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CHAPTER 7

FULBE FOLK MUSLIMS (FFM)

The turtle does not seek its portion in the tree.

Fulbe Proverb

In general, the three major centering concepts of pulaaku identity common to the FCM of Chapter Six were similarly observed and prioritized according to the FFM.  These were honor, shame awareness and shame avoidance (semteende); patient endurance (munyal); and good human relations, especially with those in community (neddaaku).  In addition to these three, a fourth appeared regularly as part of the pulaaku of this group: faith (nuddinki).  I say in general regarding the three “categories” because with this group the manner in which they conveyed information about pulaaku was less propositional and more wholistic that the FCM of the previous chapter.  For instance, while the concepts mentioned most often were similar to those in Chapter Six, the use of story and proverb embedded these ideas more naturally in the context of life.  After a few comments on these aspects of pulaaku, I will discuss the major concept, semteende.

Semteende was characterized as discretion and the ability to exercise respectable shame avoidance behavior and maintain pulaaku in daily community life.  For FFM, semteende was usually mentioned in connection with race distinctions, including the avoidance of intermarriage.  Eating habits and attitudes in public were also extremely relevant to expressing pulaaku. 

Munyal was portrayed in examples of longsuffering patience especially in self-denial.  Included was a Fulbe stoicism that sought to avoid any public display of needs or emotions. This kind of person, one of enduring fortitude, was termed munydo (one capable of swallowing insults and internalizing joy, pain and anger).  Such a person would not spread bad things around by gossip with others.  A Fulbe proverb declares boldly “It is better to eat something offered by a physically filthy person than to accept the food of a loud-mouth and gossip.”
  Munyal was also observed in a majority of the interviews as relating to the patience needed to wait for a wife that was Fulbe.  

Neddaaku was described as respectful behavior and as the possession of common courtesy for others.  It also included the demonstrated understanding of how to receive guests (jabbaago hodbe).  The goal was to make them feel at peace enough so they took off their traveling clothes and relaxed (fiistugo bandu).  If they remained a long while at your home, it was a blessing.
  Along with neddaaku, other words filled out this hospitality concept such as: living in agreement and peace with others (gendal), purposefully and formally united (kawtal), agreement and unity of heart (narral), and friendship (soobaaku). 

Semteende

Indisputably, first and foremost in the opinions of major emphases in pulaaku for FFM was semteende.  Typical of this group was the comment, “Behave with shame awareness like a [good] Pullo.”
  And, “If you have shame awareness [cemtoowo] this is pulaaku.”
  The difference between the interviewee’s dialogical components and those of FCM were noticeable in that the FFM centered on pulaaku semteende as a relational and centered set, integrating more fully the other components, using faith to produce a balanced community.  The FCM used a bounded set approach with less integration and religion, rather than faith, was the facilitator of identity.

While there was general agreement with the results found in Chapter Six (FCM), the Fulbe Folk Muslims expressed differences in the variety, interdependence and application of the concepts within pulaaku.  The richness of metaphors contained in fables shared in the pages that follow can be seen to add wonderful color to the rainbow of complementary ideas in the pulaaku metaphor cluster.  So, while semteende was officially first of all, it was more often explained in relational examples than obedience to formal religious practices, as in Chapter Six (FCM).  The heart and emotive aspects of semteende were also emphasized more, and this included how faith in God was expressed.  For instance, accomplishing certain rituals or rules as a human religious being (FCM) was less important than the expression of semteende seasoned heavily with appropriate Fulbe conduct as a human relational being toward others (neddaaku) leading to good relationships (gendal).

The interweaving of practical, moral, human, reasonable and ultimate things made the major concepts of respect, shame avoidance and shame (semteende), longsuffering patience (munyal) and human dignity (neddaaku), respectful behavior and agreement (narral) more difficult to isolate and to categorize.  I felt at times as if semteende should be translated as, “This is the defining force of daily life and the things of ultimate importance all wrapped up together.”  The responses show easy interchange in the uses of both pulaaku and semteende to describe being Fulbe.

Clan and Color

Interviewee H, the oldest of the group, mentioned physical characteristics—specifically light skin in response to the question, “What are the things in pulaaku which you value?” His answers reflected initial outward preferences toward lighter skin as the desired characteristic of true Fulbe.  Specifically, the Fulbe called Fuunaange, as well as those called Taara’en, were referenced as “true Fulbe.”  Interviewee H went on to list those that he called the “other” Fulbe; those that will marry a slave woman and give birth to children and the offspring will be told that because the father has pulaaku, the child will have pulaaku, but these are not true Fulbe because they are not pure.  He then noted, “There are other Fulbe as well, some very black, who can do many different kinds of good work; these also are Fulbe.”  He did not use the expression “true Fulbe” with any other than the Fuunaange or the Taara’en, nor did he speak about other clans or classes with the same conviction as he did when referencing the Fuunaange and the Taara’en.  His mention of Fuunaange seems to be mostly tied to dialect distinctions, which are used as indicators to self-distinguish among clans.  Noye (1989, 124) lists Fuunaangeere as a dialect of Fulbe “oriental, from the east” and one often-used in contrast to another, Hiirnaangeere, “western or spoken at Yola (Nigeria) and Garoua (Cameroon).  The Fulbe pride in linguistic capability and style is strongly emphasized in the extreme north of Cameroon and seems to diminish as one moves south.  A common proverb is that “Fulfulde [the language] stands in Maroua, stumbles at Garoua and falls in Ngaoundere.”  Maroua, Garoua and Ngaoundere being cities one encounters on the main road moving north to south in Cameroon.  

The Taara’en (or Tara’en) are listed as one of 300 family groups among the Fulbe whose major cities include Pette and Maroua, both in northern Cameroon (Noye 1989, 340).  In the sixteenth century, these families made nomadic treks to what the area of Mali (called Macina).  They were one of the earliest Fulbe sedentary families to inhabit the region.  Today there are approximately one million Fula Macina persons in the region of Mali.  

High on the list of pulaaku for a few of the Fulbe Folk Muslims, especially for those who could afford it  (Interviewee H for instance) were cattle, horses and the knowledge (hakkiilo) that accompanied animal husbandry.  “There really is nothing in this world the Pullo needs except for cattle and, if possible, horses.  Cattle are what give value to pulaaku.”  Once the physical aspects were explained, however, most interviewees went deeper, to discuss good and bad character, attitudes toward others, and ethical or unethical behaviors.  Semteende, like real pulaaku, was affirmed by Interviewee V to work from the heart.

Yes, in the heart.  Why?  If I do a thing I am thinking I must not, no I must not act shamefully [semti] because of pulaaku.  The heart fears shame [cemtudum] as it fears nothing else.  If pulaaku is present it will work in the heart and I will think, “If I do this thing they will mock me and will speak of me as a nobody; as nothing at all [goddo meere]. If faith [iimaanu] is in the heart [hand over heart and stomach area] then the fear of Allah comes and enters here.  

Immediately one can see the rich interrelationship of concepts.  Note how fear of “doing” a thing and having others “speak” derogatorily is first.  The “heart fears shame like nothing else.”  Pulaaku seeks to prevent this shame.  At the same time, faith is spoken of and the fear of Allah comes and enters.  He does not make the direct connection that faith equals pulaaku, at the same time, the implication is that semteende worked with faith because pulaaku includes relationship to the community and relationship to Allah.  Therefore, a good person, a good human being, is represented as a Pullo, one who shows pulaaku by being reserved and exercising control over emotions.  Yet, Interviewee L gives a wider application, “Isn’t pulaaku for all the children of Adam?  A Pullo is a person who exercises discretion [semteende behavior].”  

The universal aspect is evident in the expectation present in FFM that pulaaku can and should apply to all people as a standard.  This indicated the flexibility of pulaaku and its ability to be a learned concept, not an inherited one. Pulaaku is not just for the racially pure Fulbe, nor is it for those of only one religious orientation, rather pulaaku is the image of the ideal human, integral and balanced, including one who has faith and lives out that faith in practice.

When asked specifically if pulaaku was for Allah or for people, responses were mixed, some saying it was for Allah and some responding they did not know for sure.
  The confusion may have been in the question posed, for pulaaku was seen as being a very practical expression of attitudes and actions in community, and in that way it was social.  At the same time, one could not dichotomize as if socialization and Allah were an either/or philosophical statement.  It was not only right to believe in God, it was necessary to follow both faith (or some religion) in order to rightly practice pulaaku socially: faith was part and parcel of life with others in pulaaku.

The politically correct answer to the question of ultimate authority for FFM was attachment to Islam, at least outwardly.  However, I observed that serious considerations of answers to life questions were processed more often through pulaaku and especially the shame avoidance (semteende).  When a FFM does something shameful, it brings shame on the whole clan.  This emphasis was different from the shame in religious FCM community of not doing the Islamic prayers punctually or regularly for instance.  

