267

Chapter 8

Fulbe Conventional Believers (FCB)

If you want to travel fast, travel alone.  If you want to travel far, travel together. 

    Fulbe Proverb

Fulbe from this group have been baptized and were participating in some form of formal Christian community.  An examination of the four major concepts and their importance for FCB follows.  Semteende, munyal, nuddinki, and narral were cited often when asked about the relative importance of pulaaku.  The analysis of discourse from informal FCB conversational interviews continues to show the existence of the large categories for pulaaku, yet the emphases, importance and meanings of terms have shifted considerably from the FCM and FFM interviews.  Shifts in the definitions of these centering concepts for Fulbe identity can be observed when compared with the two previous chapters.  Discussion of additional issues raised by the interviewees follows discussion of the major concepts.

Semteende
Semteende was the central characteristic of being truly human, according to Interviewee E, “Semteende connects everything together and gives strength to everything. Semteende works together with munyal (longsuffering patience) and the two are really inseparable.”  However, semteende remained the most important, made someone truly human, gave strength; all described semteende.  Semteende was related to moral and ethical action, and according to Interviewee E, “had little brothers and sisters” which involved appropriate behaviors like “lowering the eyes to avoid offending, keeping a reign on the tongue to stop gossip, and closing the ears to stop the spread of evil speech in the community.”  Semteende was also linked to faith, and this interaction between ultimate and practical, faith and life, helped pulaaku to do its work of maintaining good relationships with others. 

The practiced values of pulaaku contributed to a positive identity in community, and, conversely, the denial of the same values became an attributed negative identity in community.  When shame came upon one person as a result of a lack of pulaaku it harmed everyone in community: father and mother, in-laws, all grandparents, and, to some extent, all those related to the offender through regular interactions and agreements in the community.  For the FCB, as for generations of Fulbe before them, behavior and belief were never private affairs. 

Because of the nature of the conversations, and the need to get to the point of trust and understanding before deeper level values were expressed, FCB typically answered inquiries about pulaaku by first citing what was presently practiced in their communities (Islamic).  Later explanations moved on to the changes faith brought to their understanding and use of pulaaku.  The early references were given in terms of physical appearances, herds, objects associated with cattle-values, clan affiliation, wives and number of children.  Even though the physical aspects of pulaaku were mentioned first, having these things for their own sake was of penultimate importance.  Above all, Fulbe valued physical things because they were means and symbols of respect and honor in their community.  This was demonstrated by the use of things: if another needed something it should be shared, and this resulted in honor [daraja]. Specifically, this honor meant, “that others came to see you and were careful to pause to greet you properly.”
  The results of shared physical things and shared space in pulaaku were reconciliation and peace [sulhu] in agreement [narral].  

Shame, Ethics and Religion

The importance of things and the evidence of value attributed to material aspects of life in pulaaku were pointedly evident in one interviewee’s statement summarizing how her local community viewed poverty: 

If you see a poor person, he is not honored among the Fulbe today.  They do not give high respect [daraja] to someone without herds, clan name, many children and multiple wives.  These must be stated as the things of first order importance for most of the Fulbe today, even though there are many different clans.
  

Respect [daraja] meant to have honor and value in the eyes of others. In some contexts it was used as a synonym with semteende in the sense that daraja brought honor because it showed the person understood how to maintain a good reputation (avoiding shameful behavior) and this was part of semteende.  Poverty could result in a lack of respect.  Interviewee E used the English word respect as well as the word daraja in order to explain the importance of semteende, which indicated semteende was the most integrative of the words used to describe respect/shame avoidance.  The association of poverty with shame remained a painful memory for Interviewee E, who had been on the receiving end of the stigma associated with poverty:  

If you are a poor person and not in their religion [Islam], they don’t even want to sit with you [on a mat] or on a seat next to you [chair].  They see you as a person without worth [goddo mere].  You are seen as one without accomplishments.  

We all know [Muslims and Christians] that if a person has blood and skin we are all God’s creation but they disregard the poor person in the way they act.  Among themselves they will not disrespect the poor if they are in their religion.  They will respect the children of others in their religion.  But they only let their children play with certain other children and will say, “Don’t bring dirt around our children”.  They mean by this the children of the poor people outside their religion--they are like dirt.

Interviewee E had apparently sensed that religious orientation allowed some to overlook the poverty of those in their own religion and judge others.  There is the expectation, in her reasoning, that religion should erase differences of poverty—something she did not find practiced among the group she was criticizing.

Pulaaku was also expected to carry the a portion of the moral weight of socially acceptable conduct, reflected in the following quote by Interviewee E:

Pulaaku is a first order principle of being human among all the sons of Adam.  If you know respectful understanding that avoids shameful behavior with others [cemtudum], then you know and understand pulaaku.  

There were strong words for those who follow religion but are not just.  Honoring someone who was not equally just and honorable with all people, or honoring those who neglected or took advantage of the poor or the weak, was severely frowned upon.  

There is absolutely no pulaaku in this kind of religion.  To have pulaaku and to have true religion is to treat the poor as equal to the rich. It is to sit with any other person and affirm that they have value as a person, a son of Adam. All of us are God’s creation and all deserve equal respect.

To greet only those people in your own religion is not pulaaku.  To give money only to those who believe like you do is not pulaaku.  To share things only with those who pray the exact same way as you do—this is not pulaaku.

Eating with others reflected a moral and ethical side that must be learned in order to receive honor and avoid shame.  If one can show indifference to food served, even when very hungry, this is pulaaku: 

To be able to take only a few bites of food, to act as if you are full when you are not, and to leave the greater portion of food for others is a sign of one possessing pulaaku.

Pulaaku means good eating habits.  Specifically it means to control one’s appetite so as not to manifest the need for food.  You treat eating always as something you can take or leave.  When with others, you take a few bites and say, “I am full.”

