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CHAPTER 6

FULBE CONVENTIONAL MUSLIMS (FCM)

You do not hear a person called Pullo Allah; what you hear is, Juuldo Allah. 

Sedentary Fulbe Saying

This chapter examines the responses of FCM regarding major concepts of pulaaku.  In the early sections of the interviews pulaaku was often associated with Islamic orientation, and vice versa.  Observations made by other researchers attest to major changes that occurred in the region resulting from the immigration by many people (not all Fulbe) with a radical Islamic agenda.  These changes were largely confined to the hundred years of raids and holy war beginning in the 19th century with Uthman dan Fodio.  For instance, Binder, a small Chadian village on what is now the Cameroon/Chad border grew rapidly: 

It attained a population equal to Yola, an estimated 10,000 people—8,000 of whom were sedentary Fulbe and 2,000 were Hausa and Kanuri who had established a huge slave market there . . . Garoua at this time was only a small village of perhaps 1,500 inhabitants.” (Boutrais 1984, 260)

In most contexts of the FCM, especially the larger cities, even if a Pullo did not manifest the Fulbe body type or could not recite a long ancestry, appearances were overlooked if this person practiced Islam and manifested a shame-awareness behavior (semteende) in keeping with the Muslim community.
  In terms of the present urban community and FCM, what mattered most was conforming to a mostly Islamic pulaaku agreed upon in the Muslim community where one resided.  This shift in pulaaku values in the area of Cameroon occurred from the time of Uthman dan Fodio to the present.

In the larger villages and the cities, Islam effectively became the person’s pulaaku (reference the quote by dan Fodio above, pp 151-152).  Because the Fulbe class of warriors and religious leaders were foremost in the jihads, to be Muslim rapidly came to be aligned with being Fulbe through identification with Islam and interaction with the Muslim community.  Being Fulbe practically became synonymous with being Muslim.  This was a significant shift, yet it is also supported by another saying common to Fulbe history of the area discussed further in the chapter on Fulbe Folk Muslims, “The Fulbe awoke and found religion.”  Religious teachers (moodiibe) were aware of this tendency as one specifically stated:

I first ask someone who wants to become a Muslim, “Do you want to become a Muslim so you can mix with the Fulbe and eat with them [share food]?  Do you want to become a Muslim so you will have work?  Do you want to join in with the Fulbe people only?  If you are trying to become a Muslim (silma) so you can do these things then your religion will not benefit you.  You must do your religion of Islam (silmini) because of Allah, not because you want to be among the Fulbe.

Interviewee N below revealed a very Islamic understanding of pulaaku as an identity obtained through the approval of the Muslim community, specifically, its religious laws.  

Q.  What is your clan?

A.  Jam is our sub-clan.  We are Fulbe. 

Q.  What are the things you honor in your pulaaku? 

A.  The religion of Islam, the giving of money to religion [sadaka] and the practice of the prayers [wirdi].  These are what we honor in pulaaku. 

According to Ron Nelson, Wirdi means literally recitation used by Sufi Muslims.  It evolved to mean sect.  Interviewee N is speaking about the practices of his particular group within Islam.

Q.  What did your ancestors teach you of pulaaku in their days?

A.  Instruction religious, prayers, fasting, giving and making the Hajj. 

Q.  To have cattle, is this part of pulaaku or is it only for those in the bush [Fulbe ladde]?

A.  The Fulbe of the bush keep their riches or cattle there in the bush. If you keep someone’s cattle in the country for someone for five months, you will receive from him one male as recompense . . . if its ten months, two male head of cattle.

When asked specifically how the pulaaku of the bush was different from that of the village, some FCM referenced Islamic practice rather than pastoral or traditional Fulbe pulaaku as above.  Others, perhaps more informed historically, said the semteende of the countryside was stronger and the mixing going on today in the city was bad for pulaaku.  

Most of the FCM interviewees, even though somewhat critical of their country cousin’s lack of seriousness about Islam, did not say the pastoralist Fulbe had no pulaaku.  Rather, they said it was a weaker pulaaku.  They meant the practice of Islam was weaker among the nomadic but actually said their pulaaku was weaker, as Interviewee N noted:

The pulaaku of the bush is weaker than the pulaaku of those in the city.  When asked for more clarification, it was explained that the Fulbe of the countryside do not grasp their pulaaku very well [nangataa dum booddum]. 

It is interesting that the word used was nangugo meaning among other things “to prepare (take hold of) the Muslim ritual prayer.”
  It was especially in that sense of the word that this interviewee located his meaning.
  Because the Fulbe of the countryside (ladde) did not take hold of Islamic ritual and prayers properly, neither did they solidly grasp a pulaaku (as interpreted by an Islamic semteende) with a religious component.  Informant N explained that the bush Fulbe were very occupied with the cattle and herding.  

This interview reinforces the observations made thus far: Fulbe Conventional Muslims of the city often confuse pulaaku with Islamic practices, and in some cases, no longer distinguish between the two whatsoever.   When asked, “Do the Fulbe of the bush believe in Allah?” the answers by Interviewee N reflected conventional Islamic understandings of pulaaku and religion rather than historically Fulbe ones.  That is, the practice of prayers and the other pillars of Islam equal faith in Allah, so rather than pulaaku being completed by Islam, pulaaku is replaced by Islam.  

It was also said, “If a person has thirty head of cattle, he can take out one male to give to Islam and if it is forty head he can give one young cow to Islam.”  Interviewee N equated faith in Allah with action done in submission to Islam.  Obedience to religious precept was equated with belief and was approved of as good pulaaku.  Such giving, done with an Islamic interpretation, resulted in a purification of other goods by this religious practice. One example cited as good pulaaku involved agricultural produce:

A product sold at say, 100,000 CFA, results in a gift 5,000 CFA to the local political leader of your neighborhood [jawro].  If it is millet and you make ten trips from the field, one trip must be given to the jawro. If the jawro gets a sufficient amount he then shares it with the laamiido.
  

The leaders receiving the gift would then be responsible for distributing what was left to the poor. Rather than a clan or familial system as in traditional Fulbe life, religious leaders distribute religious taxes.  Ultimately this appears to be a replacement of what had been called pulaaku by an Islamic system with a Fulbe name.  Semteende or shame avoidance behavior has also suffered this reductionism: do the five pillars of Islam and avoid being shamed.  The relational component has been removed, as has much of the Fulbe ethical aspects.  Neglecting Islam becomes cemtudum.
  

Islam as Midwife to Fulbe Identity

The shifting pulaaku discourse among Fulbe Conventional Muslims could be described as Islam becoming a midwife for Fulbe identity.  Islam, as a religious system, occupied the role of interpreter of Fulbe-ness from birth to death.  Instead of the head of a clan or a family naming the child, the Imam or religious leader assumed the duty.
  Rather than incorporating traditional signs of blessing (baraka) like barkeehi leaves, milk, the calf rope and the Fulfulde language, the sedentary Fulbe Muslims substitute clothing identified with Islamic dress, water washed over Quranic verses and prayer beads.
  Islamic culture replaces Fulbe cultural expression, seen most clearly by the substitution of Arabic (as the most powerful prayer language) for Fulfulde.  As Emerson has said, “Language is the archives of history” (cited in Samnovar and Porter 2003, 14).  Islamic leaders, therefore, were not attempting a serious contextualizing of Islam in the Fulbe context.  Religion was applied as a system, under a façade of Fulbe nomenclature.  Fasting, prayers (the Muslim ritual), alms giving, pilgrimage, Arabic language, Islamic morals and ethics were moved under the rubric of pulaaku.  So, one could legitimately ask, how is this pulaaku?  Those with no Fulbe ancestry were included among the Fulbe (nominally at least) if they became Muslims.  The question is not about Islam as religious system as much as it is about the loss of pulaaku among the Fulbe Conventional Muslims.

One interviewee had a father who was Sirataajo (Kanuri) and a mother partially Fulbe (genetically). He would normally be called Sirataajo because of his father.  When asked about ethnicity, he replied: 

Am I not a Pullo?  I can speak Fulfulde.  Am I not also a Pullo? [in comparison to others]  Yes, I understand even their proverbs. Some things do pass me but then nothing is ever full and final in terms of learning a language or a culture. If you ask me I am Pullo; but I am really a Sirataajo. My hair, body and color give me away. It is only in one sense that pulaaku has to do with one’s tribal heritage.
 

The phrase “It is only in one sense that pulaaku has to do with one’s tribal heritage” is superficially a reference to genetics, but it is an identity facilitated by Islam.  In other words, he speaks Fulfulde, he knows the customs, and he lives with the Fulbe Muslims, and, therefore, he believes he is Fulbe, yet the emphasis on being Fulbe would have been impossible the substitution of pulaaku values with those of Islam.