The question mentioned above, that of ultimate appeal to some authority, either Islam or pulaaku, may not be revealed until people are in disagreement and nominal attachments give way to deeper held beliefs.  Arguing publicly or expressing disagreement in outward or emotively charged verbal or non-verbal ways is not good pulaaku because it is shameful (cemtudum); yet it happens.  When it becomes uncomfortably evident that the possibility of shaming one or more of the parties exists, others may appeal, in a mediatory sense, for them to consider pulaaku.  For instance, to encourage an end to arguments or mediate uncomfortable situations someone may invoke a statement like, “because of the blessing of pulaaku, leave off with shameful speech.” “If the person is sensible, he will break off the dispute when you say this.”
  If the dispute continues there is more that can be done, according to Interviewee G:

You leave him with Allah, A yowa Allah dow maako.  This is to use munyal.  You are patient.  You do not curse him or speak evil of him [taa zamba].  On the third day, if pulaaku is working, it will be OK.  There are people who will not want you to repair the situation.  Such a person is a hypocrite [nafikiijo]; he does not want agreement [narral] but destroys relationships.  

It is shameful to speak out or act before the third day.  There is moral responsibility upon the offended to exercise patience so as to avoid shame and community problems.  It is evident above that some “do not want agreement” and such people who destroy “relationships” are condemned as not wanting agreement (narral).  The purpose of pulaaku here is clearly stated as agreement in community, the various aspects of pulaaku work symbiotically to produce it.  

If those disagreeing need to publicly reconcile because the argument became heated or spilled over into families, sometimes the reconciliation with others involved the exchanging the fruit of the Cola nut tree (cola acuminate), called gooro in Fulfulde.  Males who are good friends will share gooro in the market areas or as they walk and talk as a sign of friendship.  It also occupies a symbolic social function of expressing blessing in agreement after a ceremony like that of naming or settling a dispute.  This would be done publicly, often with religious leaders and elders present:  

Pulaaku is used to end an argument so there is forgiveness and change [yaafuye bee tuubu].  It is not just those who are lighter skinned who know pulaaku because how you handle a dispute is really a matter of the heart.

From such social conventions, according to Interviewee M, one can see the value of “pulaaku in preventing a person from destroying what is good,” one’s religion for instance:

Pulaaku will stop a person from destroying his religion.  It is because the Pullo has great respect and fear of bringing shame [cemtudum] on himself or others close to him.  Pulaaku in this way gives strength to religion [diina].
  

Pulaaku will prevent the destruction of the social fabric because of “respect and fear of shame.”  The social or relational concern that is attributed to pulaaku is personalized in the reference to the Pullo (so close to the word pulaaku) and is evident from Interviee M’s comments.  Pulaaku was often personified, as wisdom is in the biblical proverbs.  Although tacit, the implication was that one should likewise embody or imitate this respect and shame avoidance that pulaaku mediates and governs.

Pulaaku, especially when personified, often concerns itself with issues of character, relationships and close friendships (gikku, neddaaku, soobaaku).  In Islamic religion (diina) there are especially strong appeals to submission to law (umroore).  However, where religion (diina) and pulaaku overlap, there can be tension.  Notice that pulaaku and diina are both personified, according to Interviewee M:

Diina concerns itself with commandments and therefore often intrudes more on pulaaku than pulaaku does on diina.  If the diina commands something you must do, even if it is not best for pulaaku you must try to do it.  Pulaaku urges people to get along but if the diina likes something that pulaaku doesn’t like then there is struggle.  According to what is commanded, you should obey the diina.  If your heart wants to change the diina then pulaaku bring it back so you can follow the orders of the ruler [To bernde yidi waylititgo sey pulaaku lorna nde]. 

Such a relational view of concepts points again to the wider relational perspective of the FFM and how the interpretation and application of such concepts and metaphors, when rightly contextualized, energize and direct activities in the community through discourse.  The segment above also revealed what at first seemed like allegiance to Islam prevailing over pulaaku; looking more closely, however, gives one pause to think more toward a duality than a priority.  Pulaaku is ultimately expected to guide one’s heart into the right way (last phrase).  A major aspect of Pulaaku, aside from setting boundaries for behavior, can be one of a helper, willing to guide and direct the heart submit to law in order for harmony in relationships to religion to be maintained.  Pulaaku need not impose its way on diina for it to work, and, for the Fulbe Folk Muslim, it appears that pulaaku working with diina facilitates pulaaku’s ultimate goal of community--even if pulaaku must bend.  The bending was interpreted as strength by Interviewee M, not  as sweakness.  The FFM uses pulaaku to mediate agreement.

Belief in God was stated as integral to pulaaku among this group.  There were differences were reflected in the interviews between how belief in Allah was expressed.  For the FFM, Allah was generally a wider concept than for the FCM, who was primarily interpreting Allah as submission to diina and religious practice.  The two are not opposites but need to be distinguished because of the various emphases.  Semteende for Interviewee V was linked directly to the concept of faith in God (nuddinki), and at times the two appeared to be inseparable.  This differed significantly from the formalized aspects of religion (diina) represented among the FCM interviewees where Allah and pulaaku were more easily separated by the categories religious and human.  Most notably, for FFM, faith in God was defined in bounded set terms as Islamic religious obedience..  Interviewee V, for instance, saw faith as inclusive of those who believed in Jesus as “Spirit of Allah” (Isa Ruuhulaahi), and spoke positively of such faith. 

Everyone should be able to follow his or her own religion, whatever that is, as long as it is good like not lying, stealing, killing or committing adultery.  These are the big things of religion.  

In fact, five of the six interviewees from this group linked the necessity of faith in God (general) to one’s ability to live rightly in semteende.
.  The practical aspects of pulaaku work interdependently with the ultimate, concretizing the reality of the concept, as in the following excerpt from Interviewee V:

Semteende is from the Fulbe.  Without semteende there is no awe of God. If you can exercise discretion [semtan] then you will have a reverence for God.  You will do what is right.  Without this discretion [semtataa] won’t you see people lying, stealing, drinking, gambling, committing adultery and doing all that is wrong?  

Here again the emphasis in the above quote is on why FFM accept and use semteende: so that everyone can see “lying, stealing, drinking, gambling, adultery and all that is wrong” and so they would not do them.  Fulbe fear the breakdown of society; Fulbe respect things that unify a community.

Semteende and Ultimate Things

Fulbe Folk Muslims were more likely to speak of semteende and pulaaku as part of what God gives to all rather than something concerned exclusively with a specific religion’s categories or interpretations of what is real and practical.  Pulaaku and semteende had such a powerful effect on ultimate things and faith in the folk community that these concepts were foremost in the mind in most situations.  

Interviewee K underlined the importance of semteende within pulaaku and linked this to practical manifestations of real faith in God, rather than mere motions of formal observance that did not affect the heart. “Semteende is extremely large (mawnde masin) and includes faith, mercy and love.”  

Inverviewee V linked faith in God to the ability to act rightly, 

If a person has no semteende, he has no faith.  In addition there will likewise be no fear of God.  God is one to be feared with the heart.  If a person has no shame-awareness he will lie, cheat, steal, get high, take his neighbors wife and do all these things that are not good.  To not have faith is like a person who is in the dark.  When faith is present you ask others for advice and you listen.

Faith included acting rightly (morally), being in relationship to God, and asking others in the community as to the standards of religious prohibitions.  Individualism was not seen as semteende. but individual responsibility to community was undeniable, as was the responsibility to be aware of ultimate things.  For FFM, like Interviewee V, this was Allah (God) in a more general sense, and responsibility to rightly understand the source of respect and shame awareness (semteende) was reflected in the following: “Semteende comes from faith, which is a knowledge and awe of God (Allah).”  Fulbe Folk Muslims held tenaciously to the idea that pulaaku preceded Islam and pulaaku is from God.  Since pulaaku was first, it continued to deserve respect and consideration for Interviewee H:

Pulaaku was first and religion came and attached itself.  When one does things that are right there is agreement, neighborliness and friendship.  This is good in front of Allah but if you refuse these things, it is not pulaaku.  Pulaaku is from the heart and God did this from before all.  It was God who created people with pulaaku.

The strength of semteende for the FFM was evident in the rich metaphorical descriptions given especially in proverb and story that reflected the character, the faith and the values that foster good and enduring relationships in community.  Semteende was an arena where ultimate values were expressed in the very practical forms of daily life.  In considering how pulaaku crosses the boundaries of various religious orientations, Interviewee H cited the example of a Christian friend, “This person has pulaaku,” he said. “It does not matter whether he is Christian or not, he has pulaaku.”  At this point I interjected a phrase in Fulfulde giving thanks to Allah [Yettoore haa Allah] to which he responded with a good-natured laugh saying, “This goes beyond ones obedience to Allah [in Islam].” I had used a standard reply (Muslim), yet he wanted to emphasize the unifying width of a pulaaku crosses religious boundaries.  I did not take it that he was being disrespectful of Islam, rather he was trying to uphold respect for pulaaku.

We had reached that rare point in this interview when the barriers seemed to fall and we were just two friends, conversing about aspects of life that affected both of us.  There was truly a sense of unity and understanding on the human level, and I had to marvel at his frankness.  Interviewee H believed it was pulaaku that had created this bridge to frankly admitting what it was to be human together in community.  He admitted that religion did not provide all that was needed for good relationships, for these were not founded on formal decrees to be obeyed but on matters of the heart shared honestly in trust.  He extended the highest compliment one could ask for: “You can come and visit me at my home anytime because you are a good person.  You have pulaaku.”  Relationships were definitely close to ultimate things.  Some used  the Fulfulde word of Arabic roots to express faith, iimaanu or iimaanaaku (Noye, 1989, 23).  This faith in the heart can be distinguished from mere outward religious observances, according to the following explanation by Interviewee V:

Faith comes and lives in the heart.  Then the fear of Allah also comes in.  There is also nafsu [the soul] of a son of Adam, the place from where feelings come and where they are governed.  Keeping your nafsu in a right way can be compared to when a person is taking care of sheep or cattle.  If the sheep or cattle want to go somewhere and eat what they should not, the shepherd must get after them, correct them with his staff to return them and to teach them.  