The goal of treating food in this way results in respect from others through the sign of “possessing pulaaku.”  

Shame/Honor and Speech

Speech was another important aspect of manifesting or denying one’s pulaaku.  To have spoken out of turn or begun conversations with an older person without being asked was cemtudum or shame.  Any speech in the presence of elders or people of importance was likely to be shameful.  This was especially true of relatives, male or female.  Speaking rashly showed disrespect and brought judgment.  Others may condemn you, as Interviewee B described those who are “hard headed,” and in this way fear of disrespect regulates speech.  No person should tell damaging stories about another (haala).  With Christ, FCB understood semteende to mean the power to act differently. 

You do not pass on bad things to others when they are said to you without the presence of that particular person.  Let me give a specific example, if I am sitting with you and I begin to tell you of another person, let’s say, of some less than complimentary attitude or behavior they may have exhibited, and if you begin to nod in agreement, that is wrong.  Or, if you say something like “Yes, I have seen this,” then you actually encourage the gossip (haala) and you show lack of pulaaku.  

Rather, you should say, “Yes, this can be the case with some people, but I have not seen this with the person you are talking about.”  Such a response shows semteende, neddaaku and pulaaku.  Without a proper response you may harm the person, harm yourself, or bring shame on your ethnic group and community.  It is how one listens that is so important in pulaaku.  Such shame, from agreeing with haala and not stopping it, then comes on you, and on our people, and on our community.  If we pass on this haala, pulaaku has vanished among us.

So we learn, if we have semteende in our pulaaku, to respect the other person.  We learn, if we have neddaaku, to exercise common courtesy and kindness to others who may be hurt by our [tacit] agreement with haala.  We learn to keep our ears from hearing bad as if we are deaf.  We learn, in pulaaku, to keep our eyes from seeing wrongly as if we were blind.  We learn that not everything should be spoken again.  You may have to hide this within you—to swallow it.  This is pulaaku.

Shame Is Putting Self First

Trying to put oneself forward or to “act important” before others was a denial of pulaaku.  Seating arrangements that were improperly taken, individually, rather than accorded by age or rank and given by others, could bring shame.  

If you as a young person, who should respect elders and teachers and parents and in-laws, go rudely ahead and sit in front of those more worthy, you have no pulaaku.  Similarly if a Fulbe pushes forward, and acts important, and shows off his learning to those who should be respected, this, too, is a denial of pulaaku.  If a person speaks without being asked to speak by the elders, leaders, authorities or worst of all, in the presence of in-laws, this person has no pulaaku.  No pulaaku, not even one bit.  These important people will all regard you as nothing.

Interviewee A, with voice inflection and emotion, referred to students of Islam who go away to Saudi Arabia to study:  

They master the Arabic language and the religion of Islam [he uses third person plural here and then switches to the second person].  Upon returning you are puffed up with what you have done and want to let everyone know.  Now it is absolutely necessary for you to have pulaaku because if you do not you will be taken by mawnitaare.  Mawnitaare is to go to friends and former teachers and show off.  Acting like you know so much now that you are better than they are.  You no longer treat them with the respect due to a friend, teacher or elder.  Even if you have surpassed them, in knowledge and understanding, you must show respect by lowering your eyes and bowing.  

Many of the Fulbe Muslims love to compare themselves with others in regard to the acquisition of knowledge; “I have surpassed you” they say and are very into this manner of thinking.  They may leave their former young friends because they now think they are too good for them.

If you are in the mosque and you take the first two or three rows, you are doing a great mistake.  You should keep yourself far from the front and take the seat near the back because those front seats are reserved for teachers of varying degrees.  If you take the front seat and another important person comes and must sit behind you, this is mawnitaare.  

Reading in Arabic is good.  Learning is good--but if it makes a person unable to relate to the community, as they ought to, then the knowledge is being misused because it is not in accordance with pulaaku, but done with self-pride.  This will not work.  You will be seen as nothing.  

If you have pulaaku, others will feel joy in your presence together with you, but without pulaaku, the learning is worth nothing, and you are worth nothing in the eyes of your community.  This is the greatest distinction existing between Islam and pulaaku.

The pride of doing a religious thing, like going to the mosque or reading in Arabic may be preferred today over treating people with respect.  Because of pulaaku it is wrong for a Fulbe to prefer religion before compassion for people.  It is wrong to accept those Fulbe warmly who practice Islam and to reject or disenfranchise those that are Fulbe but not Muslim.

Shame and Adultery

Adultery was an extremely vexing problem and Interviewee I told me it was the thing he hated most to see in his community.  The problem seemed to be endemic to some Muslim communities even though it was forbidden according to the Quran.  I asked why the sense of shame (cemtudum) would not prevent adultery, Interviewee A replied,

Don’t you know?  It is only cemtudum if they see you.  But they do not see sex with a young girl as shame.  The male sex drive is not shame [gorgaaku naa cemtudum].  A relative of mine who was older used to ask me to bring him girls.  There was no shame attached to this.

The problem of sexual fornication was a huge difficulty in some areas.  Sexual activity by the male was viewed in some instances as amoral activity, as part of being young or as a necessity of being a man.  Sexual activity by men outside of marriage, typically with young unmarried women, was not judged as “wrong” unless one was apprehended in the act.  

As a believer in Christ, Interviewee A was now surprised at the flippant way he and his companions had previously viewed male sexual activity.  At times, his older relatives themselves were guilty.  He related how he had even brought young girls to older male relatives for sexual purposes, almost like a game.  In other cases, he had simply agreed with the opinion of his friends and family that such sexual activity of males was a necessity and beyond their control.  Interviewee A noted that, “Male sexual desires, expressed in this way, were not viewed as shameful.”  Therefore, they received no sanction by his former community.

