General participation in Fulbe rite and ritual was not seen as detrimental to faith.  Subjects had either not been baptized or were presently experiencing difficulties in being a communing part of the Fulbe Conventional Believing Community.  Socialization, naming ceremonies, and other events were not dependent upon the church or the mosque.  Relational and familial components of community were valued over legal and religious ones.

6.
Language.  Fulfulde was the language of preference and interviewees reflected a mastery of its use.  While this group reflected an understanding of Arabic, it was not used to explain concepts of pulaaku. No other languages were used in the interviews.  Indirect response was a preferred method of answering questions.

7.
Ultimate Things.  A concept of pulaaku was cogently expressed that reflected much of oral tradition and pastoral roots.  This concept retained a traditional Fulbe character while reflecting changes due to new orientation toward Christ.  The experience of Christian community remained more of a goal than a reality.  Pulaaku remained the benchmark of Fulbe behavior in community.

Data Analysis

Reading and rereading, listening and asking questions of the data, these were the simple means of analysis.  I transcribed twenty of the interviews before leaving Cameroon, working long hours for a period of about ten days.  I estimated over ninety-hours in the first transcriptions, and that was only basic work allowing me to make copies in case of robbery or accident.  The initial transcription did not include all of the interviews.  I had help with spelling and interpretation from numerous friends more fluent than I in Fulfulde. 

After transcribing all the interviews, a total of twenty-eight, the analyses involved reading, listening, re-reading and re-listening.  This involved countless more hours of listening during the last twenty months, in addition to examination of the manuscripts and notes.  Readers will notice some variation in the presentation of subject matter in each of the research chapters, six through nine.  I have tried to allow the emphases expressed by each of the four groups to shape the presentation structure of each chapter; hence there are variations in the outline.  For instance, in chapter seven, hospitality in pulaaku seems to be heightened in importance and so it immediately follows semteende whereas, in chapter six, munyal immediately follows semteende.  While a adherence to the same generic outline for all four groups would facilitate categorization, it may not equally facilitate a real understanding of the Fulbe in each group.  In the final chapters, major categories of pulaaku are analyzed, and to some extent, compared.

In Chapter Ten I have summarized the results of word clusters used in pulaaku discourse from each of the four interview groups and have listed and charted these clusters as major centering concepts, as the Fulbe mentioned them.  I have also summarized, in the form of pie charts, approximate percentages of the use of these concepts in the data.  In addition, Chapter Ten includes a general comparison of the aspects of belief systems, with tendencies toward either legal to relational ends of a spectrum, for each of the four groups.  Repeated listening to the taped interviews and much reviewing of the resulting transcripts were the means for identifying the frequency of the concepts.  While the results reflect qualitative aspects of discourse and lack quantitative precision, the results are indicative of tendencies and shifts in the amount of discourse on certain key subjects and variations in denotations and boundaries relating to identity attribution presently occurring among Fulbe sedentary communities in northern Cameroon.

�Conversations with Ron Nelson.


�Wakiiliijo (pl. wakiili’en is listed by Noye (1989) as the representative of the laamiido in another village (where the chief does not reside).  I found it to be used of the chief’s representative who took care of matters in the local village in the name of the chief, yet he was the official representative and could be sent to any village to do business in the name of the chief.


�See Elmer (1993).


�I admit to making many cultural gaffs along the way.  Even in my research project I remember distinctly being corrected in a very polite way in keeping with pulaaku when I spoke out of turn at a gathering.


�Fulbe are generally diachronic rather than monochromic in their relational dealings.  In any case, one is always well served to show concern and knowledge for correct greeting procedures.


�These were comments due to their politeness and not due to a mastery of Fulfulde however.  Most cultures are extremely flattered if one can speak their language with some proficiency.


�Some say Fulbe features include: finer bone structure, narrower noses and lips, softer, less tightly kinked hair, lighter skin, and narrower hips and shoulders.


�Interview Z.


�In two cases, the red-checkered male head covering was worn.  Other indicators were the length and amount of cloth in the Muslim robe, the type of hifineere (cap) and the way it was worn, as well as the beard style.


�A religious teacher or political leader may be called to settle a dispute or preside at a social event rather than an elder or clan leader.


�Mal is emphatic, meaning totally, fully, completely or really.  The speaker is saying he is not totally, Fulbe, which is interesting considering he is really not Fulbe at all.


�Interview G.


�Interview G.


�Interview Y and conversations with Ron Nelson.
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