Similarly, if your sentiments are incited to wrong, you must correct them [with faith]. If your heart is incited to wrong, even if it burns, you must prevent this and stop your heart from going on in this way.  Later you will cool down and be glad you did.  The people of semteende have iimaanaaku.

Semteende is of faith, to fear and know Allah, is to have faith in God.  Whether it is church or the mission [Christians] or another diina, to have iimaanaaku is to know that God made all things, everything comes from God.  To see before you, there is God. And this is to also see behind you also.  

To see God in faith is part of pulaaku.  If you have this faith you can gather people and you will not look down on them, or act unbecoming to them.  This is all in pulaaku, that is, semteende and iimaanaaku.  These are all together.

There is a progression evidenced above that typified the Fulbe Folk Muslim responses, folk analogy (herding or shepherding), and then an application to oneself, with the result that one is able to effectively gather, guide, lead or influence the group in a positive way.  The integration of religious concepts, with occupational and social matters was clearly stated, “everything comes from God,” and “these are all together 

Familial Joy in Pulaaku
For the Fulbe Folk Muslim, two things stood out as bringing great joy; the first was to marry a Pullo and have pure children, and the second was to work together well with others.  The home is the most important place for pulaaku to be seen and taught, affirmed Interviewee G.  It was best to marry a Pullo and have children that are just like your own body (in color and type) and this brings much joy:  

If your wife is a Pullo she will understand what you say and when you speak she will obey you.  If she obeys you the children will also obey and if this is true, there is much peace in the home.  To be able to take a wife that is just like you in the way she looks, acts and thinks--you are one and the same.  You are of the same traditions and there is no mixing; no other ethnic group.  Isn’t this your own body? And then, of course, to have children with this woman is great joy.

To bring forth a family that is like one’s self in color, tastes, thinking, actions, and traditions: this is a great joy.  Why?  One reason is the absence of disagreement in such a homogenous environment.  Because agreement, unity and peaceful community were the goal of pulaaku, it found much practical expression here.  The ideal for the home life, according to Interviewee G, was to find a wife from among one’s own Fulbe group or clan of the Fulbe, one who will not dilute pulaaku with other things:  

In this way you will find great joy as you have children with this wife and you teach them to speak Fulfulde and understand pulaaku.  Your child will taste a life of sweetness (o don nana beldum) and you will also experience this sweetness.  As you go on and have more children, perhaps ten or more, you are all united--you, your children and their mother.  To be together, to have mutual understanding of language, tradition and meaning: this is to experience life fully.

Guests

One female informant explained what it meant to have discretion that avoided shame in the area of receiving guests, especially in-laws.  I observed that the Fulbe Folk Muslim women exercised more freedom to speak about their pulaaku than the women of the Fulbe Conventional Muslims group.  

When asked how to live pulaaku in the family, with children and with those who come as guests, very specific instructions were given.  This was the pulaaku of the home. 

When a stranger comes to the house and the husband or man is not there, he must announce himself correctly with the standard Muslim greeting, “God’s Peace upon you.” [Assalaamu aleykum] or peace be on you.  If he does this, I will come out and receive him in the welcoming hut [jawleeru] with the response “Peace be upon you” [Aamiin, waaleyki salaam]; he must also greet us correctly and not come in until there is a reply.  The next thing would be to give him a mat to sit on and water to drink.

This was a respectful greeting given to another Muslim or one deemed worthy of respect.  If Interviewee Y wanted to minimize the response and the corresponding respect it conveys, he might say, “Jam naa?” rather than the fuller greeting, although this must be determined in context for some familiar relationships also dispense with respectful greetings.  While entering a home where one is very welcome, the hostess especially would be saying continually, “You are welcome” (A jabbaama) and, “You are very welcome here!” (A jabbaama boy).  

There are differences to note in receiving female guests versus male guests, including the roles of the hostess or the host, and these were very important.  The woman will answer somewhat differently but will especially act in an appropriate manner if the guest is a man and the husband is not there.  She must do things and say things to make the guest stay until the husband comes (jabbaago mo) but all this without ever extending to him a hand in greeting.  It is forbidden for a Fulbe woman to greet a man by handshake, according to Interviewee T, at least, where Islamic etiquette rules are followed: 

I cannot be really open and warm with him if my husband is not there. That is, I cannot sit down on the mat with him and talk and talk and laugh with him as I could if my husband would do if he were there.

There were strict limits on the proper reception of a guest: males were not allowed into the women’s areas,  and specific words and phrases were used in repetition to greet and welcome a person.  Although these repetitions may seem unnecessary to a Westerner, they were crucial for the Fulbe.  The continued use of the welcome “A jabbaama, A jabbaama boy” was meant to assure the person that the family is not put out in the least by their visit, even if other things were planned, they would be now overlooked as the guest must take priority.

Some Fulbe believed that when the guests were strangers, they may not be human at all but angelic-like visitors who could have long-term effects on the well being of the family if not correctly welcomed.
  In any case, “The guest must be put at ease and want to stay to visit.”

If the father of the family was not at home or not able to come quickly, the guest was encouraged to wait however long it takes and the hostess must work very diligently so that the guest does not want to go away.  “Pulaaku is to make the person be at peace until the father of the family comes and finds him.”
 There was nothing wrong with the male guest resting, waiting, and even sleeping on a mat in the area provided for guests until the husband returns. There was a major fault (aybewol mangol) if the women were to bring him to her area of the compound (wakkere debbo or suudu debbo).  If the husband returned and found the guest resting in the welcoming hut or near the door to his house there is no problem.  Informant T said, “When he came home he must also give the guest a very warm greeting.”  If the visitor was a woman who found the man of the house at home without his wife, the man must do the right things to welcome a member of the opposite sex.  Again, Interviewee T:

The husband should never sit with the woman on the mat but should be sure she has a comfortable place to rest with water brought to her to drink.  Children of the household can do this.  Even if she is on another mat the husband must not sit down nearby, talking with her and trying to make her laugh.  He welcomes her sincerely until she feels at peace. 

The female visitor must never think the husband or the household was not glad to have guests.  This guest might then tell the wife that her husband was not pleased to have visitors.  Such an accusation is very shameful (cemtudum) for the family and for others in the neighborhood to hear about.  

The community will know if you have not welcomed a guest properly.  This seems to be sufficient reason to follow pulaaku and avoid shame (cemtudum).  Great care was necessary in all areas because any unwillingness to receive a guest might be communicated to someone very easily, especially in non-verbal ways.  Interviewee D offered this Fulbe proverb, “If you want your guest to leave soon, give them a stone to sit on.”  For instance, if the welcome expressions were not said with enthusiasm and are not really joyful in welcome, this would indicate the heart did not want to receive the guest.  It is at the initial point of greeting where the Fulbe were extremely careful to show they were neither ill at ease nor inconvenienced by a guest’s arrival.  The guest could easily leave at this early juncture without seeing his or her friend, which would indicate he or she felt unwelcome.  But the good greetings and welcoming actions of the host will help the guest to stay on with them until the guest chooses to leave.  Interviewee T used a proverb to explain: “Even as the guest rolls out the mat to lay down, he is thinking of when he will pick it up to leave again.”  Proverbs were quoted frequently among this group to give weight or final authority to an opinion.  In other words, think about how your guest is feeling reluctant to bother you and eager to get home again.  This should make the host or hostess redouble their efforts at welcome.  Therefore, good pulaaku would make a person want to stay even longer than they might have planned.  According to Interviewee V, the evidence of hospitality working through pulaaku in the household occurs when a polite call becomes a longer stay, indicating friendship rather than mere formality:  

Even if the guest is with you for ten years, he is still a guest.  No matter what the length of stay the person is still a guest and needs your help.  He will always finish by leaving.  Who else does the guest have in the village but you?

The poor way of receiving a guest resulted in the guest going away and speaking evil of the family.  This brought shame (cemtudum) on the family, both now and in future relationships.  It would also discourage reciprocity in hospitality and it prevented the host who had offended from going easily to the other’s house.  The lack of hospitality spread shame on the family throughout the community as surely as the implementation of hospitality brought honor.  No justification was allowed for the poor reception of guests, even if they were of another religion.  Interviewee T expressed real concern on the long-term effects of such a lack of pulaaku.  “The lack of being received well would build up so she will feel more discouraged to come again to visit me.  I then will be discouraged from visiting her or even seeing her on the road. All the good that one does must be for the future.”  

Interviewee T described the effects of being caught in shameful behavior, “When you do something wrong in somebody’s eyes, you definitely do not want to meet that person on the road the next day.”  Yet such mistakes or transgressions of pulaaku happen, so the question that I expected to logically follow was, “In what way can you remove the shame that you have committed?”  Yet this was perceived as an extremely weighty question, judging from the response, and the difficulty was literally etched on the face of my interviewee.  Although she admitted it was perhaps possible to remove the shame, she paused and seemed to mentally search for a precedent.  Finally, she slowly and judiciously explained how one might begin to lessen the shame.  It appeared that the question of totally removing shame was not logical, almost as if one was asked to disregard the reality of a historical event, or perhaps relive it.  One could perhaps deal with the future but what was done could not be changed. 