Interviewee A had practiced a different sexuality before believing in Christ saying, “it was easy to be with women prostitutes during the nights of feasts or celebrations.”  But he added, “Christ changed that.”  He now saw the error of the lifestyle in which he had previously freely indulged.  Fulbe Conventional Believers spoke values typical of a pulaaku present in their respective Islamic communities in the early parts of the interviews—one they now differed with.  My observation was that this allowed them a historical background against which they could state their new perspective on pulaaku.  Now, however, FCB saw, through faith, a pulaaku identity that included moral adjustments to the expression of sexuality, new definitions of justice in regard to poverty, and an equality among persons without excusing some simply because of a religious, political or racial affiliation.  Relationships in pulaaku required loving expression in practical living.

In the interviews with Fulbe Folk Muslim and Fulbe Conventional Muslims, I encountered comparisons with other ethnic groups based on negative characteristics attributed to them by some Fulbe.  Pulaaku was often defined first of all by terms indicating that Fulbe “were not like this (other ethnic group), and subsequently by what Fulbe “did not do.”  This kind of comparative wordplay for justifying one’s identity against others included metaphors relating to a “slave-mentality” attributed to non-Fulbe by especially the ruling and religious classes of Islamized Fulbe. 

All interviewees spoke of pulaaku values in the general terms of shame avoidance/honor (semteende), patience in long-suffering (munyal), and agreement (narral) but a shift from the neater categories of bounded, law-oriented sets to centered, relational sets made for more difficulty in organizing the responses of this group.  Faith in Christ and the power of the Holy Spirit were said to be transforming their understandings of others and of how they practiced pulaaku.  While the terms used in clustered concepts that described pulaaku were similar to traditional views, the terms themselves were being transformed and expanded through interaction with new values common to Believers, such as faith working through love to produce a community of God’s people
  

Fulbe Conventional Believers spoke of God’s presence and power changing relationships with others in ways that enhanced life and aided their understanding of pulaaku:  

Pulaaku with faith in God (Allah) is really best expressed among believers in Jesus Christ.  The benefits of this are mercy [endam] and faith [nuddinki] in God.  Without a doubt, pulaaku and faith produce great benefit.

Another interviewee added a similar comment:

The love I have now [in Christ] is greater than the love I had before [in Islam].  Those people that love me are really much more numerous now than before.

Immediate shifts in the discourse were evident.  Words like, best, greater than, more numerous than before, described comparisons and changes.  New terms were introduced as well.  Whereas earlier groups debated the inclusion of endam and yiide in pulaaku, these interviewees (two of the three) introduced them immediately into the pulaaku dialogue.  Such changes were significant because this was evidence that pulaaku was working in new ways.  Discourse was now more about how they practiced pulaaku rather than a lamenting of the loss of the old pulaaku (FCM,FFM).  The high importance of relational aspects of pulaaku corresponded to values seen in a “band” or “folk” societies (Hiebert 1994).  While there were similarities with a traditional pulaaku, the pulaaku of the FCB was more universal than clan, politics or religion.  It appeared the Biblical teaching about the universal love of God for all nations had been integrated into this interviewee’s pulaaku:

Pulaaku makes a person truly a part of the human community, no matter what ethnic group one is born into.  Semteende gives value to pulaaku like the inward beauty of character gives value to a person.  Sex or race does not matter; if one truly has respect for others as children of Adam, this gives value to a person and is true pulaaku.

The ability of pulaaku to act as an attitudinal center of discourse to effect change is reflected above.  Pulaaku brought agreement to people which was the major benefit given to those following it.  Certain aspects of pulaaku created community in any setting because it was descriptive discourse about being Fulbe today, rather than a static definition of Fulbe habits or characteristics from yesteryear.  While their remained a proscriptive aspect of pulaaku, ultimately the inward level of attitudinal pulaaku values was not dependent on religion or race and had broadened: pulaaku was a direction people were going, even though it drew from the paths other Fulbe had come down thus far.  This hope of faith in answers for new life today was reflected in the new attitudes toward prayer, as Interviewee B explained, “Believers in Christ take personal prayer requests seriously and will come and pray for you if you ask” whereas before, “if you told them [her Muslim friends] your needs they just laugh at you and tell you to go away” or, “they may not even listen at all.”  Some of this may relate to the high regard in which Muslims hold formal prayer and an acceptance of “the will of Allah,” perhaps changing people or events through prayer is not something seen as normative of a faith life.

Changing Perceptions of Shame and Respect

Comparisons made by Fulbe Conventional Believers in the interviews were made in different terms.  They compared their lives as Muslims with their lives as Believers in Christ, and they spoke of how their lives had changed.  They described a need for consistent observance of pulaaku for all, regardless if that observance was tied to the mosque or the church.

FCB related how their former lives as Muslims in community revolved around religious observances specifically related to attendance at the mosque or place of prayer at the designated hours.  Muslims that did not frequent the mosque nor participate in outward religious observances were shunned and regarded as nothing.  Interviewee E was emotional in her observations of outward religion without love:

They follow their religion as religious observances.  It is not as important to most people if you read [Quranic recitation], but you must go to the prayers.  You are a person of truth in their eyes if you go to the place of prayer in the early morning, after noon, before supper, after supper and in the night.  You go to the mosque on the appointed day [Friday].  Those that have value among the Muslims are those that follow their religion and go to the prayers.

But pulaaku has always demanded practical actions in regard to other human beings.  Interviewee A saw helping a poor person as central to a pulaaku with religious integrity: 

Right now I see more pulaaku among the Masiihinko’en [singular, Masiihinkeejo] than I do among the Muslims.  I have experienced this and have seen it with my own eyes.  When I had a husband and we had money coming in, the Muslims would come to our house and we would help them.  We shared food with them too!  Now that my husband is dead, no Muslims help me.  I haven’t gotten anything from them, not even dala siisi [this is the smallest coin in Cameroon].  But the Believers [Nuddinbe] look out for the all the poor.  Even the black Believers help and care for all the poor.