In northern Cameroon sedentary life, prestige, power, and privilege were intimately united to Fulbe political history from the era of Uthman dan Fodio and continued with the election of a Fulbe President of the Republic of Cameroon who assumed power in January of 1960, Ahmadou Ahidjo.  Other actions reflected an Islamic sedentary pragmatism that sought to solve the problems of lack of power or significant identity through identification with a religious/political power.  For instance, in the area of Maroua, Cameroon, an ethnic group was referred to as “totally black” (baleejum kurum) by one FCM who was obviously of mixed parentage.  It was further explained that when a man from the “totally black” ethnic group married a woman that had some Fulbe and Islamic ancestry, they would say of children born to this union, “They are now white [daneejum tal].”
  Although they were not Fulbe by any significant genetic percentage from their ancestry, because of the addition of some Fulbe from the mother’s side, in that specific context, they could say they were now Fulbe, Muslim and white.  Since the Fulbe are known to be almost totally Islamic, one cannot blame the association of power and significant identity with a Western or Christian orientation.

The important thing was to establish, in some way, the perception of Fulbe ancestry and identity.  Once identity was secured, it appeared the interviewee moved on to discuss pulaaku in terms that were mostly religious and Islamic.
  Religious pulaaku, after all, could be affirmed without patrilineal or matrilineal genetic ancestry discourse.   

For the sedentary Fulbe Conventional Muslim, a community sanctioned pulaaku was then easily maintained through numerous social and religious occasions, which included: eating together, sharing in cleansing rituals, practicing similar habits of toiletry, gathering to practice common burial customs, being in attendance at the mosque, hanging out after prayers, doing Quranic recitation (in Arabic), observing five times a day prayer, and participating in the two major religious events each year (Ramadan and Layha).  

All of these actions relate less to pulaaku than to the imitation of traditions concerning the ideal male Islamic man, Muhammad.  Rather than a male genetic Pullo ancestor, a herder, Muhammad had now become the proto-type of the sedentary Fulbe, revitalized through the person of Uthman dan Fodio.  Perceived ancestry was a greater factor than genetic ancestry in establishing Fulbe ethnic identity.  This identity facilitates economic, religious and political transactions and relationships in the region.  Whoever tells the stories, influences the cultural identity.

Major Concepts of Pulaaku
Three were selected by the interviewees as especially prominent and are reported in the order of their importance below.  The concepts are: semteende meaning discretion and the ability to exercise shame avoidance behavior, munyal meaning longsuffering patience especially evident in self-denial, and narral meaning agreement with others.
  A few quotes are cited below from the interviews in order to introduce these terms and their relative importance; then the concepts will be discussed in detail.

All interviewees cited the concepts of semteende and munyal as most important in evidencing pulaaku.  Interviewee S stated authoritatively, “Semteende and munyal are brothers and cannot be separated.”  Four of the five interviewees said that the greatest of the three concepts (semteende, munyal and narral) was semteende.  If one spoke of pulaaku, one must begin with discretion and shame avoidance (semteende).  

These concepts and their relative rank of importance were also evident in the metaphors used, for instance, “Semteende gives birth to munyal.”
  And, “If you find a Pullo who has been killed, cemtudum killed him.”
  Or, the advice one gave a child when going out, “Be respectful” (Kula!) and, “Avoid being shamed” (Cemta!).
  

My understanding of the proverb, “Semteende gives birth to munyal” (A desire to have respect and avoid shame gives birth to patience), is that patience will operate as long as there is a strong enough motivation.  In this case, the desire to avoid shame (semteende) gave the person a sufficiently meaningful goal and, therefore, “gave birth to munyal [patience in longsuffering].” 

Interviewee I made the affirmation, “The head [hoorewol] of pulaaku is dignity, respect or honor [neddaaku]” (see Noye 1989, 263).  This is the positive side of shame avoidance.  “This is what gives honor to a person,” he said.  By comparison, Interviewee J said, “ The fear of having shame attributed or discretion [semtudum] is the head of pulaaku.”  The closeness of this term, semtudum, to discretion and to wisdom, intelligence and aforethought (hakkiilo) are likely contributing factors to hakkiilo not being mentioned often in the discourse on pulaaku; it was subsumed under other major concepts for sedentary Fulbe.
Of the five subjects, one used neddaaku in the primary position of attributes instead of semteende to describe what it means to be a Fulbe.  This word means respect, honor and personal dignity (Noye 1989, 263).  It was, he said, an important indicator of whether or not a person had true pulaaku. “Neddaaku is the head of pulaaku”
 He explained that neddaaku involves the obligations one normally has for others such as common courtesy, kindness, and especially doing right as acknowledged by the community in the area of hospitality.  “It is being a true human.”
  

In the sense used by Interviewee I, neddaaku is simply the positive side of semteende stated in terms of the respect desired from others in community.  Conceptually, his ideas bore similarity to the other four who cited semteende, yet I still remain mildly puzzled as to why he did not use semteende to any significant extent.  The one other factor that set him apart from the other interviewees among the FCM, was his strong attachment to a pulaaku of herd values and clan.  His family still kept cattle (his brother), and he was a first generation urban dweller.  His ancestry was not Yola or Sokota but from a Fulbe nomadic clan.

The second most important concept, named by all five as following semteende, in relative importance to pulaaku, was munyal or longsuffering and patience with endurance.  The relationship between semteende and munyal was demonstrated to be close, as the following example illustrates.  “Neddaaku is the head [direction or source] of pulaaku and when this is present with munyal, these two work to produce the right direction for a person’s life.”  Munyal occurred often in dialogue alongside semteende and emanates from semteende.

Motherly and familial kindness (endam) was occasionally mentioned along with munyal.  Yet, because this word has roots in the concept of a nursing mother and typically describes how any living mammal cares for its offspring, it was not included legitimately as part of pulaaku.  Even though endam and munyal may have overlapping characteristics, FCM said they should not be co-mingled in pulaaku.  

The third major concept important to understanding pulaaku was the sense of agreement between people (narral).  A similar idea was that of neighborliness and good community relations (gendal boodngal).  In particular, narral and gendal boodngal were mentioned as evidences of pulaaku at work, producing agreement in community.

Other concepts listed below were mentioned during the interviews; however, these were relatively less important than semteende, munyal and neddaaku when weighed against the opinions of all five interviewees.  I have attempted to list them generally in descending order of importance: freedom versus slavery (ndiimo e maccudo), foresight, intelligence (hakkiilo), pastoral understanding (dabbaaji), wisdom (hikma), an agreement to work with a shared animal or asset in collaboration (kuuwkuuwtiral), respect for parents and household (saarooji), special knowledge (anndal), religion (diina), physical appearance (sifaaji), and understanding how to exercise authority (laamu).  These will be discussed in the chapter but only summarily.  

Semteende
The word most often used alongside pulaaku, and easily the most frequently offered in most interviews to explain and clarify how pulaaku works, was semteende.  Semteende is the possession of that quality of discretion, related specifically to shame awareness and exercising shame avoidance behavior.  In most interviews, semteende was explained, like pulaaku, in at least two senses, physically and morally.
  The perceived width of semteende and its use to carry the bulk of pulaaku discourse in the physical and moral senses gave it more frequency than munyal. 

There were certain physical aspects that distinguished the Fulbe from others and resulted in a Fulbe appearance that was reported to give honor (daraja).  These bodily features included being longer of limb, finer of feature, lighter of skin, and softer and straighter of hair than other ethnic groups of the region (Interviewee J).  Physical traits were especially important in the consideration of marriages for the sake of societal position or kingship and gave honor when the person was living within pulaaku.  If Fulbe did not have the moral qualitative aspects of pulaaku, then the bodily characteristics added to the shame of not living up to the ideal.

There was a respect accorded those FCM that owned cattle, for it gave a certain status and wealth, but there was no real status attributed to those that actually tended the animals.  As noted, semteende has one major aspect related to respect and honor in the eyes of others.  Cattle allowed one to be more self-sufficient and provided a diversified source of income beyond the local city economics of commerce.  But the pulaaku of the nomadic and pastoral did not dominate the discussions of FCM even though some dreamed of a return to herding.
  While some sayings of the pastoral Fulbe were recalled, there was more nostalgia than substance to the lure of the pastoral life.  “A Pullo in all his going and coming is only concerned with cattle.”
  All but one of the interviewees was now removed from the lifestyle of herding bovine cattle.  The cattle pulaaku, honored for generations of Fulbe, was not limited to only cattle care per se but included knowledge related to herding:  

Allah gave the knowledge [of cattle] to the Fulbe.  It is knowledge of the seasons, the directions, the plants, and all things.  This too is part of pulaaku.  

For Interviewees R and I, to be without cattle was to be without life.  Such extreme attachment was evident in various disease and drought cycles when herds were lost and herders also lost hope.  The Rinderpest viral disease decimated whole herds of cattle at one time leaving some herders with what seemed like no choice except insanity or death.
  “The shame of a Pullo losing his cattle is unbearable and it is the shame that kills him.”
  For many, cattle were much more than a historic symbol of pulaaku, yet discourse about pulaaku goes on even without cattle for it is only one physical manifestation of pulaaku.