For instance, if the wrong was committed through an improper welcome, so that you failed to make your guest comfortable, and it ended by the guest leaving earlier than expected, this was shameful.  If you see this beginning to happen, you must redouble your efforts and find a way to better welcome the guest.  Such efforts on your part will diminish the sense of shame you are starting to feel.

If it is a fault in the area of providing food for your guest, then to correct it you must give an extra good meal in order to repair the problem due to the first error you committed. If the fault is very great, you can bring a present of some kind to the offended person, this also is pulaaku.  

Interviewee T continued to explain: 

We Fulbe are not used to making up relationships using a chicken (uffru bee gertogal) but we can bring something in a pot as a gift (uffru).  It is okay to bring a chicken that is already cooked for them.  But, other things are acceptable like packages of flour, rice, oil, millet or cloth--all these will show them we really are ashamed of our lack of pulaaku exhibited earlier.

Strict regulations were also explained governing the giving of food.  It was noted by Informant T that such rules concerned especially the relationship with in-laws, one of the most difficult and sensitive areas of pulaaku: 

If it is my brother-in-law who comes to visit, I can serve him a meal on the same plate as I would normally give to my husband and I bring him the full portion of food I have prepared, holding nothing back. He then takes his part and he gives the rest back to me.  

All that she has prepared must go to him first, and then he will take what he wants and return the rest to her to be saved until her husband comes.  If she brings out an improper portion of the millet bread (nyiiri), that is, if the rounded ball of the heavy and moist bread has been cut off in any way and she then serves the meal, it could be very shameful.  The guest may note, “She has kept a part of this meal, the best part for her husband and she has brought me an inferior sauce or a lesser portion.”  In all cases, the brother-in-law, as guest, must divide the food—not the woman of the house.
  

Interviewee T continued with more instructions, meticulously outlining proper hospitality with great care and sincerity.  My impression was of that this woman, who had learned something very important as a child, was being extremely careful to pass correct instructions, without changing or diminishing them in the slightest:   

If I give all the meal to the brother-in-law, he is free to eat all of it if he wants to and this is no problem for me or for the husband of the house. But it is semteende for me if I divide the meal.  My brother-in-law will not be happy to eat if I divide the meal in the kitchen before giving it too him.  You see I really do not have to divide the meal for it is sure that he will use pulaaku so he does not eat all of it.
  

The pulaaku acts, in the sense expressed above, to protect the host.  The shame in pulaaku of over-eating, or of revealing to others, especially the in-laws, that one has need of food is very great.  Such a response indicated how the household, although living in an outwardly Islamic context, referenced a more traditional form of pulaaku when deciding on how interpersonal relationships were to be handled.

Interviewee H underscored the gravity of any situation involving familiarity with in-laws--including the brothers and sisters of any in-laws--even after many years:

Regarding your in-laws, you do not eat anything in their house.  You do not eat with your father-in-law or mother-in-law or with the mother-in-law’s sister or the father-in-law’s sister.  You do not eat with your wife, ever. You simply refuse, for this would be a shameful act [cemtudum]. I was ten years in the same living area with my in-laws and I never ate with them even once.

And, Interviewee H added, “Cemtudum will kill a Pullo.”  The relationships between in-laws are in a different genre, according to Interviewee V, one that has little to do with friendships or temporal human relationships, for some close relationships can become void when a person becomes an in-law:   

If my friend and I have a daughter and son and we decide it is good for them to marry and we become in-laws, then we will no longer eat together as in the past.  This is pulaaku and other ethnic groups, like the Giziga, do not follow this.  Allah did this from before and created us with pulaaku.

In-law relations are the height of opportunity to do something shameful, and one must always take extreme caution in all relations with them.  Avoidance was the best policy.

Supernatural Aspects of Receiving Guests

The value of receiving guests in FFM pulaaku is reciprocal.  Not to have them is to lose out on a blessing.  Two robbers made a trip to the village of an influential teacher with the intent of making off with some of his valuables.  The owner of the house had a son who was afflicted with a serious ailment as a youth and remained sick and bedridden for years.  No doctor or healer was found that could cure him.

The would-be robbers came and greeted one of the servants as if they were travelers on another mission.  They were given a place to stay in keeping with the hospitality of the home.  

The good teacher and owner of the home had them wash for supper and then told them.  “Every person on earth has some kind of a blessing to give to others.  Today you have come to me and I know you have brought some kind of blessing.  My son has been sick for many years, perhaps you are here to be his blessing.  I have saved the water you washed in after eating to give to him to drink because God has sent you to me as guests and you are honored here.”

Later the teacher’s son was healed and when the teacher came to tell the men how their blessing had healed his son, they were convicted by his compassion and concern.

One of them broke down and said, “We came to steal and we have been received as royalty and given so much respect.  I cannot carry out my plans to rob and do evil.  I am giving up my life of evil.  Please forgive us for our evil intent.”  

The story ended simply, with the implication that doing good and being hospitable had a powerful blessing, and it mediated the entrance of the supernatural into the pain and sickness of the ordinary.  The implication was that anyone can participate in such a pulaaku and be blessed and transformed.  Goodness is ultimately stronger than evil.  Hospitality has huge benefits for both giver and receiver.  

Pulaaku was taught to the daughter as well so she would imitate her mother in the way she welcomed guests. In addition, the daughters must learn to continue to live with their husbands, doing what is right and remaining with their own husbands.  “Strangers and guests who come to see the father must be welcomed well.  Food should be ready for the men of the house when they come back, so they can eat and not go elsewhere.”
  

Welcoming others with words and with food was central to a pulaaku lived out in the home, not only for guests, but also for the daily family well-being.  

Have plenty of good food prepared at your own home so the children do not go looking for food outside the home.  When the children go out to play or do other things the mother must always remind them to come home before the time to eat. The child that always finds good food with his mother will always want to come home.  Children who are not well fed don’t come back home. They will then look for another father (baaba saare) who will feed them well.  A good mother is one that keeps the children home and guards them with good food.

It is interesting to note that Interviewee T could have used the word saaro (parent), or saarooji (parents), or daada (mother) but she has used the word baaba (father).  It appears that the father is ultimately responsible if food is not provided, even if the mother must prepare it.  Interviewee T continued, “Wherever the children are, the mother must be close by to teach them to obey their parents and to obey other parents in the village as if they are all the same.”  Here the general word for parent [saaro] was used.  Children were taught to obey other family friends as if they were obeying their parents.  The mother was to correct the children if they used bad language (kalimawol) or insulted others (hudugo) or spoke to minimize a person (bustugo) like calling someone a senseless fool (bilkiijo).

Semteende as Discourse on Recollected 

Values of the Clan

The discourse on semteende was continually salted throughout with examples of the present physical situation of pulaaku on the one hand, and the clan held attitudes, beliefs, and perceived or actual ancestry on the other.  Going far enough back, the sources of pulaaku were said to be divine.
  It was impossible to evaluate Fulbe discourse without analyzing both aspects of past and present as they interacted constantly with each other as surely as the seen and unseen interactions from dialogues above. 

Fulbe Folk Muslims remembered history in terms of family/clan affiliation and/or precise notations regarding the place of their parent’s origin.  “The Fulbe arose from the east” was a common response, for instance, even when the question invited a response to tell about pulaaku.
  Therefore, pulaaku was attached intimately to people in clans, coming from a place in the east.  We know for many Fulbe this meant a migration around northern fringes of the Sahara and then along its Western and Southern shores also known as “Sahel.”
  These Fulbe arrived across the southern sub-Sahara, actually coming from the west and migrating into Cameroon in mostly the 18th and 19th centuries.
  I found it curious that FFM wanted it known they originated “in the east.”  This phrase, passed on through generations, appears to have meaning in the sense of affirming, “I am not from here, from this place.  We are different, we are Fulbe.”  It also begs the questions of origins which we cannot delve into here but is nevertheless always just under the surface.
  

In spite of the influences of Islam, as per the data in Chapter Six, the sedentary Fulbe Folk Muslims have more successfully kept a traditional pulaaku and hence a distinct Fulbe-ness, especially in regard to origin and ethnicity.  It is likely not coincidental that this Fulbe-ness has included differences in perceived ancestry as well, meaning a Pullo and not an Arab is their proto-type reference.  

Semteende, Marriage and Intermarriage

It was very difficult for the six interviewees to explain the idea of semteende without speaking of marriage relationships and of how mixing (njillindire) had ruined pulaaku.
  Interviewee M affirmed that, “pulaaku could not be changed” but it could “be lost.”  I suspect this related to the ideal of an ultimate pulaaku and what seemed to be an enthronement of the ideal.  In actual situations, however, pulaaku was expressed differently.  If his statement referred to the ultimate goal of pulaaku, which I have stated as producing sufficiently meaningful working relationships in a variety of contexts, then we can accept fully his assessment that the goal of pulaaku “could not be changed,” yet it can “be lost.”

