306

Chapter 9

Fulbe Folk Believers (FFB)

Get up when you don’t want to, so you can arrive when you want to.








    Fulbe Proverb

The views of the FFB are primarily represented through Interviewees D and O below.  The first interview segment cited reveals the struggles of a new Christian to come to grips with a new pulaaku identity in practical terms that included the ideal qualities, the limits one’s conscience allowed, and the transformation of these values during the discourse segment in pursuing a modification of pulaaku.  

Informant D is a man in his early thirties from a “pure” and proud line of Fulbe who herded cattle in the Sahel.  Yet, to say his clan simply “herds cattle” is really an insult.  Like many of the genetically pure Fulbe, he is fiercely proud of a very deep and rich heritage.  The values of many FFB like Interviewee D have been intimately linked to animal husbandry and especially to their beloved cattle.  He is one of an increasing number of Fulbe who have left the nomadic and cattle centered lifestyle for the urban life.  He has learned gardening and adopted the lifestyle of a number of immigrants to the city, combining agriculture with the itinerant sale of small items in various markets.  In addition to the other changes, he has come to faith in Christ, yet he has trouble identifying with the Masiihinko’en (Believers in Christ) and his dealings with the Christian community have still left him on the margins.  While he struggles with cultural questions and tries to live up to the norms of Fulbe Conventional Believers, he has encountered some who expressed doubt that he is really a Christian.  Partly due to these perceptions, he was denied baptism for more than two years, even though he had confessed faith in Christ publicly.  He struggled with sin and “stumbled,” but with forgiveness and God’s power, he continued to believe.  Eventually he found another Christian group that would baptize him, and he united with them.  Interviewee D will be the first to speak followed later in the chapter by Interviewee O, who comes from a religious and sedentary group of Fulbe.  What binds both together is their struggle against what appears at times to be alienation from both the Islamic and Christian communities (formal) and their common search for meaningful identity in a new faith community with other Believers in Christ.  Both rely heavily on pulaaku to interpret their present context and seek change.  Interviewee D was illiterate while Interviewee O could read both Roman and Arabic script.  Interviewee D speaks first about semteende.

Semteende

Q:  How do you now regard pulaaku as one of those who follow Al-Masih [The Messiah, Jesus Christ]?

A:  There is a good part of pulaaku, yes . . . and there is pulaaku that can be bothersome to a person.

I observed high respect for pulaaku displayed in his stated contrast between “a good part of pulaaku” versus “pulaaku that can be bothersome to a person.”  As with other Fulbe groups in earlier chapters, there is no real criticism directed at pulaaku, rather the person is bothered by it.

Q:  Can you explain what it is in pulaaku that might bother a person who is following Al-Masih?

A:  Let me give you an example.  If I am very hungry my pulaaku will keep me from asking for something or revealing that I am truly feeling hunger and would like to eat. I should just sit and wait. If I ask someone like you for food then this is to my shame [cemtudum]. It would bother me to ask.  But now my question is, “Is it really wrong to ask?”  Should I follow my pulaaku and just sit quietly?  Or, is it all right to ask?

When Interviewee D saw unfamiliar territory, he ultimately had to confront shame (cemtudum) within pulaaku.

Q:  Yes, I am listening.  Are you feeling this hunger right now? [We both have a good laugh because he knows I am teasing him with the implication that we should stop and eat!]

A:  No, I am only giving you an example!  [Much more laughter]

Q:  What do you think about it?  Should you leave off your pulaaku in this matter?

A:  I am asking you.  I would like to know because it is so deep for me.

Is the reluctance to think this through due to a fear of what would result by questioning something as pervasive and powerful as pulaaku?  It is interesting that he would prefer to be told rather than to come to a decision himself, and while the age difference (I am almost twice his age) may explain part of his reluctance, yet I am inclined to think that the power and closeness of this concept to his identity warrants examination through a mediator (in this case me, as the Interviewer).  Pulaaku has taught him to defer to others, as he brings out in the segment below.

Q:  Why would you not ask?

A:  I want you to explain it.

Q:  Let me ask you, is it because you might feel shame that you would not ask?

A:  Here is another example.  I am with a friend and I am very hungry.  I have nothing to eat and no money at all.  I do not want to trouble my friend by asking.  Perhaps he does not have enough money or cannot afford to get something to eat either.  Should I ask?  This is what bothers me now.  What is right?

Q:  In your pulaaku now, as you understand it, can you reveal a problem or suffering to Allah as you call Him, your heavenly Father?

A:  But Allah is very different from people.

Q:  Yes, you are right.  But are you prevented from asking your Father who is in heaven for any good thing?

A:  No, I am not prevented. I can ask Allah but I cannot ask a person in that manner because if the request is not met it will bring shame upon me [don semtini yam].

Q:  In times past, as a Muslim, did you ask Allah and pray to Allah for things like food and such?

A:  Yes, I would ask and I knew He was able to feed all things.

Q:  What difference do you find now among the people of Al Masih [The Messiah]?

A:  I noticed that things were new.  My character [gikku] changed.  In the past if I heard someone was talking about me or did me wrong, I would get very angry quickly and I would fight that person.  I did not have patience.  Now I say, “Look, God does not want anyone to talk about another person behind their back.”  To speak something that is not good about someone is wrong before God and I leave it to God to change the person’s attitude.  If the person listens, that is good.  If the person does not listen I keep my reserve and take patience [munyal].

When given the opportunity to call God “Father,” (as I did on two occasions above) Interviewee D continued to refer to Him as Allah.  A small thing, perhaps, but it related to how prayer and faith were perceived. Patient endurance (munyal) had the goal of maintaining harmony.

Q:  In your home, does your pulaaku prevent you from asking your wife?

A:  No, but the home is different.  Inside the home is different from outside the home.  I can ask my mother if I am a child but that is all.  In pulaaku, I cannot ask my father anything like that or reveal to him that I am hungry.

Q:  What about at your in-laws?

A:  Never! I could never! Never ever!  This is very, very heavy (teddi), what you have just asked!

Typical of Fulbe, in-law relations is fear of disrespect coming from actions done in their presence.   Fulbe like Interviewee D here, have spoken of the likelihood of shame come upon them as most prevalent while in in-law relations. 

Q:  Can you ask your wife, or can you ask a child to go and tell your wife you are hungry?   

A:  Yes, but I will never admit I am that hungry so I will say, “Where can we find some food?”

Q:  What do you say when you are with another Pullo?

A:  You do not say starving [weelo].  This is only when there is nothing, no food or anything.  You cannot get satisfied when you are starving.  No matter what you eat you feel hunger.  Your stomach is small and even a bit of food fills you up but you are not satisfied.  You are hungry but you cannot eat much.  It is not right for me to even speak of this word meaning starvation [weelo].  This is improper [haanaay]!  

Starvation is when there is no food, no rains and when children die.  Even in the midst of a true famine, I should not say starvation.  If even the children cannot speak of it what could an adult say?  I must say hunger [dolo] when I am hungry but mostly you don’t even say that.  Even with a friend you feel shame to say that or to ask but if you get over this sense of shame you can ask, “What can we do to find some food?”

Rephrasing the need allows those who are hungry to pursue food without admitting that they are in need of it.  The admission of a felt need, especially in this area, is totally out of keeping with the Fulbe ethos.

If I were to come to visit you or if you were a guest of mine I cannot say to you, “I am hungry”.  I must never, ever ask guests for food even if I am in great need.  I should rather find whatever I have and get us both something to eat.

With friends of the heart there are differences and you can ask anything [indicates this is rare].  But with friends who are with you for convenience or money, no.  With a really true friend you can share anything without fear and this kind of friend can get rid of hunger.  You know your friendship is deep in your heart if you can share this kind of need.

Q:  Do you have friends like this now?

A:  What stops me now from having good friends among Christians is this old pulaaku and it is the only thing.   I took the pulaaku I had with my old friends and tried to use it in the new relationships.  I could not share because I felt the shame. I felt like I would be deeply troubling my new friend.  If it has to do with pain or struggle or suffering I cannot reveal this by my old pulaaku standards.  I cannot tell someone.  I cannot tell this because he will take it as if I fear the pain or the struggle or suffering.  I must hold on with patient endurance [munyal], be quietly patient and bear with it.  

This bothers me so much now as I am in this place [with followers of Al-Masih] and I cannot be open.  It hinders me, yet I cannot let it go and change my thinking on this.