Freedom and Slavery

The stigma of slavery begins with some physical aspect of enslavement, usually that an ancestor was, in fact, a slave of someone.  Certain sedentary Fulbe referred to themselves as free people (rimbe) as opposed to freed people (rimaybe), and slaves (maccube).
  The word maccudo, a male servant belonging to the chief or a leader, and kordo, a female slave who may be used as a concubine, have been part of pulaaku from at least the days of Usmanou dan Fodio.
  These terms became host to a number of culturally powerful shame and shame avoidance metaphors.  

The physical presence of slavery in one’s background was a constant threat to any liberated Fulbe.  Although FCM whose ancestors had been captured and enslaved could say they were Fulbe now, the slavery issue could always be used as shame leverage.  For instance,

If you have no black color, not even a bit in you, then you can father a slave through a kordo, they become rimaaybe because they are yours, but they can never be truly (physically) Fulbe because they were enslaved at one time. The true Fulbe are not rimaaybe (slaves who have been given or purchased freedom) but are rimbe or free people who have never been enslaved.  

The right to enslave others and the perceived personal esteem that came from not having been enslaved but enslaving others are part of the physical aspects of semteende (munyal was never mentioned in this context).  The slave/free metaphors are powerful motivators in a wide range of Fulbe cultural settings: attitudes toward food and eating, speech and styles of expression, any shameless attitude (as judged by the present Fulbe community measure), market behavior, drinking, skin color, features, lack of etiquette and so forth.  

The semteende concept with slave/free metaphors found refuge in practices by Muslims promoting enslavement of captives in raiding forays and jihad, both male and female.

For example, when asked about semteende, one FCM interviewee spoke of the joy of having female slaves and of “being patient in getting a Fulbe wife so you would not have the ongoing shame of having black ancestors who had been enslaved in your family.”
  He was referring to tribal, non-Fulbe and non-Muslim peoples when he made these comments.

At a certain point in one interview, a person arrived in the area where we had chosen to sit and converse.  He was definitely darker of skin than typical Fulbe.  He did not acknowledge us or remove his shoes as he passed by, even though he was younger.  He seemed to be a student and, after he passed by, my interviewee called him a Pullo jokkandu and expressed discontent at his actions.
  My interviewee continued to explore this with an energy born of offense saying, “Look, he has no respect!”  Seemingly implying that he should be ashamed for interrupting us or for coming too near us when we were talking.  He then entered into a zealous description of a true Pullo (one not like that fellow), one in whom semteende would “never find an ending or limit.”  Such a Pullo, who understood semteende rightly, would grow into a full and proud person, one who has mawnitaare, great honor, and renown.
  

The topic of slavery, as well as the attending concepts, was more evident in the conversations of older FCM.  Often, the topic only was discussed when there was a sense of familiarity and ease in the discourse.  Some related the erosion of semteende and pulaaku values in the city to genetic mixing (Fulbe with non-Fulbe), and elaborated on the racial issue.  These were people of position, neither ashamed of their ancestry nor threatened by the interviewer.  I observed that only those who had never been enslaved, and those whose families had in fact captured and held slaves, brought up the issue of mixing races with an air of condemnation and indignation; some had no qualms of speaking of slavery and its relationship to pulaaku.  Quite to the contrary, Interviewee U, a person in a position of political leadership proudly stated, “slavery comes from the Fulbe.”  Pastoral Fulbe, on the other hand, generally had little use for strict adherence to Islam or for slaves.
  

Neither did I encounter evidence on the part of sedentary Fulbe Conventional Muslims that slavery was regarded as a morally forbidden thing--even though it was illegal.  Because of the sensitivity and complexity of slavery, interpretations varied greatly depending on a person’s experience.  Non-Muslims the Fulbe had once ruled defined slavery in terms of exclusion from better jobs, positions of power and denial of benefits.  Other ethnic groups, now joined to Islam, described slavery and subsequent Islamization as the opportunity for advancement.
  For this second group, entering Islam and subsequent intermarriage with the Fulbe, gave their slavery experience a positive light.  In some cases, social positions were bettered significantly through attachment as a slave to a chief’s household.

I do not attempt to define, defend or endorse slavery here.  What is certain, in all cases, is that the concept of slavery, like the concept pulaaku, must be examined and understood in its particular context.  It is also best judged positively or negatively, in all its effects, by those who experienced it.  

On one end of the spectrum for instance, a people, a family, or an individual may have joined willingly to someone of means as slaves, and surprisingly, they might be content to remain as his slaves.
  For some people as recently as ten years ago it was reported, “Even when given an opportunity they did not choose to leave.  They call their master, father.”
  At the other end of the spectrum are the gross abuses of separating families, killing fathers and mothers, enslaving women and children, and a host of unspeakable and violent actions committed against other peoples in the name of ethnic group, state, or religion.
In the world of pulaaku, the slave/free metaphor worked far beyond the obvious and became ingrained in the discourse of certain ruling, warrior and Islamic groups of Fulbe as a concept that defined life.  A major part of some Fulbe worldviews has been dominated by notions of slave/free behavior based on genetics and religion.  This concept was well documented by Riesman (1992) and the idea of slave and free is deeply ingrained within the prohibitions and sanctions of pulaaku across the Sahel.  A Pullo, as a free man, has a strong pride in the Fulbe way of doing things that avoid the judgment of a slave mentality.  This pride permeates much of what was judged to be good and has become part of some Fulbe pulaaku.  Many of the prohibitions against such things as eating in public and showing one’s emotions were labeled as shame (cemtudum) associated with enslavement.  Interviewee S claimed, “They [Fulbe never enslaved] inherited the understanding of free behavior from their father, a Pullo, while the slave inherits his inability to do right from his father’s house [of slavery].  

There exists a constant tension, in my observations, between those who were freed and claim to be Fulbe (rimaybe) and those called free, the rimbe. The rimaybe are always suspect according to the rimbe and cannot maintain the pride of pulaaku heritage.  Interviewee V affirmed that a slave will return to the old slave ways (kaadaaku maako).

The Pullo who has been a slave but is freed in joining the community is able to easily leave or deny his religion of Islam.  This is the way it is.  The slave personality will eventually let his desires be shown in public.  That is, he will not eat properly, wash properly, or urinate properly.  He will be loud and dress in indecent ways.

Interviewee S was a genetically pure Pullo.  His view of a slave is likely related to not being part of the Fulbe nation as much or more than Islamic orientation.  However, freed slaves affirmed their right to be fully Fulbe and defended their right to practice a redefined pulaaku of the heart. A pulaaku beyond color, body type or herding tradition is the only one they really knew.  As outsiders who had become Fulbe, they assessed what was essential for them to master in order to justify inclusion in the Fulbe community.  These genetically mixed Fulbe were the majority of those called Fulbe in and near the cities.  It seemed normal that they would continue to attempt to create a seamless covering of pulaaku that would not entrap them again in the old shame-based sets of slave labels.

Semteende as Moral Character

It was in terms of character that “semteende has its greatest depth and width.”
  Semteende was judged to be of primary importance to the sedentary Fulbe in determining “Fulbe-ness.”  Even those claiming one hundred percent Fulbe ancestry admitted that without pulaaku behavior one could not be a Pullo.  The ethical and moral aspects, which will be discussed later in this chapter, must be upheld or “it will be cemtudum (shame) for them.  Even the genetically pure Fulbe must manifest the behavior semteende calls for to be truly Fulbe.”
  No matter how strongly one resembled the Fulbe physically, to be found without semteende was to stand naked in a public place.
  No other word occupies the power or precedence that semteende has for a Pullo.  “Semteende is pulaaku since from the beginning of all things, the Fulbe have had semteende.”

Semteende involved shame avoidance behavior as well as the ability to accomplish honorable actions.  A disregard for rightly accomplishing the Islamic prayers was a lack of pulaaku.  That is, “if your father is one who prays and your mother is one who prays and if you do not pray the Muslim prayers then you are a pagan [kaado].”  The use of kaado among the nomadic almost always refers to a non-Fulbe.  The pastoral Fulbe use keefeero to refer to a non-Muslim.
  In this case, Interviewee N was not pure Fulbe and used kaado for any non-Muslim acting contrary to Islam, and this behavior was classified as cemtudum.  Fulbe Conventional Muslims could therefore be said to easily interpret the concept of shame largely in a religious way, making it a kind of Fulbe righteousness.  The right way of thinking and acting was prescribed and measured by the leaders and gatekeepers of the FCM communities.  Any attempt to interpret semteende individualistically was a great mistake.  The community gave ultimate input on what was forbidden and what was accepted.  The village and its history policed semteende; and therefore, this Fulbe righteousness was collective in its locus and in its effect.  For example, when questions were raised about the fruit of pulaaku or the effects of pulaaku, the responses illustrated the need to maintain community through the avoidance of shame and build it through respect semteende and neddaaku. That is, moral Fulbe community required an informed and active Fulbe conscience.  There was a collective benefit produced by semteende and munyal in daily interaction.  If pulaaku is the moral and ethical code of the Fulbe, then semteende is the corporate conscience which munyal strives to maintain, especially in hardship.  “The house that semteende built is a community of people that agree and work together.”  This has also been termed gendal boodngal by Interviewees S, I, and R.

