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Preface

When [ took off for Camcroon with my six-year-old son on the 9th of December
19806, just after we celebrated "Sinterklaas’ with the family, we had no idea what
awaited us. I had never before set foot South of the Sahara. After we landed in
Douala and disembarked the airplane, with the forty kilos of luggage to serve our
needs for the next one-and-a-half years to come, I smelled the air and knew |
would never forget that moment. My son not only smelled it; he tricd to grasp
it with his fingers saying: "Mom, do you fecl that? The air is all wet down here!"
When we returned at the beginning of June 1988, it was a warm and sunny day.
Again, family and friends were there, welcoming us with an extensive Dutch
breakfast. It was so good to see them back. Yet I knew that my life would never
be the same as before, that 1 would not be able to just pick up where 1 left off,
The process that lies in between departure and homecoming, changes a person's
outlook on life and leaves an indelible mark on ones sense of self. That 1s what
I have been trying to explain to my students cver since. Anthropology is the most
wonderful profession in the world. But to be an anthropologist is sometimes a
painful experience; one can feel a stranger among one’s beloved, while having
to lcave behind new fricnds whose norms and values have also become part of
one’s view of the world. Tt feels like being half of onesclf and by definition
always longing for the other half. Then so be it. There is nothing I would rather
do in my life and with my life.

This book. which deals with the conversion of Mafa women to Islam, is a product
of these two halfs. It goes without saying that this book would not have come
into being without the help, support, love and faithfulness of the people in
Mokolo and Camcroon but also many people here in Europe played their part.
The list of people whose role I want (o acknowledge is long indeced.

First of all, I wish to express my sincere gratitude to my Ph.D. advisor, Prof.Dr.
Bonno Thoden van Velzen, who was a supervisor in the true sense of the word.
I'never felt discouraged by his critical remarks; on the contrary, I felt encouraged
to hurry home and start rewriting immediately. When I ploughed through the
texts again, 1 always had the exalling feeling that my arguments had changed for
the better. It made the process of writing, also in the difficult last phase, nearly
as pleasant as the ficldwork period.

I also acknowledge the contribution of my other Ph.D. advisor Prof. Dr. Els
Postel-Coster. She kept reminding me to look for the gender relations when I lost
sight of them absorbed in all the other interesting cultural aspects.



[ am indebted to my co-advisor Dr. Wouter van Beek, who showed interest in the
rescarch topic 1 wanted to pursue, when I arrived at the Institute in Utrecht in
1984. He pointed me the direction of Mafa society. He endorsed my applications
for research grants, which I obtained from WOTRO (The Netherlands Foundation
for the Advancement of Tropical Research) in 1986. When he came to visit me
in Cameroon, we drank beer (me, not him) and climbed the holy Kapsiki
Mountain.

As 1 do not want to relegate my steadfast companion to the position of 'last but
not least’ at this point I express my thanks to my son Reinout, who accompanicd
me to the field. As a consequence his life will probably take a different course
than otherwise. I am keenly aware that it was my choice, not his. Through his
presence 1 had easier access 1o the socicty under study. Moreover he and his
friends - Papa, Vieux and Mois - gave me so many happy hours filled with
voices and laughter. We went back several times. Being older he was then a real
support on the difficult journeys; he is inclined (o belittle his role and says I am
cxaggerating. I hope we can often retum together, as we both left dear friends
behind. 1 also thank him for his patience and understanding during the last phase
of writing this book.

I want to thank the population of Mokolo and the surrounding area.

Lamido Mohammadou Magadji eventually helped me to find an assistant. During
my last visit Lamido Yacouba Mohammadou Mourtalla reccived us most kindly
and showed great interest in the research. Unfortunately, I did not meet Lamido
Tjamaha, as he was away on a tour of the regions of his canton, but 1 was kindly
received by his assistants.

1 thank the people from the préfecture and souspréfecture for access (o the town
and the archives. I thank the Mobile Police and the Special Police for granting
my research permit.

[ am most indebted to my friend Aminatou and her husband for loving us, giving
us lodging during later visits, for the letters that still come every month and keep
us informed, for always being there. Their whole family has offered us warmth
and tenderness. 1 especially thank their daughter Didi, little as she was she gave
me so much comfort. Usoko la bee Abdu, Usoko on juur, Sey Allah andi.