Take the example of this morning.  You had not prepared tea, then this friend of yours came back and you prepared tea for him and you all drank!  I could not do this thing.  It amazed me. I would be bothering you and revealing a need and then making you do something to meet this need.  This is a thing of shame [cemtudum] that I would reveal a need of such a thing as food or tea.  Shame! [Nervous laughter]

Note that the focus for this Pullo is on the approval or disapproval of others to such an extent that his own needs are considered as nothing compared to the fear of shame through revealing any need.

Q:  What is bothering you now?  Is the sense of shame stronger than the bond of friendship?

A:  If I understand now, enough, perhaps I can change.  If I am with a friend and can talk openly then I should also be able to ask for help if I need it, help without shame.  If I did this I would be taking off the old pulaaku and use the new pulaaku of faith.  

Now I see that if I do not speak openly to someone he cannot know me.  He cannot know my need or my struggle.  I must learn to be open and speak about this because we are all weak.  Now I am sensing this difference of ethnic expressions can keep us apart.  One must be open to learn the customs of others.  This is not shameful for a follower of Isa Almasiihu to learn of others and to share needs with them.

The awareness of the difference of ethnic perceptions that keep people apart appears to be a new awareness to the informant D.  To cling to the familiarity of old forms and to procrastinate about change for fear of shame while new ultimate values are beckoning one forward means inner conflict.  To accept the risk of transformation and a new worldview is to test the boundaries of one’s very own, shame-based, bounded set.  A very large risk occurs when pioneers within a people group begin to live as critical realists because, although they hold what has been called “objective truth,” they now “recognize that it is understood by humans in their context.  There is, therefore, an element of faith, a personal commitment in the knowledge of truth” (Paul Hiebert 1994, 50).

We have a saying among the Fulbe: If you meet those who are all dancing, you too must learn their dance so you can share their joy.

Interviewee D has used dancing and it is an interesting metaphor because it goes against most censures of pulaaku regarding public displays and expressed emotion.  The use of this particular Fulbe proverb appears to be the beginnings of an exercised critical realist approach to the old pulaaku that meets him at this boundary area of choice and forbids him to cross.  This encounter contains clues on the ability of pulaaku proverb to act as a vehicle of change.  Such deep metaphors are more adaptable than propositions because metaphors allow greater width of interpretation in a variety of contexts than do propositional statements.  It is also an attention-getting proverb, especially as he is trying to solve a problem that raises all sorts of bounded-set positions, ones with hard lines that do not encourage critical reflection, and he is moving toward a relationally-centered approach that stimulates creative thinking about the application of pulaaku, rather than mere obedience to it’s rules.  Interviewee D is reluctant to jettison major pulaaku boundary-lines in favor of conventional Christian culture and is, therefore, drawing on his oral repertoire of pulaaku wisdom to confront the new situation.  Such an answer is a form of critical contextualization of a Gospel-inspired liberty, yet it is limited by a lack of “tools” and experience.  He is seeking, through questioning, a larger lens that would allow an interpretation acceptable to his image of a Pullo through pulaaku in this new found social surrounding where he desires to eventually participate.
Q:  It seems you have used your new pulaaku to find an answer.

A:  Always when I have a question or a thing I should ask my old pulaaku tells me, “No! You should not ask and reveal what is inside of you. You must not reveal your feelings and desires.  Not everyone is your friend.”  Yet, if I take my time and ask, I will find an answer from friends and from deep within my pulaaku and understand the situation.  Now I have my answer.  This is sufficient.  This satisfies me.  Alhamdulillaahi. 

Munyal

Interviewee D intertwines the two concepts of patience in longsuffering and shame/honor to such an extent that they could not be separated.  While other interviewees from earlier chapters spoke of the closeness of patience with shame-avoidance and respect, this person has them woven inseparably into a way of thinking that reflects a powerful belief that ultimate things influence actions in the daily world.  “Munyal and semteende began long ago and have been revealed by the prophets.  What we take today and use has been given long ago.  The way of pulaaku is in semteende and this is from long ago.”  

Asked specifically about the origins of pulaaku, Interviewee D recounted that pulaaku cannot be separated from semteende. From the beginning it has been linked to the prophet Adam (diga Annaboojo Adama) in the Garden of Eden.  Interviewee D gave the explanation of how shame began in reference to the first people:

When Satan tempted our ancestors to eat of the tree in the Garden, did they not experience shame [semti]?  They went and hid.  They experienced the curse of shame, as all people did.  This is why the Fulbe have such a sense of shame avoidance.  But semteende is not just for the Fulbe, it is for all people and pulaaku stands since the beginning.  

The extent to which this Pullo has situated his story and his pulaaku in the larger story of God’s work, through a biblical lens, is fascinating.  His ancestors experienced sin as shame, therefore, the first major component of life in pulaaku was for one to find a way to avoid or overcome shame.  Shame for him has a universal application extending even to the animal world:

This is true also of the animals [dabbaaji].  If a dog [boosaaru or rawandu] does something wrong, doesn’t it show shame?  This too is pulaaku, for God has put the animals under man.  Submission and obedience [dowtaare] is part of pulaaku because the animals will obey the voice of the man and know when they have done wrong [semti].  

When asked about the greatest things in pulaaku, semtudum was the word used to describe the concept of shame avoidance/honor that was seen as most important in the cluster of terms used in this dialogue to describe pulaaku: “Things like stealing, getting drunk and being caught in adultery are extremely bad for our people.  They [non-Fulbe] will mock you and say, ‘Ha!  See what a Pullo does!’  This is really shameful.”  The fear of bringing disrespect on the shared image of being Fulbe was a huge deterrent.  The boundaries of pulaaku are supposedly clear to Fulbe who sense the immorality of certain behaviors, yet the consequence feared most is that of dishonoring the name under which his identity is either honored or shamed: the Fulbe people.  Notice as well the emphasis on “being caught in adultery” that corresponds to the observations in the last chapter on the same subject.  The act itself is regulated mostly by a fear of “being caught” and typifies the moral censures of a shame-based community and one that calls down condemnation at the level of “first order moral principles” which are seemingly “intuitively obvious truths” involving “reward or punishment” termed “synderesis” (Priest in Salamone and Adams, 1997, 28).  This section of reflection by Interviewee D offers a telling look into the moral and spiritual dimensions of pulaaku, one facilitated by new situations seemingly pounding against the walls of old pulaaku boundaries.

Slavery

Beyond the stigma of shame is a deeper ethos of slavery.  Letting other people or other habits control a person is to reveal a form of enslavement.  A free person is to be free of all needs (or at least free of the perception in the eyes of others that one has needs).

A Pullo must be free.  A Pullo affirms he is dimo, a free person.  Not enslaved by anyone and not enslaved by any habits either.  

The response turns, without solicitation, from explaining how the fear of shame led to a freedom from enslavement to anyone or any thing, to avoiding any perception that the Fulbe could be owned by a religion or by its leaders.  This interviewee was extremely proud of being able to distinguish a willing submission to Islam from a coerced or forced submission, even though he now identified himself as a follower of God (non-Islamic).

Remember that the Fulbe did not really Islamize for the same reasons other people did.  The Fulbe have been linked traditionally with the religion of Islam [Fulbe pini be tawi diina].  My ancestors of long ago did not follow idols but were not Muslims either.  Eventually they did come into Islam but not as others who were forced down from the mountains.  The Fulbe do not have a mountain to come down from.  These others came because of trouble and suffering.  They Islamized because they were forced to.  But the true Fulbe, my people, were never enslaved [maccube] to anyone.  We are free people [rimbe].  Many of the others were like sheep, herded into Islam.  This, [said with emotion] this is what it means to be free!  The Fulbe have always been in the land and awoke to find diina.  Others found in Islam a place they could get power.

The slave/free issue is still highly relevant in the pulaaku ethos for this Fulbe Folk Believer.  The fear of falling into slavery and the affirmation of non-ownership is a core identity issue.  A warped picture of identity and image, attributed by others, must be countered and an image of an ideally free people affirmed.

As others in previous interviews have said, it was asserted here, the Fulbe have always had knowledge of God pre-dating Islam, at least among this person’s clan, the Mamaaji.  Pulaaku has never been without interaction with some form of faith in God and Interviewee D wanted his people to be thought of as free from motives of seeking power or using religion for less than noble purposes.  His insistence that Islam did not bring knowledge of God to the Fulbe was clear, as seen in his response about the name the Fulbe used for a pre-Islamic God, told to him by his grandfather,  “His name was called I Am.”  