The Fulbe ethic demanded that real pulaaku be one of a personal character that distributed much of the weight of maintaining unity and community onto the backs of those wronged.  This included any who may have been verbally slandered or offended.  Munyal as enduring patience or longsuffering in the face of injustice was a quality spoken of as belonging to the strongest and most highly respected of the Fulbe community.  Munyal works with longsuffering to maintain the fabric of the community woven by the actions of those familiar with semteende.  Munyal was the endurance produced by understanding the need to bear the insult for the sake of semteende and avoid bringing shame (cemtudum) on persons in the community.

Pulaaku was described as “the father of all good things and munyal is like the mother.”
  According to Interviewee R, “at the heart of pulaaku is semteende, which is the real motor or power source of semteende.”  This would indicate pulaaku was collectively determined and operated with both respect and shame as energizing aspects, as he explained:  

Semteende works with the heart and conscience; it keeps raising the character and soul of a person in the right direction.  It is the ongoing work of semteende to move a person in this way.

Action that brought shame (cemtudum) was often described as actions contrary to right behavior, as something lacking or deficient.  Specifically, cemtudum behavior was contrary to the good counsel or opinion of others.  A verb often heard was luutgo.
  The judgment bringing this shame came from people and from Allah.  To have behaved shamefully (cemtudum) and transgressed the counsel or wisdom of others and of Allah is to lack semteende.  Interviewees affirmed that Allah was part of pulaaku.  Some FCM distinguished between religious practices, ordered by Islam, and social conventions required by semteende.  FCM did not separate the idea of God from either religious duty or social norm.
  One interviewee said semteende was for people and diina (religion) was for Allah.  Most affirmed a general need for Allah in order to keep semteende.
  Shame, patience and community, correspondingly, were not separated from an awareness of God.  The lack of reference to God in some research may reflect prior assumptions or the lack of interview opportunities to speak about God (Riesman 1992).

When asked what was done to express a lack of discretion (sooynde semteende), some spoke an emphatic “Semtu bana Pullo le!”  Or, “Semtu le bana Pullo.”  This was an especially sedentary Fulbe exhortation to show discretion like a Fulbe person, as Interviewee R said, “You must show a Pullo’s discretion.”  
Shameful behavior was condemned with the response, “That is shameful” (dum cemtudum).  Practical examples given of bad habits and poor character almost always involved something to do with eating or drinking in public, the manifested desire for food in another’s presence, transgressions of hospitality (especially toward kinfolk), and a lack of respect for elders.  “Even if you are hungry, it is cemtudum to show it.”
  FCM were unanimous in their condemnation of loud behavior in general and greed manifested in regard to food.  Such actions were strictly forbidden in pulaaku.
  

Things must never come before concern for people, as shown in the following example on hospitality:

If a guest arrives and I say I cannot take care of you, no matter what the excuse, it is extremely shameful (cemtudum masin).  I cannot say I am busy and I cannot indicate that I have no food and I must not say I do not have time.  All my work, no matter how much I love it and no matter what my deadlines might be does not justify saying to my guest, “I am sorry but I am just too busy to receive you today.”

Dangerous Relationships: In-laws

Extreme discretionary caution was cited as absolutely necessary when one was in the presence of in-laws (esiraabe).
  this was true for the relatives of either the husband or of the wife and includes not only the immediate father-in-law or mother-in-law but also the brother of the father-in-law, and uncle and the sister of your mother-in-law, aunt (Noye, 1989).  The in-law was a person around whom FCM sensed the dangerous opportunity to experience shame (goddo cemtuteedo) and therefore in-laws must be avoided, for the sake of honor, if at all possible.  Interviewee J spoke of bringing shame on oneself easily in these situations.  

The fear of offending such a person has been so great that you must never even eat with your in-law, lest you offend one another somehow (semtindirgo).  There is so great a respect for in-laws, above all others, that a Pullo would not even talk with them more than is absolutely necessary, only to respond respectfully and that is all. This has changed in some families in the cities but in the little villages of the country it still exists.

Disrespecting Other People

A lack of semteende discretion included manifesting disrespect for other people groups in general, according to Interviewee R:

If you have total disrespect for an ethnic group in a general and, for instance, if you were to say that such and such is totally worthless [innu fuu bana goddo meere], you dishonor pulaaku and this is cemtudum.  Likewise, if you were to say that nothing that happens to your neighbor should concern you or that nothing that happens to a neighboring village of a different race, in the way of misfortune, need concern you, that is also a lack of pulaaku.  

Yet there was some incongruity between this statement, where Interviewee R cited some very black people groups as never able to become true Fulbe because they could not list their “free” ancestry, and other places in the interview where Interviewee R named two ethnic groups who generally “don’t know discretionary behavior.”  So, while two of the five interviewees reflected openness vis-à-vis other ethnic groups as theoretically right, one of these did not reflect such openness consistently throughout the interview.  Three of the others, notably the pure Fulbe religious leaders, made remarks that were not complimentary to other races.  

The Influence of Uthman dan Fodio

It was interesting that one person’s name, Uthman dan Fodio,
 came up at key points in the interviews with sedentary Fulbe as having had a profound influence on the religious values of the Fulbe.  His life and views began a radical shift of pulaaku in what is now the northern Cameroon region.  The impact of a pulaaku abducted to Islamized values profoundly changed the lives of hundreds of thousands, perhaps millions, of people from Sokoto (present day Nigeria) to Rey Bouba (present day Cameroon).  

Historians tell us that beginning in 1794, the Fulbe warrior and religious classes began an approximate one hundred years of raids and jihads or holy wars in what is now northern Cameroon; their first major conquest was to drive the Giziga from Maroua.
  There were wars going on across this region for centuries, involving other Fulbe clans (Yillaga) who took Binder (present day Chad) from the Moundang (Boutrais 1984,248).  Uthman dan Fodio’s agenda, however, was larger than occupying a region for his ethnic group; rather, he envisioned and carried out the creation of an Islamic theocracy in the midst of Hausa society based on Muhammad’s early model in Medina.  Operating out of Sokoto through an emir in Yola, Fodio established a Berber-style Islam.  His further advancement was hindered by tribal peoples of the region as well as the Arab-style of Islam practiced by the Bagirimi, the Mandara, and the Choua Arabs, Islamized peoples already living in the region (Boutrais 1984,249).  

The evidences of Uthman’s influence are as follows: Hausa and Bornouan style of governmental hierarchy; Hausa words in the Fulfulde vocabulary like lawan (district ruler) and berni (village); certain classes of the Fulbe as vectors of urbanization (ironic in that the Fulbe were up to this time mostly pastoralists); and what is perhaps the most powerful, the abduction in deep meaning of Fulfulde terms toward Islamized Arab, Hausa, and Bornouan cultures.

An example of the changes the jihads brought to key Fulfulde concepts about identity are shown below.  When asked where semteende has its origin, two leaders in villages very far removed from one another referred to Uthman dan Fodio, the religious poet, Islamic warrior, and reformer of Islam.  It was said, “Allah gave him gifts to share with others.”  And, more figuratively, “The canoe has arrived at the other shore.”
  The saying was interpreted by Interviewee S to mean, “The ancestors have received a teaching and it has reached to this generation today.”  

Semteende underwent changes that affected the heart of Fulbe sedentary culture, and Uthman dan Fodio played an epic role during the time of those changes.  “Uthman dan Fodio possessed all three major components necessary for a true leader: semteende; pulaaku; and, his religion (diina maako), Islam.”
  This person, his accomplishments, and the impact of his sayings shed some light on the powerful union of Islam with the sedentary Fulbe concept of semteende.  He is a hero that was emulated and quoted as a source of Fulbe Islamic understanding in northern Cameroon.  For instance, 

Seehu Uthman (Seehu is a religious title given to Uthman dan Fodio) was reported by Interviewee J to have said, “To semteende laatakeeno dum ngapaleewol, mi bortutaano ngol wakkaatiiji feere.”  This saying was quoted with great emotion, first in Arabic then in Fulfulde, as the centerpiece in a detailed explanation of the essentials of semteende and he went on to interpret the meaning of the saying,

Semteende cannot be like a well-tailored robe to be put on in one place and then taken off in another.  True pulaaku awareness cannot be shed whenever it has become inconvenient.  If you can take off your pulaaku in order to get things you want, be it money, a person or power.  If so, then you do not have real semteende.  A true shame awareness and shame avoidance is so integral to pulaaku, that it stops one from following desires and getting or going after things that are not good.  Personal and temporary desires should not cause one to remove your garment, a pulaaku covering if you will, and shame yourself in order to satisfy base desires.  A real Pullo must wait and be patient.  Munya non! (Endure it patiently!)  