Questions posed about slaves (maccube) and those people groups very unlike the Fulbe in world-view (haabe) elicited strong opinions that turned the discussion to the subject of marriage.  For instance, when asked, “What is the attitude to hold toward the intermarriage to other people groups based on taking someone captive as a slave?” Interviewee H replied,

Things have changed in pulaaku.  In earlier times a person would seek someone within his own ethnic group to marry.  The male slave would marry a female slave; the unbeliever would marry an unbeliever.  Now the slave marries the Pullo or the Pullo marries a black woman.  Haven’t you seen it?  Pulaaku is ruined.

This mixing explained directly above was referred to as jillindirki.  Fulbe Folk Muslims mentioned this often as the worst thing that has happened to pulaaku.  Slavery was never condemned but marriage to a slave or non-Fulbe person was.  Interviewee V insisted that pulaaku has not changed since he was young but there was much that had changed.  Again, it can be observed in the comments of FFM that, out of respect for the ideal held as pulaaku, and a tacit understanding of it, the aspect of “no change” is attributed to it; what can change, however, is pulaaku understanding or interpretation in the present context because pulaaku is community-based.  This way of pulaaku provides a reference point for ultimate things in the FFM worldview: pulaaku transcends the moment and therefore can help make sense of it.  

Interviewees V complained how people from various ethnic backgrounds have become Fulbe and have subsequently modified pulaaku for themselves.  If for instance a Pullo married the daughter of a chief or ruler in some area, the Fulbe gained a position from which their offspring could become the next chief.  Some I declared this to be a poor marriage because of the amount of culture differences, and in such a case, pulaaku was modified.  It became mixed with other ethnic groups who do things a certain way.  While this is a complaint justifiable on the basis of culture, or ethnic group, it really shows a misunderstanding of the history of pulaaku as a utilitarian device for change.  Marriages were most acceptable within familial, clan or religious boundaries, and were usually to a relative, especially a first cousin on the father’s side.  There were limits set by Fulbe clans regarding the search for a partner, and each clan was supposed to stay within its prescribed limits.  Interviewee G lamented changes in this area and blamed money:  

You may find a guy who is totally black yet who has money.  The Pullo, because of money, goes to marry this person.  This is how pulaaku is wasted and deteriorates.  Imagine, marrying someone who is totally black! [sic]

In earlier times never, never--this would not have happened because there would have been the spear and fighting.  If Fulbe moved from one place to another they would stay together but no longer.  

Today you will hear people say a female Fulbe name like Aisatu but they do not mention the father’s name at all because he is not a Pullo, no, his father is black [baaba maako baleejo].  

In response to questions about how pulaaku may have changed, Interviewee V recounted the following story, a traditional way of responding, for Fulbe “prefer not to respond directly to questions directly posed.”
  Since languages are great repositories of the symbols of cultures and narratives are one of the most reliable sources of transmitted language symbols, I will recount a few of the stories and fables in this chapter, paraphrased and in summary form, because these narratives convey the fullness of the concepts and metaphors given as answers by this group.  I have added explanatory comments fairly often to help the reader better understand the power of the metaphors in their context.  Here is the story narrated by Interviewee V.

What is the end of the world like? Hear the story of the world.  What is the end of the world like?

A long time ago a man and an old Fulbe woman were walking, walking in the bush [meaning a mostly uninhabited country-side].  Walking a long time in the bush.  

Do you know the pig?  Do you know the antelope?  In one place were the offspring of the pig with their mother.  In another were the offspring of the antelope with their mother.  And then, an amazing thing!  They saw the offspring of the antelope go and nurse at the teats of the pig.  The pig’s offspring also went and nursed at the teats of the antelope!  Who does what to whom?  Are things like this?  

Antelope are admired by the Fulbe and can be eaten but pigs are animals to be avoided.  Such an example is bound to have a huge impact on the listener.

The man and the old Fulbe woman continued on walking in the bush [The story teller uses 3rd person singular even though the introduction contains two people in the bush].
 Going on he walked until he came to a large, large lake.  Fish were there in the lake.  

Do you know what a rat is?  Well, the fish began coming out of the lake and out of the water and going down into the hole of the rat!  The rats also, left their holes and went down into the water. [Much laughter at this point by those listening as he was very entertaining].  

The man watched and watched . . . amazing kaatchup [A sound effect that seemed to express amazement].  He left that place and went on.

Dried fish are a valued food and fresh fish are a treat on market day for the sedentary Fulbe.  Rats would never be eaten under any normal circumstances.

Next he came to a place of hard dry ground with nothing on it.  It was like a clean cement floor.  Simply nothing there, nothing growing, and nothing could remain to grow.  He observed this.  Amazing! Kaatchup! [Again, a word of amazement] and then he continued on.

Next he came to a very large lake, to the east a river flowed into the lake, taking its waters from the east and flowed into the lake.  Another river came from the west, bringing its waters into the huge lake.  And yet another river came from the north and emptied into the lake.  Likewise, another river flowing from the south also came into the lake.  The lake was growing very, very large, like this [He indicates this by pointing with his lips and looking up, far away from one side to the other].  Four rivers entering one lake!  Kaatchup!

The man puzzled for a long while at the amount of water entering the lake from each of these rivers.  He wondered just how deep this lake would be.  He entered in cautiously at first then farther, step-by-step – yet the water never came above his ankles! [He demonstrated an “up to here” non-verbal on his ankles] What?  How can this be?  Are there such things as this?

He departed and went to another place.  He found a large river, very large with beautiful looking waters.   Do you know what dates are like?  OK.  

He found dates there, many choice and succulent dates.  These apparently well-ripened succulent dates were in the open near the beautiful waters and he was hungry and had nothing.  He decided to eat some but would not do so in public so he took them home.  

He arrived home and dug a hole in the sand until he got through the dirty water down to clean water.  He washed the dates and began to eat one, expecting it to be very sweet and delicious but no, it was not good at all! It was bad!  He washed another and found that it also looked very good.  He tasted it, but it was very bitter, even bitterer than the first!  He took a third and that was the bitterest of all!  What happened?  He did not understand. He left that place!

Finally, he found a very wise religious teacher [Moodibbo] seated under a tree.  He said to him, “Teacher, I saw many things on my journey and they amazed me!  My head is dizzy with such miraculous things.  Things one would not expect to see!”

“Tell me what you saw.”

“First I saw the children of the pig and the children of the antelope.  The children of the pig went and nursed at the antelope and the children of the antelope likewise went to suck at the teats of the pig.  What can this be?”

“Ah, you saw this?  Good.  Very Good!  This is the end of the world.” [The last line was said with a much deeper tone of voice]  

“Do you understand that now the Fulbe they go and eat food with the unbelievers.  The unbelievers go and eat with the Fulbe.  The female Fulbe go and sleep with the non-Fulbe and the female non-Fulbe come and sleep with the Fulbe.”  

“The end of the world is like these things, in the same way as they are happening.”

“And what about the fish leaving the water and going into the holes of the rats and the rats leaving their holes and going into the water to live like a fish?  Fish of the water go into the holes in the earth?   Things from the holes go and enter into the water?  This is hard to understand.”

“Ah, it is good you have seen these things.  The end of the world is like this.  You see a Pullo with this kind of semteende . . . jam.”

The “okay” (jam) was used as understatement.  That is, all was not really okay.  It was a literary device signaling a hook in the story; a reflection and then continuation of the story.  It indicated a situation only outwardly okay (jam).
  

“Then this one, he goes out with just a small piece of clothing on, like this.” [Here the storyteller demonstrates how someone tries to cover their nakedness]  

The person is not actually covering himself at all if not dressed appropriately by Fulbe standards.  This is the equivalent of nakedness.  The listeners are laughing heartily at this point.  

“He covers only his head [sukkina hoore] and then goes and finds a place where people are drinking beer and joins in with their beer drinking.”  

The Moodibbo continued to explain, “You also see a non-Fulbe, black, non-Muslim (kaado) who leaves his dancing and enters Islam.  He puts on a grand Fulbe robe (ngapaleewol).  He wears a very expensive Fulbe cap and has a fancy rug on which to sit and pray.  This is the trouble (haala) at the end of the world!” 

The wearing of the big robe [ngapaleewol] was hugely out of proportion to such a person’s status, especially here as it signifies a grand covering of shame rather than a great robe of respect, as it is normally intended.  The story continues:

“Ah, very good.” 

“And Teacher, what about the place I saw?”

“Yes, the place you saw that is clean, barren and empty, like a cement floor.  This is like the businessperson at the time of the end of the world.  He takes all his wealth and pours it into a very expensive home.  He does everything beautifully, foundations, walls, cement covering everything.  Ha! Bismillaahi.” 

The expression “Bismillaahi” was used with irony here.  It refers to a shortened form of Quranic blessing used often before engaging in eating, conversation and many common events of life.  It is like the okay (jam), used above, in that there was really no blessing here.  Business people, were often those who took grazing lands, fenced fields, and drove away Fulbe herders from areas near the town.  The story continues with the Teacher’s explanations:

“He begins to paint all the buildings.  Just as he is getting to finishing the painting and putting on the final touches, he runs completely out of money.  His money is all gone.  Next they come and take everything from him.  His work is finished and he has a huge and beautiful and totally empty group of houses that no one is living in.  These are the businessmen at end of the world.”

“Teacher, what about the big lake?”