It is significant that Interviewee D had become sedentary within the last three years and therefore grew up outside of formal religious circles, either Islamic or Christian.  His experience with the class of Fulbe occupying the urban areas was in his words, not pleasant.  His pain and raw emotions were revealed in the following conversation segment:

What is so disgusting to many true Fulbe is that others call us Mbororo, from the sound made by sheep.  They think we are animals or less than others because we herd cattle and flocks.  

These people of the city, the peoples who have Islamized, think of themselves as so clean and proper because of their religion.  So they often make fun of us, yet they are the ones who now have become enslaved to their religion, to Islam.  They no longer understand pulaaku so they mock us and make fun of us.

Informant D knew from painful personal experience this aspect of distinctions and levels of social relationships and the inferior position in that world of the nomadic Fulbe.  It would be illogical to blame any of his frustrations with the city Fulbe on his experience of salvation in Christ, or on Christian teachings, because the events he refers to above all occurred while he was a Fulbe Muslim, living in an encampment and herding for a living.  When he came to Christ, he left his life of herding and freely gave away many head of cattle.  The impressions of sedentary Muslims related above were formed while he was yet identified as a Folk Muslim.  His impressions about the city Fulbe, that they were, “enslaved to their religion,” were echoed by other than FFB.  The FFM of Chapter Seven also made fun of what appeared to be commercialized class of religious pulaaku practiced by their city cousins that was willing to sell out values to protect image or acquire material goods.  The FFM (Interviewee V) also mocked the dilution of pulaaku through intermarriage in the same story, which was in the class of a moral fable.

“From shame avoidance (semteende) and patience (munyal) come all good things.”  In this quote, Interviewee D portrayed munyal and semteende as two sides of the same coin of pulaaku.  What one must avoid was included in semteende, and how one must act positively was included in munyal.  The example given below reinforces the idea of munyal as especially the positive or proactive side of enacted pulaaku as he refers to his impression of my life and research among the Fulbe.

You are here because of longsuffering patience [munyal], are you not?  If not for the yiide Allah has given you for people different than yours, you would not be here.  It is with munyal that you must take different words, words you have never heard before, and place them in your head.  Then you learn to speak them to others in a way that all people can understand.  It is munyal that allows you to do this.

Patience, especially as he unites it with love (yiide) is positive and productive; not merely waiting not to act but eager to act.  Concerning the word for love (yiide): it is the first time I encountered its use as such a wide concept from someone steeped in Fulbe culture and I believe it reflects some the choice of usage in the Fulbe Bible when translating the idea of the agape and self-giving love of God for all humankind (see Jn 3:16 in the Fulfulde Bible, Deftere Allah 1983).  His comments offer evidence of the importance of the word munyal, and that such a word must be prioritized, in any translation and explanation of God’s longsuffering love.

Mocked and alienated in the past for being a nomadic and cattle herding people by those of a certain class of Fulbe who no longer understand pulaaku, the FFB Pullo now has to negotiate the unexpected boundaries of acceptance among the Fulbe Conventional Believers and their perceptions of one who is no longer Muslim but also not really conventionally Christian:

Now that I have begun to understand the way of the Believers in Christ [Almasiihu] it is very hard.  To leave an old way of thinking and enter the new one you must act like a child or a woman.  You go and sit and show no emotion or judgment.  If they criticize you [hudgo goddo] you just take it.  You become like a person hidden, separated and alone [kurmiijo].  You become as one without any heart at all for if you are mocked or maligned you don’t take it to heart.  You act like a woman.

I asked him to explain further this comment about acting as a child or as a woman.  The word kurmiijo may refer to someone alienated by race, but it would be a metaphorical use.

Yes, a woman is not like a man in that they do not let their heart rise up at an insult and fight.  Similarly, a child that is well disciplined will sit quietly and take it.  A blind person will not see the wrong, and even if they know about it, they cannot act on it.  So you become like this and you learn these things as you sit patiently under insult.

In many ways you kill your heart so you can have peacefulness with others who are different.  You cannot let things go to your heart. If there is no endured pain there will not be sweetness either.  In order to learn you don’t return curse for curse.  This is all part of the pulaaku I have and the pulaaku I must use to live with others who are different from me.

As Interviewee D uses munyal to “train” himself and learn, one can observe again the commitment to pulaaku and the honor with which it is held.  It is instructive that he allows himself to take on what he classifies as feminine and child-like characteristics, and endure suffering, in the hope of acceptance among the new group.  The aspect of munyal is very strong and seems analogous to a humility that bears with others to the point of suffering, all for the sake of unity.  He is willing to lay aside what he sees as his rights to identity for the sake of acceptance among others.  “Be completely humble and gentle; be patient, bearing with one another in love.  Make every effort to keep the unity of the Spirit through the bond of peace” (Eph 4:2-4 NIV).

Interviewee D gives an extremely practical example taken from his previous occupational lifestyle and the daily hazards of getting thorns imbedded in one’s feet.

For example, if you have a broken piece of a thorn in you, how do you get it out?  You take another thorn and go into the first place where you were pierced and you let the other thorn work to get out the first.  It is painful but you will get it out.  This is the lesson in pulaaku, you endure the pain to enjoy the relief from the pain.  If you get out this painful piece you will be at peace.  If you wait too long, the place will be infected.  So as you change and become new, some of the old must be removed by the new.  You learn to bear this patiently [a munyana dum].

Note how often patient longsuffering and endurance (munyal) is a theme in this discourse on pulaaku and how easily the subject moves from the organic metaphors of experience in his life to the application of a widened concept, through the metaphors, to the problem(s) confronting him.  Interviewee D has struggled with alienation, both from his own family and from the new family of faith he was attempting to join.  Now he was patiently enduring the suffering of trying to remove aspects of the old pulaaku that prevented him from being at ease in new social situations. The link to shame avoidance can be seen in that he was willing to suffer and endure the pain of exclusion so that he would not offend or do what is shameful in the eyes of FCB.  Interviewee D continued to elaborate on munyal and how it is key to understanding not only behavior but the wisdom sayings of pulaaku as well.  Exercising patient endurance in reflection unlocks the secrets being Fulbe.  Another proverb intones the value of patience: Munyal defan hayre, which means, patience will cook a stone.  

In the next example, pulaaku is explained in terms of long endurance and testing.  In the example of the thorn above, as well as with the cooking of a stone, munyal is not stoicism for its own sake, it anticipates a good end, i.e., pain is endured for the joy of the thorn removed and the hard stone becoming soft.  

Munyal Facilitates Pulaaku Wisdom

In the following segment, patience anticipates getting to a place where one can replenish.  Hope is part munyal, according to Interviewee D: 

Many sayings in pulaaku can only be understood in this way [by understanding the ethos of patient endurance].  For instance, when the Fulbe say “Sey a joga ndiyam haa fandu ma, haa a njokam ndiyam feere.”  

You must understand that when some people in the bush travel in dry places, they drink all the water in their gourd [canteen].  They don’t know how far away the water is, but they think they can just satisfy their thirst before getting to water.  This is not good.  They do not know how far away the water is and they think they can just satisfy all their thirst, but they will have greater thirst.  Pulaaku says, “If you have this little bit of water you nurse it along [a endadam], taking little sips but never finishing it.  When you get to the place of much water, then you can drink as much as you like.  You can drink your fill.”

There are many things to trouble a person in life, and hence the need for much munyal.  The heart becomes troubled and can remain stirred up with insults, with thoughts of adultery, and various inappropriate desires, and yet there is an arbiter or value system beyond one’s “heart.”  Informant D saw the thought-life and the emotional reactions to others as a crucial part of life; it was an area in which one needed to exercise careful oversight.  “If one does not exercise munyal over the thoughts, to drive them into the very depths of the heart [luggudum bernde], then they will always be troubling a person.”  The stomach became the place, beyond the heart, where damaging emotions are checked: munyal with its aspect of suffering, saves the person from his own emotions.  

These thoughts must be swallowed deeper into the depths of the heart so they are separated from the heart.  That is, they reach the end of being manifested because they have been swallowed into the stomach.  If the thoughts and desires of a person are swallowed so deeply in the heart that they end up in the stomach then the heart will no longer dwell on them.  You might think that these thoughts would cause a problem for the stomach but they do not.  Thoughts in the stomach are few and do not hurt a person there as they do if left in the heart.  If not swallowed they will always hurt a person continually.