Additional explanation is needed to understand the saying and how it reflects within it an abduction of semteende toward Islam.
  The ngapaleewol is a robe of the higher ruling and/or teaching classes, especially appropriate in the sedentary context to the Fulbe rimbe (free or never enslaved).  As the Fulbe ruling classes conquered and settled areas, the Fulbe rimaaybe and the maccube were not socially capable of such signs of distinctions.  Although the ngapaleewol is worn by many today, the historical context of the saying and what was allowed during that time provide additional evidence of the changes brought to semteende by Uthman dan Fodio.
  In metaphorical terms, if semteende was likened to a robe of this quality, then semteende was very likely being referenced contextually from an Islamic Fulbe ruling class or scholarly Fulbe class and not a pastoralist Fulbe one.  

Semteende: Holiness and Cleanliness

The relationship of cemtoowo (singular for a person possessing the qualities of semteende) to another proper noun, Allah Ceniido, a reference to God as the Holy One, is notable.  In Fulfulde the “s” and the “c” vary according to singular and plural and the designation of persons (Noye 1974, 103).  Although a semantic and semiotic study would be an interesting addition to this research, I will only make a few observations that illustrate the interplay of holy and common.

The use of ceniido as adjectival can be applied to persons or things (Noye 1989, 310).  It means to be clean, not soiled in any way, especially physically, including one’s clothing.  In the world of the Fulbe Muslim, I observed that being clean outwardly, especially in clothing and appearance, was closely associated with inner cleanliness.  On one occasion a Fulbe Muslim on the way to prayer brushed up against a dog and had to go and change before making his prayers.  Interviewee I said, 

I can share things with you [referring to me the interviewer] but I must not exchange or share garments for then I could not do my prayers.  You are a follower of Jesus [Masiihinkeejo] and I am a Muslim [Juuldo] and that is one thing I cannot do [share a garment with a Christian] and still be ready for prayers.

The meaning of cemtoowo has to do with the absence of shame or disrespect.  This person’s reputation should be clean, not soiled by shame or accusation.  Words beginning with sem- are not numerous, the only other one being the noun sembe (strength), and related adjectival and verbal forms.  Words beginning in sen- have to do with cleanliness, and send- meaning to divide in two or to distinguish between two things.  The similarity of concepts is worth noting as one who has semteende can distinguish between the two ways of right and wrong behavior.  The words from the above group relate to ultimate and practical things and have ethical characteristics.  Those who do not understand semteende are incapable of cultural and moral/ethical distinctions related to the proper understandings of religious boundaries and holiness.  These super-ordinate concepts, like cleanliness, facilitate uninterrupted movements between the physical and practical and the spiritual and ultimate, adding persuasive weight to practical functions: the mundane becomes holy.

The justification of life in the sedentary context can be seen in another metaphor used by Interviewee S about semteende, “The house that semteende built is a community of people that agree and work together.”  Such metaphors were not encountered in a review of pastoral Fulbe definitions of pulaaku but they fit well the purposes of a sedentary pulaaku.

Interviewee S made the link to Uthman dan Fodio regarding the revision of semteende for the Fulbe in a sedentary context clear:

Q:
Did semteende come from Uthman dan Fodio or from Allah?

A:
The semteende came from Uthman dan Fodio but it was Allah who has done this so he would share it with others.  So a person who is pagan (kaado) from head to foot can ask Allah and Allah can give him Islam.


Semteende came from Uthman dan Fodio and then it was passed on to other Fulbe. 


The Fulbe of Kalfu, on the road to Yagoua did not easily accept Islam but they went to see Uthman dan Fodio and accepted religion.  Before seeing him they would not. 

The people of Yola (present day Nigeria) went also to see him to get their Islam.  A great-grandfather of mine was sent to get this true religion [of Islam] from Uthman dan Fodio.

In the historical sequence of conquests, Yola was the staging area for the jihad that conquered northern Cameroon under Moodibbo Aadama.  He received the jihad flag from Sokoto.
  The connection of semteende to the person of Uthman dan Fodio and the equating of semteende with Islam could hardly be clearer.  Semteende is strong among the Fulbe Conventional Muslims today because it has been located in Islamic discourse about pulaaku that symbolizes the meanings given by Islam.  Such a use of semteende and related metaphors that have historically referred to character issues, pulled them toward an Islamic religious ethos that feared, above all, an offense against Islamic law and practice.  Of course, to avoid cemtudum has historically been a primary aspect of pulaaku, but it has been relational and moral rather than associated with religious observance, per se.  

It was therefore an awesome and fearful responsibility to uphold pulaaku identity, that is, to be Fulbe and to stand in the place where you must choose to live or die for pulaaku,  

If you are afraid, do not run; do not cry out. If you run you will save yourself but it will be to your shame [“To a doggi, a hisan, ammaa cemptudum”].  If pulaaku is like a garment [toggoore] I can take it off and on as I please, but it is not.  Pulaaku is like blood in your body.  You cannot take it off.  If you take off [itti ngu] pulaaku, it is like you are taking off your clothes and going around naked [mere].  You [interviewer] need to understand that this example is extremely important to understanding much about pulaaku.

The willingness to die because of semteende is evident throughout Fulbe literature.  In pastoral literature it was often in reference the need to protect and to guard the herd.  It was noted repeatedly in my interviews that a Pullo should be without fear and would not run from any danger.  As noted earlier, “If you find a dead Pullo, cemtudum killed him.”
  This concept also transfers easily to the jihad warrior image, so a Pullo does not run in battle either.  My observations of the different emphases Uthman dan Fodio brought to the metaphors that described pulaaku, especially semteende, are that, when he replaced pastoral metaphors with those of Islamic conquest and rule, he fundamentally altered the Fulbe worldview.  Of course, this is only one part of a major shift in values toward urbanization and commerce across the region.

While I did not find other researchers who mentioned informants locating the origin of semteende in Uthman dan Fodio, this revisionist aspect of semteende was in keeping with a the image of the ideal Fulbe powerfully affected by one man’s vision of an Islamic revival.
  

Munyal 

Munyal was affirmed by Interviewee R to be one of the most important qualities of pulaaku after semteende.  “Sabbru [reconciliation] exists wherever semteende exists.  Munyal resides in the heart.  The name for a person possessing such traits and who is well respected in the sedentary community is brave one [gordudo].”
  

Reconciliation that brought peace (sabbru), an Arabic term, was not used by other groups to describe patience [munyal].  The effect of Arabic culture and language was noted by the use of this term rather than munyal.  The honorable designation of gordudo was as important to this interviewee as being called Pullo, yet gordudo was not as common a term historically as Pullo for the ideal pulaaku-filled herdsman. 

Such a person knows pulaaku and reflects moral and social rightness.  At times the Fulbe will test a person to see if munyal is present in one’s character.  They may try to get your attention by disagreeing with you, or engaging you in some verbal and psychological jousting [jukka ma] to see if you can handle it.  In the village, the Fulbe know those with patience [munyal].  They know who has self-control, those whose soul is not given to excess emotions [nangugo nafsu maaku]. 
  This control is a large part of pulaaku.  The one who can control his or her feelings knows the difference between good and evil and can be patient when results don’t go their way.  
  

In any case, one that was in control of emotions was able to survive the verbal jousting in the city.  Practical examples of munyal were almost entirely given in the context of responding to other people in community and everyday relationships.  When there was an insult made, or a wrong done to another, a person with munyal would not speak about it to others but swallowed it (modgo).
  Interviewee R made it clear that what was in the heart must be swallowed to the belly and kept there for the sake of pulaaku and for the sake of the community, past and present, for which one has responsibility.  Personal rights, or who was in the wrong were not the primary questions in munyal, rather, it was how one responded to being wronged.  

There is the Fulbe axiom, shared by Interviewee R, “You can herd three hundred cattle but you cannot herd three people!”  The explanation pointed to the importance of honoring community and a collective pulaaku that worked for the benefit of all.  Herding cattle was difficult, but even more difficult was leading people.  He went on to explain,

If three people, with different ideas on things, try to get you to see it their way, it can be confusing!  Furthermore, you can’t get them to agree, for each one has his opinion. For each of them to control his spirit so they all work with a unity of sentiments [nafsuuji]--this just doesn’t happen!  Very seldom, in such cases, it is possible for those concerned to achieve unity of sentiment [nafsuuji].  However, if munyal is present, you will endure living with someone even if they give you great pain.  

Interviewee R again introduced an Arabic word to explain the collective work or goal of pulaaku as a unified community, nafsuuji.  He could have used one of at least two other Fulfulde words that typically represent agreement, narral or gendal, yet he did not.  This language option tacitly reflected a certain cultural orientation.  Yet the goal was the same whether it be Arabic or Fulfulde: meaningful and harmonious living and working agreements which made the suffering and patience worthwhile.

A second example by Interviewee R was that of taking in an older, widowed lady (Pul debbo) as a part of one’s household.   She was welcomed, as one would welcome an older relative who needed a place to live.  As long as the head of the household had food and water, she continued to receive her share.  She had a place to live.  Whenever the household went to draw water, she was offered a share.