Pulaaku, for this widow of little means, meant equitable treatment for all.

The Power to Act Against Shame

Pulaaku was expressed in terms of the ability to clearly differentiate justice from mere religious observance.  Religion in pulaaku had to be practical and just, and a standard of accountability of justice in community relationships was noticeable.  This was not an attack on the religion of Islam, in fact, Fulbe Conventional Believers rarely spoke evil of Islam, they even affirmed that many Islamic religious teachings were good.  Nevertheless, the difference now was the power to change not present in Islam but available by the Holy Spirit in Christ.  In Christ, they now experienced God’s power to realize and act in ways they perceived to be substantially different.  Again, their difficulty was not so much with what was taught to be right in Islam but with the powerlessness of religious observances to prevent the clandestine practice of what Islam condemned: adultery, drinking, or fighting for instance.

I had finished reading the Quran when I was eighteen years old.  I thought of going to Saudi Arabia and studying for four more years.  Then, I heard Jesus Christ preached and I began to compare what I knew and saw around me.  I wanted to see the truth.  I fought to see the truth.  When I read the Gospels I realized there were things I was doing that were against the truth in front of Allah.  When I believed in Jesus there were changes.  I quit sleeping around, lying and drinking.  I used to wait until after the Fast of Ramadan and then when people celebrated (Layha) I would sell cattle and get lots of money.  I drank, I went with women and I fought with knives.  This is all in the past.  Now even my Muslim friends say they see differences.  I now have respect for people that even my elderly relatives who are still Muslim have affirmed.  Now I can tell what is right and wrong . . . my life has changed.

The Power to Discern

The shift in perspective and the power to obey religious teaching became points of animated discourse. Interviewee B blamed the teachings of the Islamic leaders, 

They do not follow Islam, what is taught from the Quran.  They are being hypocrites.  I spoke carefully with them and said, “Your religion doesn’t teach such things.”  Some listened, but others rebelled.

Three others FCB said it was not the teachers but the lack of obedience by the people.  Whatever the source, the discourse involved the discussion of the power in Christ of a pulaaku resulting in new perceptions of justice and the ability to act on those perceptions.  The interviewees spoke of faith and action, observing and critically examining those things that caused a disconnect between right perception and right action.  Faith allowed values to be internalized for these FCB.  In retrospect, they agreed that religion taught what was right but it could not make its adherents internalize and act in love, goodness, justice or kindness.  Such internalization for them was now happening because of a faith relationship to God in Christ.  Formal attachment to religious community was seen as incomplete without a faith relationship to God.  The new relationship was amazing and refreshing to them, and so they spoke freely of the power of God through faith in Christ.

Overcoming Shame in Patient Work

This section begins a transition to dialogue segments and discussions where respect, shame avoidance, patience in longsuffering, faith, and love toward others are interconnected.  Interviewee B stressed that pulaaku meant giving something to others in need: a tool; the use of an animal; or a helping hand.  Pulaaku meant the person in need should not have to ask, rather, real pulaaku was demonstrated by anticipating the need in advance.  

Pulaaku was demonstrated as well when Fulbe prioritized helping people over attachment to things. Interviewee B emphasized that the patient willingness to suffer in order to take responsibility and to do something for another was the beginning of an understanding of pulaaku:

My mother had died and I was living with my older sister.  I went to where the family was irrigating a field.  Some older people seemed to be testing me by saying “You, go out and water the field.”  I felt strongly that I did not want to be ashamed.  I worked patiently [mi munyi] and I was careful not to be reckless [Taa mi haffi].  In this way I showed respect or awareness for not disregarding pulaaku [semti haa pulaaku].  I stayed and watered the garden.  I drew water and watered a long time until I was finished.  I was patient.

Then my older sister said, “You have done well.”  This was the first time I remember sensing that I had started living in pulaaku.  That was the beginning.  Now that I have received the Holy Spirit my pulaaku has grown so much and grown well! [laughter with joy]

The incident above reveals the interdependent roles of patience and resolve (mi munyi, taa mi haffi) with the goal of avoidance of shame so as not to offend pulaaku (semti haa pulaaku).  The group that looked on as she was challenged and as she worked in response to the challenge embodied pulaaku in this example.  Next, there was patience shown in physical work as she “stayed and watered the garden.”  And, “I drew water and watered a long time, until I was finished.”  Finally, there was the approval and the sense of experiencing pulaaku in the adulatory remarks of her sister.  She equated the goals of all that was good in pulaaku with the ultimate purpose of following Jesus Christ.  Appropriate actions in pulaaku meant agreement and productive relations with others from which she grew and rejoiced.  Sharing and patience facilitated the personal experience of pulaaku, and were used by the Holy Spirit as foundational to growth in maturity as a person.  Being on the receiving end of such altruistic actions, brought the experience of semteende to the group observing the action, because the recipients knew something was occurring that was unselfish and difficult.

Interacting, giving and sharing according to pulaaku as a way of relating to others was the basis for strength of community.  Interviewee A said that pulaaku expressed toward others meant “agreement between people,” and, “This is why anyone coming among the Fulbe must first have a desire and love to learn pulaaku: there is nothing of more importance.”

Munyal
Interviewees were asked to discuss the benefits, or fruit, of pulaaku as experienced in their own lives.  The very close interplay, and even the equating, of pulaaku and faith was revealing.  The benefits included a longsuffering patience and loving attitude to bear an insult.  This amounts to a transformed munyal: a munyal that acted positively toward the aggressor rather than merely bearing the insult.  At times it seemed that pulaaku had become another word for biblical, kingdom of God-type ethics.  Or, it was as if Jesus had delivered a message on the Beatitudes centering on pulaaku rather than the kingdom of God, telling FCM to “turn the other cheek” and “do good to those that hate you.”
  Specifically, interviewees spoke of changes in how they responded to insults:

Prayer for others, in patient endurance [munyal] is what gives a person beauty and honor.  If a person strikes you, you refuse to strike back.  You let it pass.  People then say, “Look!  That one [that used to fight and insult] is not fighting; that one is now patient.”