To hide them from others and from you we say that the stomach has opened to hide this thing [reedu mabiti ngam siggago dum].  It does not mean you have forgotten. It means they no longer cause you pain and trouble because they have gone to the depths of the heart.  This is painful but it is the work of munyal.

VerEecke (1991) cited proverbs that related the historic identity of some Fulbe to pastoral values and explained how one employs pulaaku to train one’s heart in a similar vein to how one employs the herd equipment to train cattle.  “The Pullo holds firmly the cattle staff” (Abba 1991, 188).  And, “Pulaaku is herdmanship and the cattle staff” (ibid).  Consider also the metaphor usage in the following section on training the heart with munyal while keeping the above metaphors in mind:  

We say, “Munyal strikes these thoughts.”  It is like the staff, when the thought comes up in the heart, munyal strikes it down.  Again and again munyal does this with patient endurance until it has conquered what is troubling your heart.  It is driven deep down.  

Before a thought like coveting money can be conquered in the heart, munyal must grow large enough to overcome it.  When I possess munyal I can conquer the love of money or the thoughts of adultery.  

Adultery can be so strong it overpowers me.  What do I do if I have no staff to beat down adultery?  I run like a powerless man before it and I go and commit adultery.  I can make no progress as a human being in this way.  If I let munyal strike this desire again and again it retreats to the deepest part of the heart, enters the stomach and no longer will trouble me as before.  This is how you conquer desire.  This is how you have life!  This is a huge thing for the child of God.

Interviewee D confessed he knew much about munyal before Christ, but knowledge of the concept at that time did not translate into the moral power to apply the concept to self and community as he now saw it applied.

Q:  
How did you do this before Almasiihu?

A:
I thank you for this question very much.  This is at the heart of what we are talking about.  Before I believed in Christ I did not realize I had no real munyal. I came to understand this from the Book of the Believers (the Bible).  

When I was diina Islam I did not have munyal.  Others around me did not control themselves, and so, neither did I.  When I came to the community of the believers I found munyal working in a new way.  Their munyal to do things was not just for themselves.  

In the next excerpt, the feminine qualities of munyal are extolled.  Informant D again exhibits extreme ease of movement from organic metaphor to larger universal and metaphysical aspects of application, tying it to religion and Islamic teaching:

In munyal one finds motherly affection, love and submission [endam, yiide, and dowtaare].
  Munyal is like wisdom [hikma].  If you have patience with the crop, you work through dry times, through weeds, through birds that attack the crop.  Then you harvest it and go through all the things you must in order to eat the grain.  All this is patient endurance [munyal].

Munyal has hope, and it brings good results in the end.  Pulaaku began at the beginning.  Allah has given this for all those who ask Allah and listen to Allah.  The prophet Muhammad asked for patience (munyal). Why did he ask?  Because he knew it was the greatest of good attributes.  Without munyal one cannot have a home without adultery, or a neighborhood without stealing, or a city without disrespect for the weak, the orphans, the nomadic, or the strangers.

Take care and hold on to munyal.  Don’t follow your thoughts or desires or you will end up in shame.  If you don’t have munyal, you will end up in shame and disgrace and you will eventually die.  

The one that hates you will tell you to go ahead and do what you feel, follow your desires.  The one that loves you will tell you to be patient, to wait on Allah.  This is the advice of the wise and of the prophets.  This is the advice of the Father of all.

The pattern of moving from practical experience to ultimate or trans-cultural application in the service of his adaptation to a new environment is repetitive.  In observing this pattern above from the various discourse segments cited he has used a thorn to get out a thorn (physical pain) and then moved to citing how pulaaku helps him have hope to remove the pain (emotional) caused by non-acceptance.  He as also used “nursing along” a little water until one can drink one’s fill of much water, comparing a limited view of pulaaku within clan boundaries to a larger universalized pulaaku of faith.  Observation of animals and the roles of others that are not typically “his roles” (feminine) have provided a rationale and an example to follow, especially in times of transition. Here he began the section above with metaphors of harvest and ended with an exhortation about shame leading to disgrace and then death.  His use of Allah as “Father” is not typical of FCM of the region however, and reflects his new Christian orientation.  He has no apparent problem referencing what is the advice of “Islam,” “Allah,” “the wise,” “the prophets” and the “Father of all.”  Munyal is a primary principle of order for the field, the home, the neighborhood and the city.

The aspect of mother-love is another of the practical and readily observable examples from his life experience that is “universalized” without the mention of some “required” Fulbe genetics.  The emphasis on general motherly (munyal) characteristics to fill out the concept of a full pulaaku identity is noteworthy.  Nowhere has another interviewee stated as directly that the example of a woman, surpasses that of a man regarding a major quality of pulaaku, although Interviewee R (FCB) did state that munyal was like motherly affection.  While Interviewee V (FFM) used the loss of understanding of Fulbe versus non-Fulbe mother to highlight the loss of pulaaku, it was related in strong racial overtones.  The quote below by a Fulbe Folk Believer conceptually places munyal within the balance of feminine and masculine qualities necessary for a full expression of wider personhood, beyond the Fulbe community itself.

The munyal of a mother is greater than that of a father and different.  The longsuffering patience of the mother is without limit. The father’s munyal has limits, but not the mother’s.  She bears the weight of the child in her womb; she bears the nursing, the biting, and all the pain.  She has patient endurance for her child.  

Interviewee D conceptually associated munyal with motherly affection, as does the New Testament at various points, including one where Paul reminds his disciples that he cared for them patiently, as a “mother with her young” (1 Thess 2:7).  Interviewee D’s explanation of a mother having greater munyal is now matched or balanced as he speaks of semteende as especially the realm of the father:

Among the Fulbe, the fear of shaming the father is stronger than the fear of shaming the mother.  You can say, I respect and fear shaming myself in front of you because the eyes of your father are on me [Mi semti ma ngam daliila gite baaba ma].  

Semteende works many things.  For me, I received cattle, over forty head, because of semteende.  After my father died, my mother had given the cattle to my father’s older brother.  As I grew older and came of the age to herd cattle on my own I was given the cattle because my uncle said he respected my father [Ngam daliila semteende daada ma].  Because of the respect my uncle had for my mother [in relation to her husband], he would never say anything about me that was bad, neither in my presence nor when I was absent.  This uncle also never raised a stick to me or threatened me.

Semteende is very deep.  Nothing I have seen is greater than semteende and munyal.  Yet semteende primarily works through the father and munyal through the mother.

Semteende is historically very strong among the clans of the Fulbe.  Interviewee D recounted how his clan, the Maamaaji, were the first to come into the area as herders and were therefore respected.  The point made about semteende was that if the Maamaaji clan was in a dispute or if there was fighting, the clan’s reputation and honor would have an effect: “This was all because of semteende, and because of this semteende among the Fulbe, I was able to move, travel and live in peace where others may not have been able.”  This statement was not corroborated, however, by other interviews.

This is out of respect for our sub-clan [or extended house, ngam semteende saarooji amin].  If you do not have semteende you will not have the other good things like love and remaining always with another [yiide bee mboondi].  

Perhaps this respect is related to previous agreements and kinship obligations going back generations among the Fulbe, for Interviewee D affirmed, at the end of this segment, “Semteende is related to alkawal or covenant keeping.  One acts in many areas out of alkawal.”  

Agreement

The observation of community in Christ was a powerful motivator for Interviewee D to continue to pursue faith in Christ and union with such a community in spite of obstacles.  It was the power of the community to act in a way consistent with the universals that especially attracted him.

I learned among Believers to pray and struggle for others who did not know Allah.  Believers prayed for solutions to sicknesses, for the orphans and the old people that were left alone.  They took thought of young people growing up strong in the faith and of how to eliminate sicknesses to the ends of the earth. This is the difference I found with the Masiihinko’en, the believers in Christ.  This gave me faith among the believers and it was first and largest thing I saw.  They did not separate people, as I was accustomed to in Islam.  All people were to be cared for.  I learned this from their book, the Book that God wrote himself.  It was the will of God alone that wrote the Bible.  God gives strength, love and patience.  It was what I saw among the believers, Masiihinko’en, that they lived as if there was not a limit to this love and patience in God that made me strong and helped me to understand the truth.  

Certain traditional practices associated with the Islamic teachings in northern Cameroon were also sources of comparison.  The experiential encounter with God in Christ was a benchmark comparison point between previously observed manipulative and animistic uses of religion and what was seen to be a right use of religion.