Without munyal these kinds of things could not happen.  Munyal is something like the motherly love (endam) that is shown toward one’s own kind.  One cares for someone patiently regardless of preference or whether one likes that person at the moment (yiide).
  

The discussions of pulaaku and the collaborative concepts that make up pulaaku today often seemed to include the name of Allah and references to religion.  What was the relationship between munyal and religion?  What was the relationship between munyal and faith?  Interviewee R clearly affirmed how integral a belief in God was to munyal:

If you didn’t believe you would not work toward something. It is only the patient man who has faith. Because when something happens, the person of patience says, “Allah has done this,” while the person without faith, says, “That person has done this,” without considering Allah is really in it.  The one who can say, “Allah has shown patience on me” [Allah don munyi dow am].  Such a one is a believer.  He who knows that Allah has provided patience in this or that task is a believer.  

Allah alone gives you good or bad things. The unbeliever only sees that a person in front of him who has done something, like causing hurt, casting a spell, or some other thing.  The person without Allah does not see Allah present in all things.  However, one with patience [munyal] is one who also has faith in Allah. 

Notice above the juxtaposition (from a Western perspective) of “patience” and “faith.”  Where we might say, “It is only the man of faith that has patience,” we find the opposite here.  Where Western theologians may struggle with patience producing faith, this theological statement has a parallel in James 2:22, “his faith was made complete by what he did.”  Allah was the One who gave this patience (munyal) and evidence of Allah’s patient character was perceived to be the best expression, or confession, of faith.  

Interviewee R also believed that Allah does not create some people evil and some people good. Each one was created good, yet Allah could empower a person to do evil while he still reserved the right to judge:

When a person goes out into the world, choices must be made.  All people have the opportunity to choose between the bad and the good. Allah does not choose you to be evil. When he created you, he finished your creation and washed your heart so it was totally clean to begin with. As you came into the world, you decided what is good or evil for you.  Allah then gave you strength to do what you have chosen, whether it was good or whether it was evil.  If you wanted to practice evil, Allah empowered you to do this.  Likewise, if you want to practice good Allah will empower you to do this. But, when you finally go before Allah, your good will bring you ultimate good or your evil will bring you to more evil and suffering in the ultimate sense.  There will be judgment.

There may be a theological problem of Islamic orthodoxy with regard to coming out “totally clean.”  According to Nelson, Bukhari’s collection, Hadith 60:71 says all people were touched by Satan at birth, except Jesus and Mary, yet I am reporting what Interviewee R said, as a conventional Muslim without arguing for the orthodoxy of the statement.

The strength of a pulaaku linked to religion was clearly shown by three of the five interviewee’s responses to questions about the direct relationship of pulaaku to knowing Allah (anndugo Allah).  If a person had pulaaku to the extent that he manifested good character traits in the community where he lived, then this person knew Allah and if he was called a gordudo, he also knew Allah, because he has realized everything that happens to him has happened because of Allah.  Such a person did not run away from people or things because he believed in Allah.  If you were beaten, for instance, you would take it patiently because you can see God has really done this.  Interviewee R said that the concept of munyal was also working here.  

If someone comes and hits a person and beats him up “Kap!  Kap!  Kap!” then he can endure the suffering knowing Allah has done this.  This gives him patience in the difficulty – even if a person is stabbed with a knife to the point of shedding blood, if he believes (nuddini Allah), he endures it patiently.

When interviewees were asked about temperament and/or character (gikku) the response was varied.
  Interviewee R seemed to see temperament as formed in the environment by the choices each made:

Temperament feeds equally on the good or the bad.  One may find intelligence about doing things [hakkiilo] in the character of any person or ethnic group.  But if one feeds on what had been forbidden, the result will be many children that are strongly influenced by what is bad.  If there is no character in a man it produces as its child, shame [cemtudum].  Pulaaku and this kind of character do not combine with one another.  

Many ethnic groups have methods and practices that may evidence knowledge or wisdom (hakkiilo) but most FCM believed only the Fulbe can produce a true pulaaku character.  A generalized view of hakkiilo, as stated here, was unexpected as it has traditionally been included as a major component of pulaaku.  “Everyone has gikku of some kind.  For some it is very narrow and small [peetal] and for others their temperament and character is very big [manga].”  Those with a magnanimous temperament (very large gikku) have this trait; even if someone does something that really hurts, they just take it silently.  Interviewee I said, “Wisdom (hikma) was knowledge of how the world worked and of cattle.

On the other hand, a small gikku has no patience to bear insults.  Interviewee R illustrated this as follows: 

A person has something happen to him, something really very small but he goes and gets drunk: if a little thing hits him he cannot support it (o munyataa sam).  In this case he has no longsuffering or patience.  He will accuse and find fault or he will fight with this thing (O hudan walla o haban bee man). This is a small (peetel) gikku.  If the person has a large gikku and you hurt this person somehow, it will not come out of his mouth that he has been hurt. This is a person with a wide and good gikku.

Including the concept of endam as a part of pulaaku was strongly disputed by some of the interviewees and strongly argued for by others, as opposed to chapter nine (FFB) who endorsed its use fully, along with munyal, to describe God’s activity.  Those disagreeing explained that endam (literally, compassion like mother’s milk) comes to all who give birth in this world.  The cow has endam for the calf in its stomach.  The dogs, the cats and the wild animals all have this mother love for one’s kind (endam) as does whatever gives birth.  This is something Allah does for all created life that gives birth and is therefore not part of pulaaku.  It is offered as proof the example of the slave or unbeliever (animist), who has this motherly compassion or endam.  

In fact, a slave [maccudo] may have more concern for their child than does a Fulbe person.  No, it is Allah alone who gives endam to all, it is not something inherited by Fulbe or learned through pulaaku, not at all.
  

Those in favor of including it placed it alongside of munyal and seemed to generalize or even enlarge the concept beyond traditional bounds.

I would expect endam to be more and more included under pulaaku as the trends toward being Fulbe continue to move these concepts toward a more general and inclusive view.  At the same time, my understanding of the root meaning of endam leads me to favor keeping it outside of the pulaaku concept for the purposes of this paper.

Agreement

The third major aspect of pulaaku expressed by Fulbe Conventional Muslims was its work as agreement or as a community builder.  “Semteende is very powerful because it causes people to gather and it measures each one, in an equal fashion, as the same as another.  It is just.  This gathers people together and makes the community all come together.”
  

FCM affirmed this unity-building feature of pulaaku with great pleasure and noted its utility.  As proof, one FCM said the pulaaku seen in people who became Fulbe from other cultures was one and the same with those born Fulbe.  This was affirmed when the “we” (enen) inclusive was spoken in the presence of someone who had become Fulbe.  We have the same father and the same mother and our semteende is the same

Collaboration (kuuwkuuwtiral) is one related to pastoral values.  Often a person would give a friend or relative an animal to graze.  The one receiving it saw this as a great honor and sign of friendship.
  Often this would deepen the relationship as well as provide each with a mutually beneficial and shared increase in assets.  This occurs regularly today among many Fulbe Conventional Muslims as they begin businesses, for instance, one provides the capital and the other the energy or the practical outworking.  This is not at all unlike the banking business in the West today, except for the Fulbe, the relationship is very important.

The width and flexibility of pulaaku was important in family matters (saarooji).  One said, in order to train up our children rightly,  “We simply tell our children if they do something wrong that the Fulbe don’t do that.”
   

In the home environment, the welcoming of guests is perhaps the most important manifestation one can make of good pulaaku.  Women interviewees stressed the importance of making a guest feel at home, first by what seems to be a verbal welcome mat of bombarding the new arrival with joyful welcome and good wishes.  Then, once the guest has felt comfortable enough to stay, one brings a mat, water, food, and sees that the guest has a comfortable place to rest.  The guest must be attended to carefully until the man of the house arrives or other accommodations are made.  It must not be said that your household is poor at welcoming guests.

Correspondingly, if one really affirmed another’s good friendship, it would usually be in the context of a personal visit at home.  Here you can visit, eat and visit some more, at leisure.  Now, having eaten with this person, you understand pulaaku and you have some of his blessing (baraka).  There is a Fulbe saying, “The one who has eaten with you, knows what is inside of you!”  The woman’s perspective on the importance of hospitality in pulaaku remains a crucial dimension to the study of Fulbe identity.

Daily respect, the family ethic and the ability of a community to enforce standards beneficial to all depended on the retention of standards in the home.  As interviewee I affirmed, 

All that is good for relations and respect between people: this is pulaaku.  It should be done regardless of whether that person is a Muslim or not.   For instance, if someone comes along in front of an elder in the village, stops and takes off his sandals, and then passes by, isn’t he showing pulaaku? Yes, he is.  He does this because of humanity, not because of religious affiliation.  Similarly, a child who takes off his sandals at the door of the hut before entering to keep the small pebble floor clean and who waits respectfully for permission to enter shows a cultural respect for his parents that is taught in pulaaku.  Things like these, pulaaku does this.