I thank my dear friend Ouncsa and her family for showing so much interest and
understanding in my research topic and for dragging me around. Through them
I came to know the whole town. A nani na, Ounesa subaajo am? mi yetti maa,
bee maama maa, bee daada maa, bee baba maa, bee bappa maa, on fuh, usoko.
I am grateful to Yacadam, my dear assistant and friend, for her modest presence;
day in, day out, always listening intently never tired of explaining. If Had she not



been so consclous m typing out the mterviews, the perspective of women could
not have been expressed so hiterally here. Her son Abia was born n this period,
he started crawling then walking, and always came along to the nterviews He
1s a well informed boy now. Mercr Yacadam, il n'v a pas de mots powr te
remercier.

I dedicate this book to the three of you. Aminatou, Ounesa and Yacadam, may
we and our children always keep in touch We we can’t do without you anymore.
I further thank all my friends in Mokolo. Yimbe Mokolo, on fuh, usoko mon jun
Allah hovnu on, que Dieu vous bénifice

I also wish to thank Cyprian and Grace Frsiy for lending a helping hand and therr
generous hospitality in Yaoundé

Further, 1 wish to express my gratitude to many other friends outside Cameioon®
Veronique Huybiegts, for her attentive car, the plates of tood and the use of her
burcau’s tacilitics. 1 am giatetul to my dear triend Roch M Mongbo tor his
comments, for his motal support and for his love. Mana and Rien Quist for
fetching me when 1 was 11l and exhausted.

Willem van der Lely, Hans Donderwinkel and Joop de Wit 1 thank for taking
care of my finances during my stay in Cameroon, tor occasionally relcaving the
burden of motherhood, tor their loyalty and tor their ungomg interest in my work
I thank Peter Geschiere and Joop van Schiec Peter showed me the ropes ot the
anthropological profession and taith in my products. I thank him for visiting me
n the ficld and playing with the kids, so that "mommy could take a rest”. Tam
mdebied to both Peter and Joop for their triendship and tor taking care of my
son. Marijhe Buursen, Jean Lous and Jany Roche for care and mterest and Jany
for correcing my French besides

I thank my neighbots on both sides - Ton and Anne Marie, Jet and Otto - tor
therr help and support in ordinary and awhwad situations. runmng out of sugar,
watching my son when the tramn delayed or when I had a meeting; climbing to
the attic or crawling under the floor when the heating broke down, and always
flowers 1o welcome me home atter every tup abroad

I thank Hilda van der Rijke, Ines Hackenberger and Dick Drayer for thewr
company m Camecroon on adventurous expeditions to the festivities of the
M’bororo and Dowajo, afterwards back home for teaching me to usc all those
computer programs, and for all the attention

Many other fiiends played a role. Forgive me for not mentioning all of you
peisonally
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I thank my in-laws Yt en Anton Eikelboom, for lending a helping hand with the
statistical program and offering their love and moral support in regard to raising
my son. The same goes for all the members of my own family. They were often
on hand to stand by my son, whilc 1 was busy writing. I especially thank my
mother Johanna, Jeannette, Bas,and Nicolien.

I thank Martha Oostrum, Jan Stapel, Joke Groffen and Rinie van Diepen and their
children for their good company and support in Mokolo. 1 appreciate their
willingness to play the role of postmen for me when I returned to Holland and
wanted to have my letters and photos delivered in Mokolo.

There are many colleagues who have supported me in the writing process. |
sincerely thank Cees Schilder, who started a rescarch project on the process of
Islamization in Kacle at the end of my ficldwork period. During my second stay
in the area and in the years to follow, we discussed our experiences on many
occasions. We commented on cach other’s first and later drafts. Tt is difficult to
determine who came up with which ideas, but I definitely owe him a lot for his
careful and critical comments.

I sincerely thank Nancy van Weesep for turning "my’ English into the prose you
find in this book. Shc always did justice to my texts, making a thorough
correction of the language without altering the meaning.

I want to thank the members of the "mytheclub’, for their collegial support and
for commenting on earlier papers and drafts, especially Jan Pouwer and René van
der Haar. I thank my friends and colleagues from the intervision” group and
from “het ouwewijven-overleg’.

I want to thank my collcagues at VENA for their kindness and support and for
putting up with me in the chaotic last phase of writing this book. Special thanks
are due to Nelly Verschuur for arranging bits and picces and to Christine
v.d.Hoeven for doing the layout. I thank my collcague Wim van Zanten for the
time and encrgy he spent making my statistical data look like it does on the
concerned pages. 1 thank Rita Brouwer for tumning my rough drawings into
professional maps.