I did not find the other things among the Believers that I found among those practicing their religion of Islam.  Things like bathing with the water washed off the writing board (aluha).  Some Muslims [Folk] taught this water was made special by certain verses of the Quran so one could find a woman, attract her and have sexual relations with her.  The Holy Books do not teach this.  They teach us how to lead a person to God.

His gracious attitude toward those that differ is commendable.  The teachings of the Quran were not the problem, according to Interviewee D, rather it was the use of passages taken out of context and used for personal desires or gains.

I do not say the Quran teaches this.  I will not even say that the Quran is not Allah’s book.  It is the people that use the Quran wrongly and those who make it do things Muhammad never taught, this is wrong.  These people have mixed up the Quran so they can even use verses to make them powerful enough to kill people.  This practice of taking of verses to have power to do adultery, to have power to get money or to get another’s goods is wrong.  Allah knows these things, doesn’t he?  He gives a person a wife and He gives goods in a way that is right.  They [those that misuse religion] have taken Allah and made him into amulets [layaaru].  So they work with Allah in a way to satisfy their own heart’s desires.  It is the lack of true love and patience that drives them to do this.

Interviewee D was commenting above on his own feelings and frustrations in his previous condition as he listed reasons why the FCM practiced certain activities not sanctioned by Allah.  Yet he does not despair over them as if they were inutile, rather, he sees in them precursors to what he found in the Gospel.

Now in finding the Gospel as a Pullo I can drink my fill.  I have nursed myself along on pulaaku, as have many Fulbe for a long time, but pulaaku [seen in Christ] now teaches us to drink our fill.

We should realize that the patient endurance of suffering from differences with others [munyana bone lenyol feere feere], as we seek to live and learn alongside of them, results in our getting now our fill of water.  This is Gospel water!  Now we can take this water on to other places as well. This is Fulbe traditional pulaaku taariha pulaaku.  As Fulbe called to follow Almasiihu we need to understand.

If understood in the context of carrying the water a long way and sipping or nursing it, as he has nursed pulaaku until finding Christ, one can see his view that the Gospel is what fulfills pulaaku.  Not only so, but the Gospel is the water that can be now drunk to the fullest.  Pulaaku has brought his ethnic group this far, now they must drink of Gospel and go on and share it with others.

The Journey to Christ

The power of dreams and encounters involving visions that lead people toward the unseen and ultimate realities is well documented in the biblical literature and appeared as normative in this encounter with God.

Q:
How did you come to find this new community and then have this new understanding of semteende, munyal and Allah?

A:
Before I came to find this new community, Allah gave me signs through dreams, miracles.  I began to dream about my wife, that if I really knew Allah she would not stay with me.  A person came to me in the dream and said if I were to go ahead with Allah, people behind would call her back away from Allah.

I dreamed again before I believed.  A person told me, “What you are doing is not leading you to life.”  Then this person led me to a door and in the doorway stood a man holding a dove with shining feathers.  He called to me and told me that to go through the door was to go to life.  I was to follow Isa Almasiihu.  What I was doing was no longer the work Allah wanted me to do.  

Then I awoke violently, with force!   I got up and went out and came back.  I could not think.  Then I heard this voice say my name and tell me, “Do not think this is only a dream.  I am speaking to life!”  I saw he was not just a herdsman, this man who spoke.  I thought, “He must be a herdsman of people, not of cattle.”  

I got up and immediately went to my brother and said.  Do not bother me.  I need to rest.  As I lay down I began to tremble, for two hours I could not sleep but only trembled wondering if the person would return.  Dawn came and I went out to get milk, as was my custom.  I could get nothing but a few drops of milk--very strange.

Like the world of the Bible (as opposed to a modernistic or rationalistic world), Interviewee D had no problem speaking of dreams, visions or encounters with the spiritual world that constantly interpenetrated his own.  These encounters were never questioned as to their validity, but their interpretation was open for discussion.  For Interviewee D there was no less import given to the dreams than a Western, more rationalistic Believer, might give to an encounter with a pastor or teacher, who gave a powerful sermon or a timely word of advice or direction on life issues.  As in other encounters where Fulbe told me of powerful dreams that gave direction and insight, there was a need of hearing this Gospel through a human agent, which is a normative aspect reflected in the New Testament accounts of dreams leading people to Christ (see Acts 16).

I met a couple, Masiihinko’en [Christians] who lived near our herds.  I asked them to read me the story of Jesus.  “Why?” they asked?  I said, “Never mind, just read to me.”  They took the Gospel book [Linjiila] and read.  They read to me how the angels appeared to the Fulbe long ago in the fields near Bethlehem to announce the birth first to them, the birth of Al-Masih.  Then they read to me about all who follow Jesus are like one family and they are all commanded to love one another as their own selves.  

More was revealed in other dreams to Interviewee D that allowed him to stand strong in the face of persecution:

You will learn but you will suffer in ways you have not suffered.  You will suffer for your people, the Fulbe, so they can hear the Gospel.  Allah will give you munyal for this to overcome all these things.

You will go to such a person and he will teach you.  I went to this person and he explained to me the way of life.  My body became as dead: dead compared to all I did before, dead to wanting to keep cattle as I had before.  I was overcome with a desire to believe in Isa Almasiihu.  I could not sleep.  I did not even care if I was sleeping with my wife.  

Interviewee D was eventually overcome with the loving patience (munyal) of God and converted.  The interaction of the message of Christ he heard read and the emotive application in the dreams were symbiotic in leading him to encounter God beyond religion.

I waited for the morning to come so I could explain this dream to the believer Allah sent me.  I was overcome with the munyal of Allah toward me.  He explained how God wanted to give me forgiveness of all my sins.  I believed and I became like a new person with a new a family.  Unfortunately my wife would not follow me.

It seems significant that the positive aspect of pulaaku was used to describe God’s activity toward Interviewee D as he was drawn to Christ.  Munyal would be a synonym for God’s love and patient kindness.  The Bible says, “Don’t you know it is God’s kindness that leads you to repentance?” 
  The Fulfulde Bible uses the word mboodeenga to translate kindness.  In light of the strength of the concept of munyal as longsuffering patience toward a goal, it seems God’s kindness could be explained using munyal as well.

I counted my cattle I had been keeping and then I found we had four new calves.  The person I had been keeping cattle for first said he would give me my pay.  Later when he found I had believed in Isa, he changed his mind and said he would not give me my pay.  I said, “Fine, but I must go follow this new way Allah has shown me.”  I left without pay but I left with great joy.

Interviewee O learned of pulaaku from his father and mother as well as from his grandparents and clan.  He said, “Fulbe is my ethnic group, from Yola.  My grandfather went to Mecca.”  He did not remember a time when he was without an awareness of an all-encompassing view of life he understood to be pulaaku. Informant O was presently employed and living in the city and all he said of his background indicated that he was raised in a village setting.  He was literate, thoughtful, articulate and a man who showed a high commitment to his wife and children, even though they had not followed him in his belief in Christ.  He is of the age of approximately forty.

The mention of shame avoidance (semteende) or shameful behavior (cemtudum) was not present in this person’s emphases of the most important parts of pulaaku.  In Chapters Six, Seven, and Eight, semteende was shown to be the operative word early on in descriptions of pulaaku, however, here we see it defined within the concept of the avoidance of mawnitaare.  This is not a difference of kind, but only a difference in the choice of words to describe the concept.  This can be noted as he first mentioned the word mawnitaare, which was like a synonym for shame, “The very first thing I remember is about mawnitaare: you cannot be a Pullo and have an attitude of self-aggrandizement, of self-exultation, of being puffed up in front of others.  This is first.”

Secondly, if one claimed to be a Pullo, he had no need of things belonging to others, especially their food.  “He has no needs whatsoever except to care for his people and his things.”  For those in the country, this meant the Fulbe cared for their herds.  A Pullo of the village took care of his crops and his household.  But a need of food should never be mentioned, which agreed fully with Interviewee D,  

Even if a Pullo is in extreme famine, he will not ask someone for something to eat: this is pulaaku.  He will hold his hunger to himself, stay at home, and never, ever beg another for food.  He will not eat in public or in another’s house.