They will count the many ways they now see mercy, how you help all sorts of people now.

“That one is now merciful,” they will say, “Where did that one get mercy from?”  They will not understand it, but you will have honor in their eyes.

I know now God alone is the patient One!  Without God’s patience on us we could not do one thing right.  God is the merciful One!  God is the patient one!

The benefits of pulaaku are so many.  Pulaaku has truly benefited me.  Before [in Islam] when people would insult me or tempt me or provoke me I would get angry.  In my heart I was stirred up to attack them.  I fought with people and sometimes ended up in trouble with the authorities.  It was a lack of pulaaku and a lack of munyal.  But now, God is watching over me.  If someone does something to me I do not bring it back against them.  Now they are the ones with shame [because they are seen as the wrong doers].

I no longer fear what people do to me.  What people do is very small compared to what God can do.  People cannot escape God.  People cannot give God a bribe and get away.  He is the only One to hold in awe.  He is the only One who delivers in answer to prayer.

A relationship of understanding God’s mercy and applying it to others had replaced a former orientation of fearing people and religious authorities.  The munyal in the above dialogue was a proactive one when compared to the FFM and the FCM.  In those groups, for instance, tolerance meant swallowing the insult, and waiting patiently to avoid confrontation.  Munyal for this interviewee went beyond “tolerance” and “waiting” and included praying for others, having mercy [endam] toward others, and helping all sorts of people, regardless of ethnic background.  

Interviewee B was respectful of the concept of munyal and seemed to imply that faith opened her understanding to munyal more fully and that rather than faith bringing about a change in munyal, faith transformed her application of it.  This view agreed with the emphasis of Interviewee E, who emphasized the power of God to use patience wisely.  It appeared FCB were implying that munyal (like pulaaku) did not change, rather, faith brought an understanding and power for each person to change in order to better express munyal.  She said:

It is also necessary to bear the insult when you are the subject of haala.  You must act as if you have not heard a thing said about you.  When you meet the person who has gossiped about you on the street you act as if nothing whatsoever has occurred.  You speak to others about this person as if nothing as happened.  If you get angry you will only separate yourselves, separate friends who may side with one of you and separate others in the community.  No, it is better to bear the insult inside of you, quietly as if you are deaf and dumb.

Like Fulbe of all the other groups, the responsibility for maintaining moral community rests primarily in the response of those offended, with those who could exercise patience, rather than with the offender.  There is the sense that speaking and gossip will always be ongoing problems.  There is the belief that patience in suffering with the insult (good pulaaku) will ultimately strengthen community. 

After believing in Jesus Christ, Interviewee A found that his former friends insulted him.  He explained how he would sit with them for hours and converse, being patient, trying to be friendly.  During those times they would say nothing bad, but when he left they would speak behind his back and say evil things of him.  In spite of this he did not respond in kind:

The peace [de’eende] I have now as a Believer is so much greater than before.  If someone comes to hurt you, you can return love to him.  Before I could not.

The emphasis on a loving response and on doing good to one’s persecutor when persecuted was an important and new aspect attributed directly to faith in Christ.  Whereas FFM and FCM taught a munyal that was patient, waiting for the perpetrator to come to their senses, Interviewee A sought to return proactive love:  

The lack of patience [munyal] with others is what demonstrates a lack of pulaaku.  If you have this you have pulaaku.  What is pulaaku?  According to us, to the Fulbe [minin Fulbe] we say sulhu [a peace related to reconciliation].  

What is sulhu?  The lack of sulhu stops one from practicing semteende.  For example, when people are meeting together to discuss something.  People are talking and then before someone is finished speaking, another jumps in and interrupts! No, it is better to hold your peace, don’t speak.  Wait until you are asked to speak.  When asked, respond carefully, slowly and tell it one part at a time.  Do not be in a rush or be pushy.  If you are pushy you have no semteende and you have no pulaaku.  You must do these things in pulaaku.

Interviewee B testified that, “Others will sense this respect and shame awareness themselves when around you by how you speak and present yourself.”  Sulhu creates an atmosphere of respect and moral presence (sensing shame awareness) influences others.

I continually observed that when interviewees spoke of the changes faith brought they never implicated pulaaku as being defective nor did they say pulaaku had changed.  Rather, their lack of pulaaku or their inability to display pulaaku in munyal was the culprit.  Pulaaku occupied a high place in their worldview and at times interviewees blamed religion, or they blamed a lack of understanding in a circumstance, but they did not ever blame pulaaku.  I suspect that this high regard for pulaaku indicated the identification of pulaaku with ultimate things.  In the words of Interviewee B, pulaaku seemed extremely compatible with the work of the Holy Spirit:

Before, I used to pray without knowing what I was really praying.  My prayers now are different from the prayers I prayed under Islam.  I know this now and understand the difference!  Now I pray with the Holy Spirit’s help.  The Holy Spirit is there in the middle [hakkunde], communicating Allah to me, he is in my heart.  Before, I thought people were my enemies.  Now I know it is not people but the devil.  Those that used to persecute me have been humiliated.  Those that used to hate me—I now have love for those people and this surpasses them.