“Yes, the great lake, with rivers flowing in from all sides.  This is about the kings and the end of the world.  This is the house of a great Fulbe king who lives in a great complex.  He has everything coming to him.  People are bringing things from every direction.  Jam. The soldiers come and take things here and there, here something and there something.  He is seeking to save himself.”

By giving gifts to all those he fears might threaten him, this king expects to save himself.  The mocking tone indicated a mild contempt for those who think they can rule and control in an arrogant and presumptuous way.

“Then the soldiers come.  They enter the house.  Something is taken and given away.  Something else is taken and given away.  They come and take and come again.  In the end the great king cannot even find food to eat in his great house, all is gone!  Nothing even to eat!  The kings at the end of world are like this!  He has given all his riches to try and keep his dignity, keep from being robbed and to save himself.  In the end he has no strength left at all.”

“And about the good looking dates, Teacher?”

“This is like you going to Maroua [a large city in northern Cameroon] and you encounter a well-dressed, very outwardly attractive woman who looks absolutely great.  She has great looks, great clothes [said with a definite change of inflection and a lowered voice].  She approaches you in the market and you say ‘Madam, have you come?’” [with a slightly higher, expectant and tremulous tone]

Typical of Fulfulde greetings, one combines the statement of the obvious with the interjection of an interrogative, which could be translated as, “right?”  So it would be said, “You came, right?”(A wari naa?)  This always allows someone to respond positively. In any case, it is a way of expressing pleasure that someone has come to visit.  

“What?” 

“I want to marry you, do you want to marry me?” 

“Yes, I want to, I want to, I want to [spoken passionately].”

“Very well.”

Now you make preparations and you come and you marry her.  Great!  You take her back home.  But with this woman there is absolutely no semteende at all, utterly and completely lacking.  You say to yourself now, ‘I want to cut myself off from her absolutely.  Get Out!  Leave!’  You find her to be bitter just like the dates that appeared beautiful, sweet and succulent [dates are highly prized as food].”

You go out and look for another.   You see another and you think you have wasted years for nothing and still have no woman like this one.  You ask her to come closer.  

“I want to marry you.  Do you want to marry me?”

“I want to, I want to [Spoken again with mock passion].”

“You take her, you touch her and you bring her home and find out she is bitter, yes, even more bitter to live with than the first.  You divorce her!  Women at the end of the world are like this!”

Certain values expressed above bear out much of what Riesman (1977, 117) found in research among the Fulbe in Niger, “According to this stereotype ‘captives’ are black, fat, course, naïve, irresponsible, shameless and dominated by needs and emotions.  These qualities are innate and manifest the servile condition, for the Fulani cannot imagine that a descendent of slaves could have better qualities than his ancestors.”

The story has much to say about the FFM way of life in the metaphors.  First of all, notice how wisdom observes all the bad things happening from the perspective of the bush.  Also, the wisdom comes from the elderly, who are respected according to traditional pulaaku as are those who know the ways of nature and the pastoral life.

Much time was taken in explaining the mixing of races: pigs and antelope, rats and fishes.  In such a way the pulaaku of the past was now seen as ruined.  It was the end of the world.  The place of ruination is the city, where all sorts of racial mixing and irreligious things occur.  It is said to be good that the person sees such things, not because the end of the world is near but because it is the recognition of the denial of true pulaaku at the end of time.  When pulaaku is lost, life is lost.  

Examples related to finding women of character, as related in metaphor about dates that look good but are very bitter, warn of the outward deception of apparent charm without inward character, i.e., pulaaku.  The vast majority of the story is about finding the right wife, not only for the sake of pulaaku and the Fulbe, but also for your own peace of mind and for your children’s purity.

The story touched on major themes of clean and unclean, e.g., animals forbidden to Fulbe as food nursing at the teats of animals seen as clean (pigs to antelope).  Unclean animals were seen going into the homes of clean ones and staying there (rats to fish).  People are shamed as they pursue their own desires in ordinary ways, marriage, having children, eating, living in a home, pursuing business, going to the market and so forth.  People leave pulaaku wisdom at the end of the world.  The loss of semteende and pulaaku are synonymous.  The end of all things, according to this portrait, is soon to come.  Besides, who would want to live in such a world, one where things that are meant to satisfy, are simply empty illusions?

Cemtudum and Eating With Others

The company kept while eating was very important to FFM.  Although not necessarily something easily mentioned in the presence of strangers, its priority was attested as I observed the passion and conviction elicited in conversation about eating with others.  In some cases, it was clearly a way of understanding one’s pulaaku, nearly equal to the place of their families origin (Interview H:1).  The Fulbe eat their nyriiri together; rarely with anyone else.
  It was especially important that they not eat with slaves (maccube).
  

The slave/free distinction, and its power in forming identity, continued to play a role near the heart of pulaaku and semteende.  Slavery was explained as more than physical ownership; it became a very large metaphor that explained any actions that are indiscreet, loud, boastful, showy or inappropriate for a Pullo.  Among these were many traditional rules about reserved speech and modesty in daily activities like eating, drinking, defecating, farting (a definite no!), speaking in public, and the avoidance of any display of pain or emotion.  To “hang out” with slaves, especially to eat with them, was a great mistake and one that generally brought shame in light of traditional pulaaku.

Whenever a Pullo notices something, especially if he likes or notices a person, he should avoid looking at that one directly.  It is better to look down or to the side and down.  In the same way one’s speech should not be direct or loud but with much care [hakkiilo, hakkiilo, hakkiilo].  However, a slave speaks loud like this [like a dog barking mbowowowo, mbowowowo, mbowowo].  Slaves speak loud and they speak a lot.  This is not good.

Munyal 

The inextricable way munyal and neddaaku are mentioned with semteende show the importance of clustered concepts to explain pulaaku and reveal the wholistic nature of pulaaku.  Is semteende the mother of all pulaaku?  It was certainly difficult for Interviewee V to speak of any concept without, at some point, interjecting either the idea of right or discretionary behavior and shame avoidance (semteende): 

Semteende or munydo [one who manifests munyal] or a Pullo this is all the same path.  If someone's haala is large [he has a lot of problems associated with him] they will say, “Semtu bana Pullo.”  This is a warning or advice to not cause so much trouble in a community.  Haven't you heard this?  To understand all you need munyal, semteende and neddaaku.  If you have all these three, pulaaku is complete (timmi). “Pullo o cemtoowo,” that is, he has neddaaku [meaning he is not in a rush or impatient with people]. If someone hurts him he swallows it and he keeps it in his stomach. A Pullo is like this.

If a person has semteende and, along with it, munyal this is the same as being a Pullo.  The emphasis on shame- awareness is shown by the numerous times the interviewees were heard to say, “Semtu le bana Pullo” (Show shame awareness therefore like the Fulbe).  Interviewee T expressed it as, “I have to go with the sense of shame in front of me and patience (munyal) following me” (Semteende don aardi yam, munyal don sakiti yam).

Munyal should be present in all things, said Interviewee H, and one must readily exercise longsuffering patience with others. “Sey a munyana goddo.”  Interviewee V emphasized that munyal has especially to do with suffering quietly without speaking: “Do not speak quickly, loudly or at length.  Semteende gives a person the ability to be patient in suffering because you believe it is important.  The sense of shame or discretion is always first and then patience (munyal).”  If a true Pullo wants to talk with someone, heart to heart, it was best done quietly, never outside, or in a public place.  The best safeguard of community was to avoid talk about anything of a personal nature away from where others might be watching.  Munyal is especially evident in a person when someone does something to wrong you and you do not respond in kind, or take notice.  The examples related to someone else insulting, denigrating or speaking evil of one and they bore it quietly, without speaking back the same way.  

If munyal does not exist, even a man’s own child will not live with him.  His wife will not live with him or he with his wife.  You have no friends.  To have munyal is like this.  If something does not please you, you must swallow it, it enters your belly and it remains secret.  That is good.  But if your heart reacts quickly to what others do or say, or if your mouth quickly speaks your anger, this will not work.  Relationships go nowhere.

The aspect of patient reserve and longsuffering are true of munyal regardless of whether the person offending you was more advanced than you in age, religion, social status, or in anything.  It was absolutely essential that a good person exhibit patience toward those who did wrong by insult, even if it was a very painful thing to hold inside.

Interviewee V illustrated by explaining the kind of event where someone does something to you that is emotionally painful and truly insults your intelligence and sense of what is right and wrong.  Munyal involves faith in God which literally means suffering quietly:  

You avoid resulting to trickery, to deceit or to any attempt at revenge or defrauding this person.  You keep it deep down inside of you and you leave it to God.  A yowa Allah dow maako, which is to say, you commit him to God, placing him in God’s hands.  You go on and leave it this way for two days and usually the problem will have passed.  If he begins again after this time to trouble you then you have real reason to fear him and to avoid him!

So it was imperative to control the heart emotions, nanga bernde and wait, to do nothing outwardly while one inwardly looked to God and remained patient in suffering.  When asked if there was something positive one could do, it was reiterated that munyal means being patient and waiting.  Munyal consists more of non-action than action.  It was not a returning of good for evil but rather the ability to swallow the pain and hurt, bearing it quietly without speaking about it or divulging it for at least three days, after which, one may decide on action, like ignoring the person or avoiding them.  Until the three days are up, however, one was to act as if nothing happened.  This ability to suffer with the faults of others, at least temporarily overlooking them, is at the heart of the following teaching story, related by Interviewee V, who related it in the context of the discussion about munyal.