Alienation and Acceptance

As a sedentary Fulbe Folk Believer, Interviewee O explained pulaaku in terms of the large differences in how the Fulbe of the country (mostly Folk Muslims) treated him in comparison to the treatment he received from the city dwelling Muslims.  The unfulfilled expectation of Interviewee O--that pulaaku was supposed to produce understanding through patiently and quietly bearing with a difference, was a determining factor in how he separated “true” Fulbe from “other” Fulbe.  In his case, pulaaku should make others tolerant of differences in faith:

The Fulbe of the city are very different from the Fulbe of the country.  I have come to see this mostly as I have begun following Christ.  The Fulbe of the city, are very hard [with me], yes, extremely difficult.  They work to fight against me and to try and break me.  It is not this way with the true Fulbe of the country, these are different and even if you tell them of your faith in Jesus Christ they will not attack you or divulge your secret.  Yes the Fulbe of the city are very difficult people.

He used the term “true” Fulbe of the country and, in his perception, the keeping of a secret and tolerance of differences of faith was part of the “true” way of pulaaku among the Fulbe:

Right now I am fighting for existence.  Fighting not to be isolated and alone because I need others to commune with and mutually share life with other believers [pampamtiira].  I know for a fact that Fulbe of the city will persecute and even take the life of those who leave Islam and follow Jesus Christ and they will sit on the place where they have killed someone and say everything is all right.  The religion of Islam forces itself violently on pulaaku (don doola).  They use secret means to attack my life and I am struggling to find a way.

The use of “secret means” refers not so much to formal Islam but to an animism practiced by some Folk Muslims.  In such a syncretistism, the emphasis was on animism’s dark side of sorcery and also on a worldview that gave access to and power over others by means of secret knowledge.  Interviewee O is experientially aware of such attacks and believed it to be a fight “for existence.”  In his expectations, pulaaku was to be the path that brought people together, to eat and drink together, and to live together.  “People gathering under the name of pulaaku [pastoral] had a tolerance uncharacteristic of the larger villages now dominated by Islam.”  His explanation reflected the adduction of pulaaku toward Islamic governance to the point where it seemed even long-standing Fulbe social conventions were lost.  

They are mixed up together [ethnically] and are called Fulbe, all together.  But this is under Islam. Pulaaku takes a second place to the religion of Islam in the city.  In the city the Muslims all eat together and drink together.  If someone dies they will bury him.  If there is a problem they get together to solve it.  Ethnic groups are mixed together and it is obligatory that they don’t make distinctions.  They call all these Fulbe now in the city. 

Differences were settled now with Islamic leaders in the city rather than through pulaaku, as Interviewee O continued to explain,  “If there were disagreements among the Fulbe in a community, the leaders came together to talk.  If it was a very large or heavy matter, they called an important moddibbo.”  In the country villages, the disputes were sometimes settled in the name of pulaaku [ngam baraka pulaaku], but in the city, disputes were settled in the name of the prophet Muhammad.  There was a difference expressed about those who call themselves Fulbe in the country and those who call themselves Fulbe in the city, “To not come together and settle disputes in someone’s name that is greater results in a rift in the community so these things must occur.  This coming to agreement and forgiving one another is part of community.”

I asked Interviewee O about his former way of settling disputes and how it compared to the way Christians settled disputes or strengthened community.  “It is good for Christians to gather, to preach, to teach and to encourage one another.  This is good.”  He gave me an indirect answer, and I believe it was because he was not familiar with the ways of Christians and did not want to humiliate himself, so he gave something as an answer, rather than appear to not know.  More questions about pulaaku and relationship to faith followed:

Q:
Is there a way to keep pulaaku if one becomes a Believer in Christ?

A:
They keep pulaaku in either case, and of course, they must keep pulaaku.  Pulaaku concerns what is exterior to the person as well as what is inside the heart: all this is pulaaku.”

Q:
Are there things you would change in your pulaaku as a believer? 

A:
You know that in Al-Masih, all things become new and there are many things that come to my understanding now that are different than before and one must try to learn what is new.  When you find the new life you must go toward it. Therefore you must let go of what is the way of religion and be renewed. But pulaaku cannot be removed from the children of Adam.  Yet, the pulaaku of those in the religion of Islam [diina] and of those who are Believers [in Christ] are two different kinds of pulaaku.

The Home

The home again appears as a place of great joy, similar to the responses in Chapter Seven (FFM).  His return to the themes of “clan” and “a people you are in affinity with” is repeated.  The values that produce a home where there is agreement appear to be somewhat secondary to the goal of peace.

Q:
In seeking a good wife, what do you look for?

A:
It is the ability to daily live together with others, resulting in an affinity for the place and people so one feels at home with others [gendal].  One seeks to find a wife whose people you are in affinity with.

The outward appearance is less important than the alliances you will have.  You need to have children and increase your clan and people.  If you cannot get along with your in-laws what kind of marriage will you have?

Q:
What are the things in your home that give you great joy?  

A:
What is greatest is when the wife of a Pullo obeys and follows him [dowtani mo].  The Lord [Jawmiraawo] gives him what he needs to eat.  This will give a Pullo great joy.  The place where he lives and sleeps is secure and he finds children, wife and food on arriving home.

Q:
Do you teach the children pulaaku?  

A:
I do not have time because there is not peace in the home.

Q:
Won’t this cause the children to lose their pulaaku?  

A:
Pulaaku cannot be reduced among the sons of Adam but religion can be.

This appears to portray pulaaku as a necessary need for contentment.  He has already said that some groups have more pulaaku than others, so he is not saying pulaaku thrives without discourse.  Like many other comments it seems the idea of pulaaku, as an ideal for Fulbe and all people, cannot be significantly changed but religion can be changed.

His difficulty in putting food on the table and in finding time to instruct and be with his family, seems to be reflected in his nostalgic look at country life:

But here in the city, there is much difficulty and no time for children to sit and listen. The parents have little time to teach their children in the city.  In the country, it is the cattle the Fulbe have to give them sustenance and they have time to talk and be together.  At noon they will find a large tree and rest under it and talk.  In the city, Fulbe are so occupied with searching for food, water, salt, fish for sauce and wood that there is no time for teaching their children at home.  

Interviewee O believes the Fulbe of the country surpass the city Fulbe in at least two areas: knowing a true pulaaku and taking the time to teach their children.  His “struggle” with life now is not only one of faith, but basic economic need as well.  While he saw the strength of Islam in gathering people for prayer he observed, “while people will gather for prayer, if someone calls the members of an ethnic group together, there will be no place to sit!”

Interviewee O ultimately admired character that reflected the ability to give “wise answers.”  The ability to resist verbal attacks, with patience, is a referred to as a “foundation” of all good character.

Q:
What about character (gikku)?  Can you see pulaaku in ones character?

A:
A person with pulaaku possesses his soul well and acts well.  When he acts, he acts carefully.  A person with pulaaku cannot be beaten with words; he possesses the right and wise answers and cannot be overthrown.  If he is bothered he will simply be patient and wait.  In this way he will show his pulaaku; in possessing self-control.  

This munyal (patience) is the foundation of all good character among the Fulbe.  A person with pulaaku will show munyal.  Munyal is the foundation of all good and kind actions for the sons of Adam. If you do not have munyal you will not be able to have familial affection and mercy and you will not help others.

Munyal was given an extremely high place in pulaaku by the two major interviewees for this chapter, both as attributes they expected in others and in what they personally wished for themselves.  The shift towards patience and positive expression of pulaaku that moves beyond shame avoidance is significant.  It seems to reveal the importance of an image of a human being that reflects the character of the God of the Bible is revealed as, “The LORD, the LORD, the compassionate and gracious God, slow to anger, abounding in love and faithfulness.
  This indicated a movement away from looking at others in judging them by moral boundaries to looking at an ideal image of a person constructed out of discourse on doing what was right.  The removal of shame was a predicted work of the Spirit of God, promised hundreds of years before Christ’s resurrection, and ushered in with the presence of God among the new community of faith, under the New Covenant, where sin was not merely avoided; it was forgiven and replaced by honor! 

    Instead of their shame,
        my people will receive a double portion.

    And instead of disgrace,

        they will rejoice in their inheritance.

    And so they will inherit a double portion in their land,

        and everlasting joy will be theirs.

Interviewee O placed munyal in the context of understanding a crucified Christ, “They crucified him and he forgave them.”  He said that munyal will increase “wherever forgiveness increases.”  Because of his strong words about the role of the object of his faith—the crucified and risen Christ, I asked him to explain how he came to believe.

Q:
Tell me about your faith.

A:
I first heard the gospel five years ago.  I received a New Testament at that time.  I have perhaps believed for 3-4 years. I have never been in a church.  I have been with other Fulbe Believers in meetings but not here, here it is too difficult.  