FCB were evangelistic in their efforts to encourage others to believe and obey Jesus Christ.  They confessed a pulaaku strengthened by believing.  All FCB spoke of how they encouraged friends and neighbors in Islam to consider what God had done for them.  All wanted others to believe and experience the joy in Jesus Christ.  Interviewees A and E also discussed how difficult change was in their context.  For example, economic pressures and fear of reprisals were the main reasons why more Fulbe did not believe and follow Jesus.  Interviewee B explained:

Many Fulbe are under others or work for those Muslims who are wealthy and have cattle.  They will loose their work and their cattle if they accept Christ.  This exists today and there are many who have heard the Gospel and want to follow but are afraid of other Muslims.  This is a huge problem.

FCB testified to experiences of the powerful presence of God, practically and miraculously.  This was evident in especially two ways: how they responded to persecution and how they experienced help from God in the face of trouble.

Faith in Christ and the Power of God

“The rain just fell from a cloudless heaven.”  This is how an Informant B explained what was said to be a miraculous intervention of God in response to her need and prayers for deliverance.  There was a fire in the dry grasslands adjacent to the Believer’s home and as the fire approached, driven by the wind, some of the Muslims began rejoicing because now all would see where this foolish faith in the Messiah would take a person.  She continued:

They rejoiced as they saw the fire coming at my house.  They were clapping their hands and calling out with a sense of jubilation, “Today the house of a follower of Christ will burn.”  

“A Muslim went over to follow Jesus Christ [warti Masiihinkeejo] and today we will see.  Where is Jesus Christ who has died?  Call him so he can come now!  He is nowhere and your house will burn!  Today your house will burn, wo-ho-ho-ho-ha!”[sound of the crowd mocking]   

I saw it coming and I ran to call my children to get out of the house.  I saw another person coming to help, a white man. “Where did the fire come from?” we wondered.  We ran and prayed and then we saw the power of Allah.  Before we had finished praying or reached the house I heard this wa-ba-ba-ba-ba: rain, pouring rain! And the people were full of fear.  They stood in amazement as rain wet the roof and extinguished the fire all around the house.

Afterward there were powerful results among all those who witnessed the event.  One effect was that the expected shame on the Believer was reversed and now rested on the accusers:

They were so ashamed [be cemti] and they went and hid themselves from us.  From then on they were amazed at followers of Jesus . . . amazed and full of fear.  They did not want to see us.  Later an Mbororo came up to us and demanded, “What is this miracle?  What magic [lekki] did you use for this?  How could the rain fall from a clear heaven on your house and put out the fire?”  

I replied, “I have no power, none at all.  You can ask Allah what happened because He did it, not me.”  

I spoke like this.  We were all amazed.  This is what I mean about the difference between what I followed before under Islam and what I now experienced.  My prayers before when I was in Islam and after I entered in Jesus Christ are very different.

Agreement

When Interviewee E was asked specifically if one could have pulaaku without the physical things like cattle or wives or children the answer was a definite affirmative. “Yes you can have pulaaku without them.  If you have pulaaku you are a Pullo.”  As I have stressed, this was not meant to indicate that physical things were unimportant.  On the contrary, one could not demonstrate pulaaku without the correct use of physical things in activities like eating, giving, sharing, and practicing religion.  Rather, the focus on pulaaku as non-materialistic indicated that the symbols used for expressing pulaaku were negotiable.  The correct use of some physical thing to express pulaaku was necessary; just as with the FCM and the FFM, pulaaku needed a physical means to manifest itself.  Oftentimes, this component became social agreement and interaction, which was termed narral:

Pulaaku that stands out or can be truly seen is important because without pulaaku there is nothing between two people.

Some saw the social components of reconciliation and communion with others as the highly valued result of pulaaku:

Pulaaku is a huge thing . . . if pulaaku is lacking in a Fulbe person, unity and relational agreements cannot prosper among them.  This is because they [Fulbe] love pulaaku so and look for it. Without pulaaku the Fulbe are not Fulbe.

Narral is a result of pulaaku and life together under pulaaku, according to Interviewee E:

Pulaaku will bring narral (agreement) to people.  It takes approximately one month of living alongside others to see if they, in fact, have semteende and therefore pulaaku.  One must be with others to discover this.

Pulaaku is not a matter of dress, skin, body type, preferences or language but of life.  Pulaaku is discovered in daily interrelationships in community.  

And, therefore, Interviewee A described pulaaku positively and experiencially as real joy between people:

Pulaaku is the joy one experiences among others who are Fulbe.  If a person has pulaaku they experience joy in themselves because of the pulaaku they share with others.  They like others because of the pulaaku they sense when around them.  Joy is present among those who possess pulaaku; this is not so with those who steal or lie, they do not know pulaaku.  This is not so with those who will not greet others, they do not know pulaaku.  Such people have shame on them.  If you have pulaaku, you do what is normal and right in the sight of others.

And, if one finds a person going around making divisions among the community, or speaking badly, “this one [sowing discord] has no pulaaku whatsoever and will be rejected.”

Interviewee B used a word meaning, “the reconciliation that brings peace” (sulhu) simultaneously in the discourse with semteende and munyal, saying, “One uses sulhu to avoid shaming others by disrespect and to avoid showing a lack of patience.”  This person also showed a significant amount of integration of various concepts in the explanation of pulaaku, he noted: 

Pulaaku is so very useful and beneficial.  Pulaaku in no way hinders you from following Jesus Christ.  When you follow Jesus Christ it does not remove pulaaku from you.  If you really understand God’s Book (The Bible) you understand that God is strengthening your pulaaku and increasing it [as a believer in Jesus Christ] because you can follow with a singularity of heart and not lie or deceive.  You follow with singleness of heart.
  Following Jesus [said with emphasis] does not in the slightest way hinder your pulaaku, according to my experience.

Neighborhood Relations

Pulaaku and neighborly relations can be learned.  I observed this to be in contrast with what FCM said about pulaaku and how one’s father determined pulaaku.  Inter-related to semteende is neddaaku or neighborly obligations.  This is the informal synonym of narral.  In order to preserve relationships with neighbors one should:

Lower the eyes in meeting another and look away from them. You do not want to make them feel uncomfortable or that you are trying to dominate them.  You act as if you do not hear insults.  You do not speak loudly. You become as a person who is weak before those who want to act strong.