Five animals decided to build a community and live together: the hyena who would eat anything, the wild cat with long deadly claws and thick tail, the black cobra--if he bites someone, all that is left is to die, the lion--largest predator of the bush, and the ground squirrel who comes and steals the millet planted, goes into his hole and eats. These five decided to found a city in the bush. Jam. They departed to a suitable place to begin their city. Having arrived they decided to let each one tell the other what they could not tolerate from others.  Each told of one thing above all that none of the others should do in their presence.  To live in peace, each had to respect and tolerate one idiosyncratic feature of character.

Each animal had one thing that would truly make him mad.   Now, if you know that someone else cannot stand this, then you will try to avoid it, right?  Of course, there is no fault in such behavior.

The hyena began, "If you see me eating something, no matter what it is. Don't ask me!  I don't want anyone to ask about what I eat.”

The squirrel said he would call to prayer and be the one who made announcements but all the animals would have to obey him.

The wild cat said,  “As for me, I want no one to tell me what is right or wrong; I do as I please.  The worst thing is when others point a finger at me and say, ‘Hey you, watch yourself!’”

The lion said, “I do not like it if someone throws any dirt on me.”

 The snake offered, "What most angers me is if someone steps on me, this I will not stand for!" 

They all constructed a huge mosque.  The squirrel was to call others to prayer by crying out, “Allah-u-Akbar! Allah-u-Akbar!” [Allah is greater . . .]  Then the squirrel went out and announced to everyone, "Allah knows this place, Allah knows this place!" He spoke of all the things Allah would do for this place and all they were hoping for.  A great city would come of this. 

Soon a famine came.  There just wasn't any food.

The hyena, desperate for any food, went to the place where the garbage was--not food at all, just dry, dry bones.  He began to crack them to get whatever he could from them.  

The wild-cat came by, “Hey hyena, what are you eating there?”

Enraged, the hyena retorted, “I told you not to ever ask me about what I was eating or where I got it from! You watch yourself, wild-cat,” he said as he pointed his finger at him in warning.

The wildcat was now really ticked off! “Hey buddy, I told you not to point your finger at me or tell me to watch out!”  The fight was on! Oh how the dust and dirt were flying and even landing on the lion, resting in the shade, watching peacefully . . . until the dust reached him.

Now the problem got much worse.  The lion, strongest of all, got up quickly and attacked for he cannot stand someone throwing any dirt on him.  The three went at it, fighting and thrashing and rolling and snarling. 

As the fight went on, the squirrel began the call to prayer, but no one listened.  Offended he scampered into the fray, chirping and biting from the back of one animal to the next.

The fight progressed right up to where the snake was lying, quietly resting, and soon they were stepping all over him.  He began striking out in anger, biting first one, then the other, until all had been bitten. 

Then all began to die and they fell on the snake. Now all were dead! 

What is this saying to us, this story? Let me give an example. It is as if different people came, one after another and they decided to live together.  None of them really understood the problems of living in the world in real community.  Eventually, because they could not bear the weaknesses of the others, they fought.  By forgetting to pay attention to what each of the animals needed, they did what the others hated.  Finally, everyone fought and the city was lost. This lesson was passed on from the ancestors.

The story was told to illustrate the importance of overlooking faults, which can be seen here to mean bearing with the weaknesses of others in community, for the sake of community.  The issue of truthfulness definitely is reined in by a concern for unity.  Character means suffering with the faults of others rather than exposing them, at least when those faults are personal idiosyncrasies and would not in themselves, break the community.  Pulaaku teaches this.

Although told in the context of a discussion about munyal, there were other themes that illustrated how interwoven pulaaku was to all of the important themes of life.  Stories were effective at communicating cultural values that could not be communicated through propositional means alone.  For instance, to say “Munyal is the second most important trait in pulaaku” cannot carry the content of shame communicated through this story.  Shame resulted from the announcement that this great city’s founders were all dead.  Note how strongly the story conveyed that shame avoidance behavior was the responsibility of the one on the receiving end of the offence. That is, consequences accrue to those who do not bear with an offence in longsuffering patience.    

Longsuffering patience (munyal) was not exercised in personal relationships, one to one, which resulted in destruction spreading to the whole group, in spite of all the talk about religion.  Neither the mosque nor the call to prayer could prevent the infectious spread of anger.  Only one thing was necessary: quietly suffering and swallowing that which offends you personally for the sake of community.  The various animals likely represented various people groups, coming together in the name of religion and thinking that God would somehow keep them together no matter what.  In any case, the cost of building an exemplary community was the teaching of the story, as was the danger of individualistic and selfish behavior.  Religion must produce more than outward form in order to build lasting community.

Agreement

Relationships were extremely important to the FFM because relationships are the stuff of community.  In the previous story we can see the effect of not maintaining good relationships.  Knowing how to greet a person correctly, how to show hospitality, how to practice culturally appropriate forgiveness, how to speak honorably and avoid lying and how to view others with respect in daily relationships was all part of neddaaku.  

A Fulbe proverb states, “The union of individuals in community should be as tight as a good straw broom.”  People can have strength even if each one is like a small piece of the broom (kudol burdi).  According to Interviewee V, the community does not separate, quarrel, or go their own individual ways, they can be strong together.

The most joyful work among the Fulbe was when things were done together, when there was work and others came to help you.  It was also extremely important when people that knew of a need, gathered to help you.  It may be with a late-season millet harvest, or planting a field, or in building a house.  Joyful work (kuugal ceenugal) was work to help your brothers and sisters simply for the joy of helping and not for money.  Working together was the joyful result of pulaaku.  As others gathered one may be thinking something else, but they have simply come to share joy in helping with work.  This was done with hakkiilo and neddaaku. It was to be done from the heart.  

Neddaaku was demonstrated in how one received guests, especially strangers.  For instance, FFM illustrated, 

As you have come to visit us today, if I do what makes you angry, rejecting you, haven’t I torn neddaaku for you?  I must give you both hands when you come and assure you with my voice that you are welcome and you are not inconveniencing me, this is to demonstrate neddaaku.  It is like gendal.
  En gendu, en gendi [laughter].

The blessings of pulaaku were compared to a tree or plant, “What you place in the ground as a seed will grow and become large.  There is much blessing (barka duudi) in pulaaku.”
  Blessing was especially spoken of in terms of neighborly relations.  Interviewee H explained, that if you saw someone who needed something and it was in your power to give it to the person, then you should take this thing, whatever it is and give it to him, even if you love the thing dearly.  This was pleasing to Allah.  But, if you refused, it was not pulaaku.  “Pulaaku is not just outward things; it is ultimately in the heart.  Pulaaku [in a person] creates agreement and neighborly relations (gendal).”  

Pulaaku as Semteende, Munyal and Neddaaku
Interviewee G listed an interdependent grouping to describe pulaaku, including semteende, munyal and neddaaku:  

These three comprise what pulaaku is and all three worked together to produce a person who is complete.  A person who has pulaaku is a cemtoowo and has neddaaku, and is walaa jaawal [not pushy with others].  A cemtoowo can eat the pain and endure it, keeping it in his reedu [belly].  It does not come out.  A Pullo is like this.   

The goal of a person being “complete” can be further characterized as one who is “not pushy” in relationship to others.  Interviewee V explained in detail what acting rightly meant in terms of equality.  To have a good conscience with people and to show respect for them was an attribute given by God for, “God has created everyone.”

Whether a person is very important, equal to you or less important than you, it should not matter.  Each should be treated with respect.  You should never say you are better than another person because God has created the both of you, no matter who you are.  This is to have semteende and neddaaku with people, to be compassionate on the hungry or the poor or the helpless.  It is to help whosoever you find in need of help.

This sounded extremely good and, if the conversation had ended here, I would have thought that semteende was a universal respect and love with faith for all people.  However, the limits of marriage, family, slave and free, seemed to have been exempted.  Or, Interviewee V was only referencing importance among his people.  Pulaaku could be altruistic in theory, like religion, but in practice it generally fell within certain limits.  The reality of boundaries taught in family, religion, and race reached practical limits, at least for this person, at the level of clan and/or ethnic sub-group.  

A loss of language proficiency was tied to loss of Fulbe culture by interviewees M: “When the city Fulbe lose their Fulfulde (language) they will have to go and get it from the bii kordo (child of the female slave).”  This was said to shame the sedentary as their Fulfulde is increasingly lost amidst the busyness and mixing of city life.  It also refers to the need of those who have intermarried with other ethnic groups to realize how shameful it would be to have to be reminded of how to be Fulbe by asking the offspring of your slave/concubine, especially if you are priding yourself in your own full-blooded Fulbe ancestry.  Interviewee H emphasized a point about the loss of proficiency in Fulfulde coincidental with the loss of pulaaku; I was then given a lesson in the various parts of the head and their names.  

Bakiide is the place between the lower lip and the mid-point of the chin.  Hoppudu is the very back midpoint of the skull.  Ngodumre is the top center point of the head.

Having given this lesson, my interviewee seemed content that he had helped further the cause of good Fulfulde.  