Q:
Do you pray?

A:
I pray at all times, morning, afternoon, evening and night.  I pray but I do not usually with the Muslims. I pray to Jawmiraawo.  I have had others help me and work with me to understand.

I read the book of Allah, I understand much of what he wants me to do.  This is my testimony.

Q:
Do you believe Jesus died on the cross and rose again? 

A:
Yes.  

Q:
Do you believe he died for your sins for our sins? 

A:
Yes for all of our sins.

When Interviewee O first came to faith, he did not do the Muslim prayers.  Later he would do them occasionally, especially when he was with other Muslims.  His wife has never quit doing her Islamic prayers and teaches the children the prayers in their house.  He does not try to force her to believe or to change, and he does not believe he should force his wife to follow him in believing in Christ for there is not to be obedience to God by compulsion.  He believes in time, his patience (munyal) and faith in God will accomplish their purposes.  “My children pray the Islamic prayers and there is no way I would stop this.  My wife prays because she is there with them all the time and there is no other person beside her.”  Interviewee O continued to emphasize that a major transformation of his character has been in the area of patience, yet he still retains his strong respect for the Fulbe people:

Q:
What has changed in your understanding and character in Almasiihu?

A:
Now the patience I have is much greater and it has conquered many areas of my life.  It is increasing.

Q:
What about the ability to forgive?

A:
Yes, this is necessary.  

Q:
What is stronger, religion or race?

A:
There is no question, the strength of relations and race are much stronger than religion.  Religion is what men show others.  It is for people to see.  If a person is from a certain ethnic group, even when he is in a religion [diina], he will not stop saying he is from this certain ethnic group.  If someone marries they will usually try to marry within their ethnic group.  

But now, Fulbe ancestry is diminished here [in the city].  They have joined themselves with other ethnic groups and there is very little real Fulbe, in the true sense.  Only the Mbororo and some clans, maybe twenty other clans, have kept themselves somewhat pure genetically, the rest are mixed.

Q:
What about the designation Fulbe?  Even with a little Fulbe blood, one calls themselves Fulbe, why is this?

A:
This is from way back, from the beginning.  Since the world began to be, the Fulbe have always had this respect.  They have many religious leaders [among the Fulbe] and their women have been desirable to marry. 

Q:
What is the fruit of pulaaku for the Believer in Christ? [Masiihinko’en]?

A:
In faith is the very best fruit of all things because new things, new understandings, come with faith.  Faith is the very highest and it is only in faith that one can truly understand and live in pulaaku.  Faith in Almasiihu will strengthen pulaaku and if they are together they agree and strengthen each other (narral). 

The use of the word for agreement in community (narral) is explained as a result of a pulaaku that is now strengthened by faith in Christ.  The new understandings about how to live together are said to be unattainable without faith, as it is the “very highest” and “very best fruit” of all things.  Faith in this explanation is seen to be at work on the social level because of the new relationship to ultimate things by worshipping God in Christ.  Faith and pulaaku fit well together for Interviewee O, even if he has not yet found a real home within the larger community of Christian believers.  

Pulaaku for Fulbe Folk Believers

The data here has raised some extremely relevant issues for reflection.  First of all, it was evident that the pulaaku discourse in this group was often transformed by faith and similarly elevated to the level of meta-concepts.  The pulaaku of race, place, and slavery metaphor was sorted and revised by the Christ-discourse; yet FFB were weak without a community in which to process these questions.  The FFB were contextualizing, albeit folk-style, and they were making reference primarily to what they knew to be good in pulaaku and what they had heard of faith, to do their contextualizing.  This involved appealing to proverbs and stories, natural revelation, and cultural precedents in oral tradition.  The Fulbe Folk Believers desired to live in a faith community where they could grow together with others and use Scripture in discussion with others.

As with previous groups (FCM, FFM and FCB), semteende and munyal are clearly listed as major components at the center of pulaaku.  Gendal and narral are the fruit of pulaaku, but in the discourse segment above, Interviewee O substituted faith in the place of pulaaku.    When he was asked “What is the fruit of pulaaku for the Believer?” his response was that faith is the highest fruit because only through faith in Christ can one “truly understand and live in pulaaku.”  While pulaaku included semteende and, for Interviewee O, especially munyal, faith brought pulaaku to another level, beyond one of morality, per se.  Faith in Christ “completed” Interviewee O’s attempts to be truly Fulbe, making faith part of his ethnic orientation rather than something in competition with it.  Interviewee O certainly knew about pulaaku before coming to Christ—in the sense of an awareness of “ought to,” but he was truly empowered to understand and accomplish the real benefits of pulaaku when faith came, thus pulaaku awaited redemption and fulfillment in the Gospel, a theme reiterated often by Don Richardson (1984).  

In complementary fashion, the purpose of faith in Christ for the two subjects above (Interviewee D and O) was ultimately affirmed to be a fulfillment of identity in through a Fulbe faith community.  While the subjects in this chapter never denied that they had pulaaku and were able to explain it in its major expressions, they expresses the desire to reach a greater identification with and integration into a faith community: they wanted to be included, together with others.  That is, one can apparently have pulaaku without being able to truly reach the full the purpose of pulaaku, which would be an identity in something more than simply human ethnic community.  It would be a fully human community, for sure, but one where God dwells in an undeniably pulaaku sense, within and among its believing members.  In similar manner, FFB evidenced a certain identity and confidence in Christ, but yearned for a completion of the goal of pulaaku together with faith, that was beyond the personal possession of Christ, his gifts, or His Spirit, by oneself; it was a full participation in Christ by being together, in faith, with others.  

These Fulbe Folk Believers were affirming that faith finds its purpose in relational divine-human community, very much as Eph 4:15-16 proclaims.  

But speaking the truth in love we must grow up in every way into Him who is the head, into Christ, from whom the whole body, joined and knit together by every ligament with which it is equipped, as each part works properly, promotes the body’s growth in building itself up in love.

The goal of faith is not merely personal or individualistic character traits.  The goal of faith is not being moral by oneself or for oneself.  The goal of faith is not being religious in front of others.  While including some, or all of these, as observable results, faith exists so that any Fulbe believer may grow up in pulaaku community together in Christ.  Community thrives where each one maintains a deep care to avoid offending the other, with the ultimate avoidance of offending the “Other” now seen as the avoidance of offending God’s image in the new spirit-led community, namely, Christ.
  In similar fashion, a life in pulaaku is intended, according to these interviewees, to result in oneness with a community wherein one finds full identity.  To break community by selfish action is shameful.  Patience must be exercised with longsuffering on the part of the strong in order for the community to be healthy.  

How do FFB share in the things of faith without community and how do they witness to others without a community reference?  According to Interviewee O:

It is very hard.  If someone believes in Jesus Christ many people trouble you.  I am troubled both by those who do not believe in Jesus Christ and by those who do believe.  Those who do not believe wonder what I am doing if I go somewhere and speak with people other than Muslims.  Those who believe in Jesus Christ wonder if I really believe and both trouble me.  I see myself as a believer in Christ but other Believers do not.

The hardest to bear is the attitude of those who say they are Believers in Christ [Masiihinko’en].  Many do not understand and they think I am someone without religion [tampa diina’en], like I am a pagan.  They are the worst to talk about me and to insult me [hudgo].  They question if I am really a believer.  They are worse than the village people and I don’t understand why.  They don’t come to visit me or really befriend me.  There is only one who comes and visits and helps me.

I do not eat with the neighbors but only in my house and I eat with my family.  I have many troubles but I must trust in the Lord and see what Allah will do.  I keep reading, in Arabic and in Fulfulde.  I do not tell others what I believe or try to get Muslims to believe in Almasiihu.  Others [Believers} have helped me in the past but do not come now.

The tragedy of FCB that are having difficulty getting beyond a particularity of an expression of faith that is overly bound-up in culture, local convention, or in particularistic moral positions is the exclusion of new believers, like Interviewee O.  While some Fulbe Conventional Believers may thing he is “without religion” he is certainly not without pulaaku or without Christ.

The Fulbe interviewees have demonstrated that, historically speaking, pulaaku did not predispose them to live only in the mundane, the practical, or the seen (i.e., as herders without God) as some of their sedentary cousins had accused them.  FFB show much more discourse about faith than any group, six times more than FCM.
  Neither does pulaaku owe origin or allegiance to Islam nor to a God named Allah; the testimony of the interviewees in this Chapter has shown otherwise.  However, being Fulbe has always allowed, and often encouraged, the inclusion and worship of the One, True God in all of life.  In their traditions, He has been variously named (Geno, the Eternal), but according to Interviewee D he was called, “I AM.”  This requires more study of preferred names for God among the FFB. 