There are times when Fulbe have the occasion to really indulge natural appetites like eating to the fullest (humtugo). When some clans of Fulbe gathered for events and when there were large quantities of meat freely available, Interviewee A said these were times called humto and his description seemed to describe a time of testing or at least critical observation.  Those knowledgeable about pulaaku observed others during these events, the older usually observing the younger, in order to discern which ones understood and practiced semteende and munyal, and, therefore honored pulaaku.  How each one ate, the attitudes shown toward food, and especially the manner in which food was eaten all affirmed or denied the pulaaku of the one under observation as well as the pulaaku of their clan.

The interest in character observation in community is more than a curiosity for the Fulbe will value a person with pulaaku and provide them with leadership opportunities.  They will seek advice and counsel from those with pulaaku.  “If there is a new thing to do or a work of governing a village or work to begin in another area or land to settle, those with pulaaku will be called upon to accomplish this.”

The Negation of Pulaaku Community

When asked about what destroys pulaaku in the community, FCB offered two opinions: (1) mawnitaare (a competitive, individualistic, self-exaltation), and (2) theft (wujjugo) will both destroy community pulaaku.  “If you have mawnitaare, you cannot have pulaaku and if you have pulaaku, you will not exhibit mawnitaare.”
  Theft brought shame on the community (semtini lenyol) and spoiled the joy of living together.  What was worse, the clan or ethnic group of the theif was also implicated in a way more damaging than that of a case of adultery.  Interviewee A said that theft was also more dishonorable than the neglect of religious duties:

In the first place, stealing sets a brother against a brother.  Yet, there is a longer and more shameful result to stealing, it brings a reputation on the community, family of origin, and on the local ethnic group that harbors the thief that these people are themselves thieves.  The neglect of regular religious duties [like Muslim prayers] is less severely judged than is stealing.

The reason for this was explained in terms of the width of impact:

If person does not go to the mosque or to the place of prayer or, as a follower of Isa Almasiihu, does not go to a congregation to worship, it is viewed as a major character fault and that person is disrespected.  However, it will not normally be the main topic of conversation in the market place or among people of the community as they gather.  If a person is caught or observed as a thief, there will be a public outcry, bringing much greater shame and deeper problems to the community than one who is delinquent or non-observant of prayers and public worship.  So thievery is worst and news of it will spread everywhere.  Not practicing one’s religion is second.

Shaming the clan or community was used as the “logic” as to why thievery was so evil.  If something becomes raises a “public outcry” it cannot be tolerated. 

Verbally disrespecting, cursing, or bad-mouthing a neighboring person (huudugo goddo) was not part of pulaaku.  “It will separate neighbors and others in the villages that practice it,” according to Interviewee B.  Slanderous speech brought relational problems to the whole community.  To insult (huudugo) a person was formerly a common pastime for Interviewee B.  Judging others and pointing out their faults publicly or repeating something bad about a person was also seen as shameful in the light of faith in Christ.

Interviwee E was especially adamant about what she perceived as evils, now influencing communities of Muslims, that should not be credited to pulaaku.  She was not the only interviewee to express moral indignation at the way some children were aborted, or killed just after birth, because the woman was unwed.

Among the Believers in Christ they seek to find a way to care for this child [born out of wedlock].  With the Muslims of our area [Juulbe] many seek to find a way to end the pregnancy with some kind of medicine [lekki gargaaji] that will kill the fetus.  By this or some other means you will find the child dead.  I see this happening and it grieves me deeply.  I cannot stand to think of this happening.”

When I expressed incredulity at the idea that a community largely influenced by Muslims would allow such practices, the interviewee was nonplussed.  She simply restated that she had seen it happen, and that it happened regularly. “I cannot speak of what I haven’t seen but I have seen these things.”
  Her assessment was that “pulaaku is much stronger among the Christians (Masiinko’en).  An equally strong emotive response concerned some new schools, or madrassa, as Interviewee E referred to them, that she said had begun to appear more frequently and resulted in a diminution of pulaaku.  

There are schools now where even the child from your own belly is taught to hate you and instructed to do away with you!  There are many more now than before but it is not a real place of instruction [not really Quranic instruction].  I raised a child from tender years and she has now gone to this school while at the university.  She recently said to me, “If you die it will be only as if an animal has died [waati].”  This is not from pulaaku and it is not from me but from the Madrassa.

The assessment of Interviewee E concerning the rise of these religious schools was that “real pulaaku with an awareness of shameful behavior (cemtudum) and true fear of God is very small among these religious schools.”  And, that “they do not agree with other Muslim teachings in the area.”

Learning Pulaaku

If one has the heart, pulaaku can be understood and perhaps learned, although not as one who grows up with it.  The first requirement is the real heart-felt desire to understand pulaaku.  When asked how an outsider, like myself, could learn pulaaku Interviewee A expressed reserve.  I was told:

Learning pulaaku is very difficult because above all it demands a heart attitude that desires to understand being Fulbe from the Fulbe perspective.  The heart attitude to learn must be present to comprehend pulaaku or no learning could occur.  If the heart attitude is present one can see what is pulaaku and do what is honorable to others in community.  

The primary place of instruction for pulaaku was in the home and much stress was placed on speech.  Specifically, there was emphasis on the expression of inclusiveness in word and deed when welcoming others.  The integration of pulaaku into the life and home environment included pointed references to hospitality, according to Interviewee E:  

The teachings of pulaaku cannot begin to take root in a person or their community if they are not modeled and taught in the home.  The first thing one learns in pulaaku of the home is that the father is the main rope of the house and the mother is like one of the strands that make up the rope.  If the father is gone there is nothing to secure the family to.  If the mother is gone, the rope is significantly weakened, as if someone has begun to cut the cord of life of the family.  To be with someone in a marriage is to share pulaaku.  This involved first of all, deciding to remain with them.  