A majority of this group also affirmed the importance of the home as the measure of all that is in pulaaku.  The home was the true measure and length of the joy pulaaku brought according to Interviewee J, who said,  “The character of the people in a village mirrors the home.”  

One must have all three and never separate them.  These three are brothers; when you find pulaaku you will always find semteende.  And, if semteende is evident, you will then find munyal as well.  The knowledge of pulaaku is like the mother of all that is good, it is a house where many can enter and find refuge, they come, they enter and they stay.

Yet, not all neighbor relations were with other Fulbe or other Muslims.  In order to build a city, alliances were made, related Interviewee R:

To have peace and live together with others, pulaaku works to produce good understanding (gendal boodngal).  As an example, in neighborhoods, we live very well and in peace with each other.  When you live closely with other ethnic groups as in a city, it is best to live in peace.  This is the result of pulaaku, but it is more.  It is really munyal at the level of the community.  

Another term used by FCM referred to the fruit of pulaaku (dubbeere munyal) that comes when it is lived rightly at the level of community. 
  This neighborliness and care resulted in people coming together that affected everyone in the community.  Many times this meant a person in charge of a community, like a leader, did not take action on something, even if he was aware of a problem.  Unless the people it concerned directly brought the matter to the chief, he exercised patience, and this helped to keep relationships in good condition.  In regard to good governing, Interviewee R said, “A good leader in a community will not bother you unless the fault directly affects him and the unity of his community.  Then he will deal with you.”

When this spirit of neighborly cooperation was working within leadership it resulted in gendal boodngal: people came together and avoided problems by helping each other.  It was especially evident when two people in proximity, like a Muslim and a Christian, respected each other.  Interviewee R said that each ought to allow the others a freedom to live, “Such a person, who respects others in the community in this way, will be said to be a Pullo because he has semteende is in his heart.  He has “soul control” that influences people around him.”  Pulaaku for some of the Fulbe Conventional Muslims was seen as going beyond the formality of religious dictates alone and was tied to what was good and acceptable for the community.  

Other Aspects of Pulaaku

Hakkiilo has been mentioned often in works on the Fulbe and pulaaku.  It has been described as understanding, knowledge and wisdom.  Because its meaning includes the ability to distinguish between a wise and foolish path, it links easily with the respect/shame avoidance cluster.  One with hakkiilo is respected. Formerly, for the pastoralist, hakkiilo included knowledge related to the herd.  The FCM did not rank hakkiilo as a necessity or even as a major component of pulaaku.
  In fact, the interviewees were divided over whether to include it as part of pulaaku or to see it as something else, cultural knowledge, for instance.  They did not downplay its importance in the least; however, they did not agree as to whether it was truly part of pulaaku.  Interviewee R said, “Hakkiilo is close by [to the others] and has been in pulaaku since creation--but only if one is instructed.”

As past research has shown, pulaaku and hakkiilo were contextually tied to pastoralists: life with cattle and life interpreted by pastoral values.  The herd and its effect on family sustenance created these pastoral values.
  Because cattle are no longer part of a central identity as a Fulbe person, due to a pragmatic attachment to Islamic values, he no longer needs to see hakkiilo as a major part of his pulaaku.   He has confessed that since creation there has been hakkiilo.   So in some cases it will be seen as part of pulaaku, but its importance is certainly diminished greatly in the city.

Anndal—knowledge of deep things, understanding of magic, religious things or science—is mentioned by three of the group as a part of pulaaku but it is less common than semteende and munyal and follows these two major players.  Uthman dan Fodio was quoted by Interviewee S as saying anndal is from “on high.”  Anndal as a concept has more to do with  the Fulbe Folk Muslim and is linked in many cases to animism.  

How FCM Viewed Christians

When discussing the role of pulaaku and those who live together in a community that are of different faiths, like Muslim and Christians, Interviewee R had high regard for those who were followers of Christ, especially when missionaries lived in their neighborhood: “There is respect between us, this is good neighborly relationship (gendal boodngal).  If I need something, even if his way of greeting is different [referring to a Christian missionary] and his house is different, he will follow through and help.”  Good relationships at this level were cited as those where “people get together, don’t cause problems, and they help each other” (ibid.).  The fruit of pulaaku, according to Interviewee J, was “to agree with, work with, and cooperate with others.”  The missionaries were described as “very good people” (Interviewee J and R).  “The missionary among us, he has good pulaaku and we follow him because he cares about us and about others as well (Interviewee H).”

A particular missionary friend of Interviewee I had what was needed to be a full human being (neddaaku), 

Let us leave off the talk of differing religions for the moment; hasn’t this person reached the stature of true person?  This person [missionary] prays, they go to worship; they do not lie, cheat or steal.  Of course they have their religion (diina Isa) but they are believers [if they do what is true and good].  I go with these people, I eat with them and share.  The only thing I cannot do is to wear their clothes and then go to the mosque; I would be unclean [ceremonially].    

There was no criticism directed at the Christians during the interviews, rather they were praised as devout and good people.  Some expressed hope that they might become Muslims.

Pulaaku for Fulbe Conventional Muslims

The interviews revealed how often pulaaku became another name for Islamic practices.  Semteende often became synonymous with pulaaku in the discussions.  Fulbe Conventional Muslims found much to agree with as Islam and semteende intersected.  Uthman dan Fodio was instrumental in providing revised definitions as well as being a hero and role model of semteende in sedentary context.  It was recounted that parents would tell their children that Uthman dan Fodio taught the Fulbe how to establish a home or how to herd cattle.  Although he accomplished many feats, these are not established historically to be among them.  The Fulbe became vehicles of Islamic values centered in revised semteende and the stories resulting from the conquests and subsequent governments begun by Uthman dan Fodio.  

When Fulbe identity was seen as fundamentally Islamic, the erosion of historic Fulbe was the result.  Religion occupied the place of Fulbe proverb (Juuldo Allah but not Pullo Allah).  Islam was ceded the right to preside or to rule over pulaaku, and pulaaku acquiesced in historic pulaaku deference.  The dynamic for change was lost, dialogue moved to monologue.  Other examples of this were as follows: the use of Arabic based words to describe what were traditionally centering concepts of pulaaku rather than Fulfulde ones; the reduction of the role of munyal and hakkiilo to define pulaaku; and the use of Islam as a midwife to Fulbe identity.  

The data reflects a somewhat dysfunctional pulaaku when it was forced into a strongly legalistic religious environment.  Pulaaku continued to exist, at least in nomenclature but its concepts were subjugated to Islam rather than fulfilled.  The role of Uthman dan Fodio as Fulbe spokesperson, poet, reformer and religious warrior has remained at heroic proportions.  He has had more effect on the creation of an Islamic pulaaku than any other person in the last two hundred years.  Adamou, his lieutenant, was also influential, but Uthman provided the impetus and epic stature, as the interviews attest. 

At the same time, Hausa politics and a majority of Muslims from various tribal backgrounds who have claimed Fulbe identity also made for a strong abduction toward an Islamic orientation.  The Fulbe Conventional Muslims days are oriented around the five calls to prayer, all in Arabic.  Major religious holidays are Islamic.  Although Fulfulde is the vehicular language and its concepts are present nominally, most authorities resort to Islamic teaching to make key points about ethics and morals.  Most Fulbe children go to Quranic schools, a few to Western schools and some to both.
  The Fulfulde language, with its rich tradition of stories and proverbs, is not being well remembered.  For the Fulbe of the city their new semteende is largely defined by how they live in relation to Islamic regulations.

The source(s) of the occasional difficulties encountered while seeking to interview FCM remains in question.  Was their reticence linked to my faith orientation?  Was it racial?  Linguistic?  Nationalistic?  The potential subjects who refused to be interviewed revealed the greatest resistance based on religious grounds.
  When a person of pure Fulbe ancestry occupied the position of an Islamic religious leader, pulaaku hospitality seemed to obligate the person to talk.

Only one interviewee neglected to use the word semteende when asked about the most important part of pulaaku.  He was from a nomadic background and himself a first generation urban dweller with ongoing attachment through his family to cattle.  He emphasized respect, dignity and honor (neddaaku) as shown by agreement (narral) with others in the community, especially Muslim to Muslim.  While he did not list semteende as the most important centering concept in pulaaku, it is evident that neddaaku represents one side of semteende, that of respect.  While Riesman’s research bears out the strength of semteende, others that have worked extensively with nomadic Fulbe have seen munyal as equal or greater to semteende as a centering concept of pulaaku discourse, although they would not put it in those terms.
  