The faith of FFB was rudimentary and integrated with pulaaku.  At the same time, pulaaku in faith was being reworked and renewed to be clearer, richer and contextually relevant in the sedentary lifestyle.  While the pulaaku of Interviewee O often seemed overpowered by, or forced by, his former Islamic orientation, his new viewpoint of pulaaku was aided and completed by faith.  Specifically, these new believers were now able to contextualize and be invigorated by a pulaaku that, while being transformed by faith, was not fulfilled by religion, but by Christ. The danger remained that this new faith was not being nurtured beyond the context of a few friends. The FFB were eager for more dialogue to sort the questions in realms, both practical and eternal.

To their credit, the FFB were using culture, now empowered by Christian discourse, to probe and remove those things that are inconsistent with what they now have come to see as their ultimate goals, which include daily interactions in community based on a new faith orientation.  The aspect of suffering patiently and quietly, taught in pulaaku, has given them wisdom to work creatively through change.  Interviewee D remarked, “So as you change and become new, some of the old must be removed by the new.  You learn to bear this patiently.”

The questions the Fulbe Folk Believers are asking, as demonstrated in the rather long opening dialogue with Interviewee D, are questions that confront the issues of shame and shame avoidance in a practical way.  The Christian Community needs to hear and help the new believers address these questions because these FFB see themselves as part of God’s family in Christ.  Their confessions make this clear, even without the more conventional expressions of Christianity used by the FCB, who have trouble embracing the FFB as joint heirs in Christ.  The freedom to question both conventional faith and pulaaku is absolutely necessary to a healthy contextualization that will avoid syncretism from either side.  

What moral and social qualities allow one to succeed in the sedentary environment?  A Fulbe proverb states, “You can herd a hundred head of cattle but you cannot herd three people.”  Governing by force is not the way of pulaaku.  A good herder will know the names of his cattle and walk ahead, beckoning them with sounds and calling to them, even singing to them in the night watches, as the nomadic Fulbe did with their cattle.  Leading, not driving is the way of pulaaku.

The purpose of pulaaku discourse was to create agreement, comprehension, and mutual understanding.  As pulaaku united with faith in Christ in the hearts and lives of FFB, pulaaku was transformed and prospered.  The interviewees noted a fulfillment of pulaaku by faith rather than a weakening of it.  However, support for pulaaku was qualified for FFB because there was a part that would, “trouble a person” according to Interviewee D.  For the FCB of Chapter Eight, pulaaku had unqualified support, yet one wonders if that was realistic or idealized pulaaku.  The difference between the groups certainly bears more study.  FFB showed almost twice the percentage of discourse on agreement (narral and gendal), but it was on “how” to have agreement, that is, they seemed to be problem solving in this area much more actively than the FCB who had seemingly found full identity in their believing community.

A brief word study of narral and gendal may shed some light on the importance and interconnectedness of these concepts.  Narral is closely related to the oft-used Fulfulde verb nango (or sometimes nanrugo) meaning to listen, to understand, to comprehend, and to show agreement by saying yes to (Noye 1989, 258).  Helping others to know something in a new way or bringing understanding to someone about something is expressed by nannugo.  To listen and understand something in order to report to someone else is nanango.  To be in agreement and of one mind is narrugo.  Narral is an agreement between people especially related to being able to understand others, to hear others, and to sincerely comprehends them (ibid.).

Words used to express living together as good neighbors (like gendal, ngendi, and yendugo) have an interesting link to the root words used to express the Eternal or eternity in Fulfulde, Yen- or Geno.  The difference in consonants is related to the alternation of initial consonants depending on the word being singular, or plural.  Egg, for instance, is pronounced yeeraande, while eggs is geeraade (Noye 1974, 103).  Yen- is the root to live somewhere and Yen- is also to express the sense of homesickness for a person or place because of a long absence.  Yen- is also the root for the pre-Islamic concept of God but is pronounced as Geno, the Eternal, without beginning or end.  It appears to follow the rule for plurality, yet God is One in the thinking of the Fulbe from this chapter.  Because the word group out of which gendal arises is rich in the thought of communion and being among others in good relationships, the significant of being together in community is related to the Ultimate and Eternal Being, Geno.  Again, more could be studied in this area.

The Biblical promise to all people of faith through Christ is the removal of shame and the living presence of God making His home with believers and cohabiting with them .  One of his biblical names is Immanuel, God with us.  Verses from the Epistle to the Romans (9:33 and 10:11, NIV) attest to a dual aspect to God’s dwelling among us which includes the removal of shame and the creation of a people living with God in community, “the one who trusts in Him [Christ] will never be put to shame.”  And, God has declared, "I will live with them and walk among them, and I will be their God, and they will be my people."
  Fulbe Folk Believers are correct in anticipating these kinds of attributes for Fulbe community.  

The terms and concepts used in discourse about the various components of pulaaku: respect/shame avoidance, patience, faith, and agreement were similar for FFB and FCB, but the content and emphases varied.  For the FFB, for instance, almost twice the volume of discourse focused on problem solving about how to enter community (see Chapter Ten).  The earnest longing expressed cannot find fulfillment outside of a wholistic faith community.  

The goal pulaaku of for the FCB and FFB in comparison tothat of the FCM and FFM revealed, by the admission of some, a difference in kind, especially in the areas of legal (bounded set) versus familial (centered set).  While Interviewee O has expressed some of differences quite openly, he avoided making many direct comparisons, which was good pulaaku in the sense that telling something indirectly is viewed as more proper than telling it directly, especially if it is something that may disrupt community.  The results in Chapter Eleven as well as the statements about Islam’s reliance on Sharia law in Chapter Three do reflect one major difference in the two pulaaku’s.  “Pulaaku is not driven out by believing in Christ, but it can be driven out by religion.”  Interviewee O strongly believed a person was “changed” and “became new” through the Gospel, but his newness was not against his view of the ultimate work of pulaaku.  

In the testimony of the interviewees, God as revealed through faith in Christ is a completion the fullest expression of the deepest themes in pulaaku.  FFB affirm that Christ renews, transforms, and fulfills pulaaku in a way that indicates either a purpose to pulaaku or an extremely fortunate coincidence of biblical values meeting the needs (pre-Islamic and pre-Christian) of an ethnic group.  The outstanding question, however, for these FFB is really one of socialization, and therefore one that must be answered by the local congregations close to these Believers.  Is the Church (as body of Christ) in pulaaku to be allowed the symbiosis and inclusive width, in the fullest sense of the terms, as has been allowed for the Church in Western culture?  Or, in like manner, will there be equal freedom for Fulbe ethnic groups forming as congregations as there have been for conventional African regional or ethnic cultures in congregations?  Rethinking structural questions for others may lead to changes in thinking about previous models imported or imposed in the service of “good order.”  However, the domination and subjugation the Fulbe formerly exercised over some people in the past, and continuing in some communities today, ought not be the reason for demanding that the new Fulbe believers submit to governance by a conventional congregational church culture dominated by non-Fulbe ethnic groups.  Each must be allowed freedom in the context of Oneness that is best understood in reflection on the theological and practical meaning of Trinitarian equality in Eternal Community.  The question of formulating a biblical pulaaku ecclesiology that arrives concurrently in, with and under the message of Gospel to the Fulbe weighs heavily upon the ultimate results of a biblical pulaaku missiology.

�Some clans say semtudum but I will remain with the pronunciation common in the Diamare, cemtudum.


�The word for God used by Interviewee D is Allah.


�The word may indicate something blackened, as by charring.  Rev. Charles Bunk suggests it is a person from a forested region (lesdi kurmi).  Noye (1989) lists kurmi as an area of lagoons or lowlands.


�All these words are in the Glossary (see Appendices) but briefly, endam is the motherly affection related especially to care of her offspring, literally nursing.  Yide (or yiide) refers to liking someone and can be used for love, but it primarily refers to physical desires or preferences.  Dowtaare means submission and can include submission of a wife to her husband.


�Interview D.


�Rom 2:4 NIV.


�Exod 34:6 NIV.


�Isa 61:7 NIV.


�See Phil 2:1-11 NIV.


�See Appendix 2 and Chapter Ten.


�2 Cor 6:16 (NIV).
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