You show them respect as you humble yourself [cemtudum].  You show that most important of all for the home is that you work with one heart, together.  You must now hold others outside of your immediate family with the back of the hand.  You learn to hold your family in the palm of your hand and protect them.  This means that telling others the problems (haala) of your family is off-limits. 

Wherever you live or wherever you go you have a choice: to influence others with good pulaaku or to let the evil or bad persons influence you.  

If you are strong and show the other person your pulaaku, then you will ultimately influence them, but you must not go along with them and do what they do.  If you act this way, with complicity for the bad, then your reputation will spread that you do these things.  

All this is taught in pulaaku.  Semteende with pulaaku is beautiful and honorable.  Everyone can be seen with value.  

Pulaaku for Fulbe Conventional Believers

The significant shifts in pulaaku discourse, away from the mention of slave metaphors, outward religious obedience, or race as pulaaku show the underlying flexibility of pulaaku as a vehicle for change: 

The value attributed to these [traditions] should not be interpreted as unwillingness to experiment with new techniques.  Pulaaku, while engineering a sense of pride in Fulani heritage, has also provided a kind of “blueprint” for confronting change of many kinds. (Abba 1991, 190)

New words were added to traditional word clusters in FCB pulaaku discourse and included those terms describing faith (nuddinki), love (yiide), mercy and compassion (endam), prayer (tornde), astonishment at God’s power (haydingo), acceptance and reception of all people as God’s creation, and the reconciliation that brings peace (sulhu), had affected the ethos of pulaaku discussion in dynamic new ways.  

While the former terms remained, they were being transformed.  Concepts such as respectful behavior that avoids shame [semteende], longsuffering patience (munyal), and agreement (narral), were broadened and became more proactive in interaction with the wideness of mercy and love they now saw in Christ.  All people were to be loved and accepted, not just those of one’s own ethnicity and/or religion.

Agreement (narral) seemed to have changed the most.  In the discourse, narral was mentioned less and the concept of just relationships and faith was mentioned more (see Chapter Ten).  The movement to a relational center was consistent with a relational God whose primary concern was to make His home of love in us and with us (see John 14:23).

While some interviewees of previous chapters spoke of pulaaku as an all-encompassing acceptance of others, altruism seemed focused within the boundaries of race, marriage, and religious affiliation.  The difference for FCB was in their testimonies where they often made reference to God who had done something in Christ to empower them beyond thinking and stating correct opinions of justice and mercy to living a life of pulaaku differently--I emphasize that these were their testimonies. 

Endam was an especially interesting addition into the accepted constellation of discourse terminology.  While other groups from previous chapters debated its acceptance as a pulaaku concept, FCB fully endorsed it.  It is especially interesting in light of its root association with the action of a mother nursing her children, which is a universal concept.  The idea of nursing and motherly care, under FFM and FCM teachings, was spoken of as just and right for all but the examples given placed endam in the realm of “one’s own kind,” either religious or ethnic group centered.  Though it was “said” to include all who held a pulaaku of the heart, nevertheless, the race and/or color limitation remained strongly in place, as seen clearly among FFM for instance in Chapter Seven through the vivid stories about pigs and antelope, rats and fishes “exchanging places” and living with or nursing on the “wrong” mothers.  

Motherly affection or endam for the FCB, was elevated to a level of action in mercy for all mankind and this marked a significant shift in the whole discussion of pulaaku.  Motherly affection and care, according to FCB, must go beyond political or religious correctness, centered in Islam.  And, endam must go beyond racial centering typified by having the “right” mother from one’s ethnic or religious group (both FFM and FCM).  Endam must become a kindness for all based on God’s mercy and should include those unborn children whose fathers were absent and helping others regardless of religion.  Endam is dynamically influencing the perception of pulaaku for FCB and while the seeds of its universality were always admitted by the FCM and FFM, they were not clearly empowered or clearly expressed in demonstrable actions.  Similarly, pulaaku was said by some groups to be a kindness for all, yet the evidence for that width of kindness was lacking in the discourse.  

Pulaaku, united with and completed by faith, provided a moral and spiritual map for change much more than a blueprint for Fulbe life.  This chapter has established how pulaaku functioned when completed by faith in Christ and how those changes were substantially different and noted in the discourse segments about being truly human and about being just and kind.  Faith was seen as a necessary part of a transformed social conscience of Believing Fulbe .  

Questions posed earlier in the research about how the Fulbe can be so successful and so adaptable find answers reflected in the data of this chapter.  Pulaaku helps Fulbe adopt new ways, based on new identities of faith, and can allow them to emerge stronger than before.  Pulaaku discourse creates a flexibility to adapt in search of agreement in community.  And, if new agreements do not violate the larger meta-concepts of pulaaku, such as shame avoidance and respect, patience, community and family, then change is welcomed.

If the ultimate goal of pulaaku were static, e.g. to preserve Fulbe culture from a point in time, then the facts would have indicated the failure of pulaaku to respond positively to faith in Christ.  Yet, FCB saw no tension between pulaaku and the changes brought about from a new found identity Christ and in Christian community.  This is relatively new ground, in terms of socialization, yet the interviewees of this chapter and their expression of pulaaku seemed to thrive in it.  Fulbe Conventional Believers exhibited a pulaaku transformed by something other than religion or obedience to religious/political law.  To the Fulbe Conventional Believers, it appeared that Christ was the intended fulfillment of pulaaku.  He has become their agreement (narral) and a source of universal grounds for welcoming others through hospitality and for understanding and helping, with motherly affection, to fulfill the physical and moral/spiritual needs of all people.
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