I suggest one the reason that shame avoidance and shame awareness (semteende and cemtudum) were so easily adopted as concepts by Islam was related directly to the emphasis on submission and obedience to Islamic law as a synonym for faith. The corresponding weaker evidential support for munyal in discourse underlines the law ethos of Islam.  Simply put, law gets results quicker and better results appealing to fear and shame avoidance than can be produced with patience and longsuffering.  But quicker is not always better, nor are outward results indicative of the true power of a religion.  Legal and strictly bounded set relationships depend on the maintenance of boundaries of differentiation rather than communities of Relationality.  It is admitted that centered set relationships exist within the FCM community and that these relationships include loving families and all the components of being fully human, yet the smaller percentage of munyal in FCM discourse and the large percentage of shame reflect with shame associations to legal standards, whether it is crossing a boundary or falling short of an ideal. 

“Semteende, neddaaku and daraja are interrelated.  Semteende in pulaaku is like the father and munyal is like the mother—but semteende must be first in the heart before understanding can take place and then peace (salaam).”
  The placement of semteende as first in a patriarchal system, with munyal carrying, in some cases, feminine conceptual ideas, results in understanding and peace (can we say offspring?), the fruit of pulaaku. 

Munyal (patient longsuffering), based on its historical significance, should have been more highly ranked by the Fulbe Conventional Muslims.  Yet, when opportunities arose where it could have been given a high place, shame-based or religious dialogue predominated.  Its position was markedly less than semteende in the interview results, although, as we will see, it shows up more strongly among FCM and FFB discourse.  When mentioned by FCM, it was often dominated by semteende word cluster concepts.  For example, “one must exercise patience so that shame does not overtake you.”  And, “one must exercise restraint and patience when others ask for things so one is not shamed in front of the neighborhood.”
  Munyal was empowered more for FCM by a fear of keeping shame off of oneself through discerning legally what was wrong and avoiding it.  In later chapters munyal was given a greater dialogical role in positively defining Fulbe behavior.  Here we saw it often as a servant of semteende and lacking a positive, proactive aspect. 

Narral
The goal of pulaaku was evident as Interviewee J spoke of agreement (narral), being the community evidence or fruit of pulaaku.  

If agreement [narral] is at my house then it will also arrive at my neighbors.  Sharing by lending, visiting others and working with those who are different, this is also gendal and it is huge.  If things go wrong you must visit others.  Gendal is the same with everyone.  If something happens you must go with empathy and offer them the consolation of community.  This is so important to community.

The continuum representing the sedentary Fulbe Conventional Muslims in northern Cameroon today reflects a generalized and pragmatic pulaaku.  This pulaaku is flexible and adaptable because it is discourse about Fulbe identity, not Fulbe identity itself.  The goal of pulaaku seen in this chapter was identity in community, mostly for Islam’s sake, rather than the maintenance of a particular cultural form.  Pulaaku is flexible, especially at the points where religion is not.  Some aspects can be further highlighted.  

The expected fruit or anticipated results of practicing pulaaku were not in the things themselves.  One did not practice a traditional pulaaku for pulaaku’s sake, rather semteende and munyal looked to a goal and worked from a purpose, which was in one case, the establishment of a “house that semteende built is a community of people that agree and work together.”  One can see pulaaku looking beyond religious structure, per se, to a unity in moral agreements at various levels of community, and in this sense pulaaku was socially utilitarian, but it was much more than that.  Pulaaku’s ultimate purpose was to produce an unashamed identity in community.  The possibility of shame avoidance seemed to tap powerful emotive elements already present in the Fulbe psyche to bear on the person, so that they would bear with moral and ethical pulaaku guidelines for the sake of culturally justifiable relationships.  Where the powerful shame avoidance elements originate is the area where theology offers interpretation.  Islam offers the path of brotherhood in submission to the Sharia, interpreted by the community within Quranic guidelines.  “It is Allah’s law which must be supreme within the Umma [the Muslim community]” (Kateregga and Shenk 1980, 48).  No one can change what Allah has legislated and no one can take away from it.  Allah praises Muslims as those who are the “best community” among all communities of the world and “the enforcement of the Muslim brotherhood is the greatest social ideal of Islam” (ibid., 49).  

The statement of pulaaku as a robe and as a covering, without which one is naked to the community, corresponds to the earliest stories of sin and shame recorded in the Bible and in the Quran.  Shame is the strongest censure a person can receive from the Fulbe community and it was within these discussions that the need for faith was regularly introduced in the conversations.  Exclusion because of cultural transgression (offending pulaaku) meant shame and placed individualism that was willing to break harmonious moral community in the category of sin and malediction.  This leads me to conclude that pulaaku depends on the exercise of a faith orientation that is non-individualistic and in continual relationship to an idea of ultimate justification, mediated through the community, for an individual to function as fully human in the ideal of pulaaku.  The interviewees seemed more concerned with the establishment of a community with ultimate and practical relational values, based on agreement (usually including something physical between them symbolizing the agreement) i.e., with narral, than with anything else, including the preservation of racial purity or pastoral Fulbe identity. 

The final comments of Interviewee I are a fitting part of a summary to the discussion:

What is the relationship of pulaaku and community [Islamic]?  First of all, it is the Lord [Jawmiraawo] that has united us.  Allah is the one we worship.  With all Fulbe in general, however, we would say dewal [the sense of obedience or predilection for following traditions or religion] is before this.  As to what really unites them [both groups, Muslim and traditional Fulbe], if there is agreement [narral] about something between them.  Something between them will make them one.  This is peaceful coexistence [de’irru] resulting in peace and well being [jam].  If they are to have this de’irru and jam, narral must make it happen.

Fulbe expect religion and pulaaku (as cultural guidelines) to have mediatory value, that is, “something between them will make them one.”  For the Fulbe Conventional Muslims, what they share is a common commitment to Allah, primarily interpreted through Islamic Law.  Pulaaku is respected in this environment as long as it does not contradict Islamic Law and obedience to the precepts of Islamic community.
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�See Bocquene (1986).


�Interestingly, among the Jews there were the Jews who were never enslaved and could cite ancestry to establish their purity.  Then there were the Jews who had become Jewish, yet they were not allowed inside the inner court of the temple and were separated by a dividing wall.  Finally, there were the uncircumcised who represented all the rest of humanity.
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�In this case, someone whose father was a slave could never have real Pullo honor.  Mawnitaare was used in two senses by the sedentary Fulbe Muslim interviewees.  On the one hand, when referring to outward things, it meant something to be sought after and looked up to.  On the other, when used of someone who should be more humble, it meant a haughty, selfish, and proud attitude.
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�See Noye (1984, 230) for the meaning of luhdaago or luudaago, to be in disaccord with others, in a state of being contentious.  Luutgo is similarly to disobey counsel of a person or the counsel of Allah.
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�Noye (1989) explains that this is true for the in-laws of either the husband or the wife and includes not only the immediate father-in-law or mother-in-law but also the brother of the father-in-law, and uncle and the sister of your mother-in-law, aunt.


�Uthman or variously spelled Usmanu or Ousmanou.  He has also been referred to as Sheik Uthman.  Note the dates given and explanations of Uthman dan Fodio’s place in the history of the region section.


�This is the perspective of the interviewee.  “The first people encountered were the Bata, then Koma, then Samba, from West to East.” Ron Nelson.
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�I include the Arab, Kanuri and the Hausa in these other Islamized cultures. 
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�For a traditional view of semteende see the Kumen Text discussed earlier in the paper and cited in depth in Nelson.


� Gordudo is the frequently used synonym of man (gorko singular or worbe plural).  This person is brave and courageous (Noye 1989, 387).  My research indicated its use in the context of munyal e.g. with longsuffering and self-control in the face of insult or injury.  Gordudo was used to describe one complete in semteende.  Some Muslims of the city would rather be called gordudo than Pullo. 


�Nafsu is an Arabic word for the soul (nafsuuji is the plural), the deepest part of a person and the source of one’s emotions and character.  A verb with the root naf- has to do with what is useful, with nourishing food and with what is ultimately profitable. Naaf- refers to prayers made other than the five times a day ritual prayers (Noye 1989, 257).
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�Conversations with Ron Nelson.


�I have used a word that is problematic without knowing it.  The difficulty has arisen in other interviews as well.  To interviewee R, gikku is more like temperament.  The English word character does not seem to translate this word well.  Noye (1989) gives a hint of this on page 409 of his Dictionaire as he explains that gikku can be used to describe a fit of anger and that someone who is an angry person, a gikkaado.  His answer may reflect this meaning of gikku as temperament--so it seems gikku has more to do with emotional state than with good character.  As we track his answer we can see I need to rethink results from using gikku.  It appears the concept of patient endurance is directly relative to the type or size of one’s gikku.
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�Interview at Maduli.  Using the enen inclusive of the speaker and the spoken to as opposed to the minin, which includes only the speaker and his people, not the hearer.
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�See Interview I.


�Interview S.


�Dubbeere, pl. dubbude is the main trunk of a tree that is too big to cut or trim, it is the main supporting trunk.  Figuratively it is the main principle or fundamental thing (See Noye 1989, 290).


�Bocquene speaks of hakkiilo as good sense (1986, 312).
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�See the section, The Strength of Islam in Pulaaku Protocol.
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