Finding a Mother of Semteende For Fulbe Children

Interviewee G said that semteende is the mother (daada) of pulaaku.  “Pulaaku is semteende first of all. This is the mother of pulaaku, Semtu bana Pullo, daada pulaaku.”  I wondered at the depth of this metaphor, specifically as to its importance in the Fulbe Folk ethos of finding a Fulbe wife and mother for one’s children, so as not to dilute pulaaku.  The folk tales later in the chapter colorfully, forcefully, and painfully portray this ideal as well.  

In related research, Paul Riesman’s (1992) use of a Fulbe proverb as the title of one of his works also pertains to the importance of genetic Fulbe motherhood.  The advice given to a son when searching for a wife was “First find your child a good mother.”  Just how deeply engrained are the daily life and symbols of Fulbe mother versus those of slave mother?  Just how strongly these metaphors influenced marriage and the ultimate well being of the Fulbe can be seen in some of the fables and proverbs related in these interviews with FFM.

The emphasis on hospitality as semteende and the strict avoidance of lying were other major examples of the strength and practicality of semteende for the Fulbe Folk Muslims.  While all groups of Fulbe seemed to emphasize the width of pulaaku, the Fulbe Folk Muslims expanded semteende so it was more often than not a synonym for pulaaku.  The many physical aspects of semteende were employed semantically to become the vehicles of metaphor, allowing this seminal concept to be pictured, comprehended and expounded in all of life, beginning with the home.  The limits of idyllic pulaaku meet reality in the teaching of the home.

Pulaaku for Fulbe Folk Muslims

How does one learn pulaaku? It was quite simple according to Interviewee H: “You come and talk as we do, you live with us and you learn and see what pulaaku is.  You speak with us, interact with us, and you observe and learn.”  Meeting the FFM was relatively easy: these were realists and not idealists.  A person’s character, relational abilities, and getting to the heart of the matter was much more important than outward forms.  These were the blue-collar people, not the ruling class, and most were certainly not the religious class.  Their simplified view of life was far from simplistic.  You want to get to know us?  Come and stay with us.  

The amount of discourse on hospitality is striking and seems to eclipse munyal as a major characteristic for this group, but perhaps this is a misunderstanding on my part.  Munyal, or the willingness to have longsuffering patience, may be expressed in the aspects of bearing with a guest for the sake of the other.  This would make hospitality a manifestation of munyal through the institution of the home, giving respect and honor to that aspect of Folk Fulbe life that weighs more heavily than obedience to the precepts of religion through the mosque.

The way the cultural story of pulaaku was situated, in proverb and story, with many examples right out of life, made for a whole and integral appreciation of pulaaku.  Within this worldview, semteende continued to be a major concept of identity for the Fulbe Folk Muslims, both one that negatively defined limits and warned of penalties in crossing them, and one that offered examples to follow.  Discourse involving semteende was inseparable from a pulaaku intricately interwoven with values of faith, patience, home, and simply being a good Fulbe person.  But there was always a common purpose: all pulaaku values were marshaled toward the purpose of creating a community where there was a high context, relational agreement.  The emphasis on a Fulbe identity mediated by an Islamized and rather strict semteende associated with religious practice, as in Chapter Six, seemed to give way to a much wider and more flexible pulaaku with Folk Muslims.  Fulbe identity was much more a matter of the heart, for instance.  If one had the qualities admired in community--faithfully practicing one’s religion or faith, being kind and patient to others, being a good neighbor, and practicing hospitality--then one was accepted.  Such a wholistic approach to life mediated an identity in community through a “practiced pulaaku.”  Both Muslims and Believers (Christians) could have this kind of pulaaku, for it depended on the ability to understand and practice the things of real pulaaku life.

Truth categories for this group went beyond religious law, to larger and more universal categories encompassing character and wholistic morality.  Faith was a much greater player than religion.  History was important, in one sense, to establish that being Fulbe was based more on pulaaku than on Islamic values.  Core values were based on a pulaaku worldview that often seemed more flexible and could transcend propositional religious values, especially when they seemed to impose upon the necessities of human relationships.  Truth had to have human Fulbe skin on it and pulaaku was often seen to be universal and a way of life for all peoples that could transcend race or religion.

Marriage and family values played a large role among the FFM and appeared more often in the discourse than among the FCM.  Although a nominal allegiance to Islam was certainly evident, the watchword for the Fulbe Folk Muslim was more pragmatic and the home, rather than the mosque, was institution seen as carrying on pulaaku.  Correspondingly, hospitality was central in an environment emphasizing the avoidance of shame and the care to behave honorably for the sake of family.  Breaches of hospitality could not be sustained without some penalty of shame in the community being attached to one’s family.  Life also had its sweetest value in relational communion between those in the home, especially husband and wife.  

While bemoaning the changes brought about by new languages and the loss of Fulfulde, as well as changes in the occupational, social, economic, and political arenas, FFM revealed a strong defense and a well-defined pulaaku at the center of their discourse.  The stories and proverbs that informed pulaaku were, however, related mostly by the older Fulbe and would likely be mostly lost the passing of that generation.  Although the pastoral lifestyle was mentioned, the stories and teachings were contextually sedentary.  As the physical traits and real objects of the pastoral life (like bovine cattle) became more and more difficult for the Folk Fulbe to maintain in the sedentary environment, new metaphors of pulaaku were employed, necessitated by the nature of metaphor.  The metaphors depended on daily life for power to associate seen and unseen, past story with present reality, divine and human aspects of life.  Story and metaphor of the city now formed the main themes of proverb and story. 

Of perhaps greatest import among the concepts of discourse facilitating shifts in identity was the relationship of faith to pulaaku.  Fulbe Folk Muslims, for instance, employed a general and rudimentary faith in pursuing the goal of a community where shameful things were avoided and where respect was given.  People were to be patient toward one another’s weaknesses and all work together.  Faith was the substance of what was hoped for, i.e., life in community without reproach.  As such, faith for FFM drew on material that produced hope, such as epic stories and the image of ideal Fulbe relationships, marriages and community life, set in proverbs and stories.  

Semteende played its part in the avoidance of shame so there was freedom from the destructive elements that would hinder the pursuit of true human identity in community.  Semteende provided the source of instruction in a wholistic way, drawing on reason, emotion and life events, both positive and negative, to state its case for what was ultimately acceptable or unacceptable.  The currency of Fulbe Folk Muslim culture became those things handled and valued each day.  Pulaaku discourse kept those things chosen as acceptable and unacceptable in large enough categories (universal) so they were usable and sustainable.  

Because the Fulbe Folk Muslims have not embraced, at heart, the formal Islamic religious practice, centered in the mosque, the elements of discourse, in the absence of cattle and herd working metaphors, turned to whatever else in daily life was employable and sustainable.  The discourse revealed this to be stories, proverbs, ideal images, and family relationships.  Those things chosen by the FFM to communicate ultimate values must show up often enough in the role call of daily life for value to be assigned to them.  Value, as FFM discourse has shown, is always a matter of both divine/ultimate and human/practical components.  Fulbe Folk Muslims still use stories and proverbs that apply especially to sedentary issues to maintain these values.  The FFB continue to reflect the centered set interrelatedness of a band or folk society while adapting to sedentary life.

Munyal as suffering in patience, without speaking, was an indispensable characteristic and vehicle of change.  The pain caused by another must go down deep in the stomach so it does not resurface and destroy the community.  The individual carries a communal responsibility in everyday actions toward others.  Reconciliation (sulhu), as another name for munyal, pointedly revealed the goal of pulaaku as an agreement to participate in longsuffering (munyal) with shame avoidance (semteende) for community’s sake.  A comment by Interviewee H, made later in the interview, who had affirmed that “true Fulbe” were lighter of skin and from the clan Taara’aen is instructive, he said, “Pulaaku is not really lightness of skin but is in the heart.  It is part of kawtal: the joy of being together.  To eat alone is not pulaaku but to share is.”  

It seems pulaaku must create agreement in a community characterized by sharing and being together as one people.  Although the interviewees do not always state this at the outset, the expectation of pulaaku to create a communion with others is high among Fulbe Folk Muslims. Ironically, the very thing that allows them a sense of unity in smaller self-distinguishing groups (legal, static, bounded-set distinctives) is that which keeps them from a wider unity and agreement with others.  While the listing of boundary markers of language, skin color and clan are “politically correct,” the deeper and heart-felt need is for that which unites more profoundly than agreement over boundaries separating these Fulbe from others.  While they admit to life within a bounded-set world-view there remains a deep-seated hope that pulaaku will ultimately create a people who are united in a union (kawtal) of heart.  

The word kawtal is further explained by the verb hawtugo “reassemble, reunite” (Noye 1989, 152).  While the word kawtal has religious aspects, it is not limited to them and includes the idea of returning to unanimity, speaking again with one voice, reassembling together as one people.  The deep and heart-felt need of the sedentary Fulbe Folk Muslim is for that which recreates community.  While defining pulaaku on one level (boundaries and bounded set) there was a deeper level expressed that hoped to find fulfillment through a pulaaku that transcended the boundaries and allowed the realization of a society where people could share joy, eat together, and be as one.  While pulaaku establishes the boundaries of sedentary community, typified in semteende, it simultaneously carries the hope of their elimination through suffering (munyal) for the sake of an ultimate community “of the heart.”
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