I am further indebted to several institutions that made it possible for me to do the
rescarch. T have already mentioned WOTRO. L also wish to thank the Department
of Cultural Anthropology of Utrecht University, the Anthropology Department at
Leiden University and the Africa Study Center in Leiden for the facilitics and
financial support to carry out my rescarch. I am grateful for the efforts made by
the Ministry of Higher Education (MESRES) and the Institute of Human Science
(ISH) in Yaound¢ to help me obtain a rescarch permit, and express special thanks
to Mr. Eldridge Mohammadou from the 1.S.H. in Garoua
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Introduction

The bushtaxt drove one and a half hours mnto the mountans and stopped at
Mokolo maiket, the end of our journcy the start of my sojourn On the way, kids
and adults had blocked the 1oad waving strangely arms above theu heads
women and men reeled dangerously in the street, obviously halt or completely
drunk "Too much bbbl local beer - apologized the other passengers The
contrast with the neatly diessed men walking around the marketplace in their
1islamic garments was strihing, though not surprising  Atter all, the transtormation
of local ichgion and cultuic nto Islamic ways was the topic of my rescarch the
reason for coming here m the List place This was my mitial controntation with
the difference Islamization was mdking hete in the Mandaia mountamns  Those
ditferences would keep me busy tor years to come

The Mandara mountains lic i the far north of Cameroon near the Nigenan
border Coming from the plains the tansition 1s spectacular North Cameroon 1s
rather flat with an occasional steep hull In most parts, villages appear at regular
intervals nterspersed with large herds of cattle and tlocks of sheep In the diy
scason  yellowed herbs and brushwood dominate the scenery mcidental high
trees often baobabs, serve as verdant landmatks, points of orientation on the
horizon But m the ramy scason grcen predommates Grasses and mullet grow
quickly The bushes sprout new leaves and therr bright colors niahes comparison
with spring back home mevitable The palette of greens and the water-tilled
mayos - nvers - of July and August remind me of landscapes immortalized by
seventeenth-century Dutch painters

These visions belong to the plams  they vanish upon entermg the Mandaia
mountains  After the plains, the mountamns look fiendly They are not too steep
and seem accessible Bul the further we penctrate, the rougher they get Huge
boulders are scattered all around, as 1 a grant has Just venled his anger In facl
the mountains are volcanic massits of granite with heights that rise above 1,000
m, peaking at 1,494 m (Mont Upay)

The mountains are mhabited by many ditterent ethnie groups (Podlewski 1966)
After sceing the villages of the Mofu people, the Mata settlement pattern looks
remarkably difterent Here in the Mafa landscape, as T eall it we do not come
across villages anymote The Mata live m compounds scattered over the
countryside These compounds — catled gay in Mata - consist of several small
huts built close together, their pomnied rools are thatched with millet stalks

As we travel further into the Mata wiea the landscape undergoes transformation
The giant who passed this way seems 1o have been triendly Mountain sides m
Mata country wie stiewn with contour terraces The grant must have lent a



helping hand, as the tetraces shore up cven the most rocky and inaccessible

slopes Tt seems impossible that human hands could have built them The people

themselves cannot beheve they did

A woman cxplamed to me.
"Once upon a time, we did not have to cultivate, we did not have to
wotk We had only a millet tree, and one could just pick the millet from
the tee  Then there was an old lady, she was 100 old to pick the millet,
s0 she asked a girl 1t she wanted to pick the millet tor her because of
her age she could not chimb nto the tree anymole Now the gul refused
and the old woman got so very angry that she cursed the tree From that
day on, it no longer gave any millet and people had to start to cultsvate.
It was at that ttme that God made the terraces for us Human hands
could never have made them, could they? We just have to mamtain them
now Before there were no terraces, just the tiee "

In the north, the area of the Mafa people 15 delimited by the Tchadiene, low-lying
plamns, where the Islamized Mandara ive In the west. the valley of Yadséram
separates the Mafa from the Marghi, who hive in the Madagali (Nigena) plains.
In the south, Mafa territory 15 demarcated by the mayo Luti, which borders the
plateau of the Kapsiht In the southeast, 1t reaches to the Gawaplams, where
Fulbe grase therr herds. Finally, m a similar mountamous arca to the cast, we find
the Mofu and several other micro-cthnie groups, who ae theu next-door
neighbors (Martin 1970 16)

The climate m this arca 1s determined by the alutude The dry scason - from
about the end ot October until the beginning of May - alternates a shorter ramy
scason from May through October The temperature may 11se up 10 41-420 C in
March and Apul, just before the ramy scason. It 15 lowest i December and
January. dropping to about 10 0 C at mght ' The Harmattan blows during this
pertod and 1ts dust clouds bring musts to the mountains

In the middie of this terraced Mata landscape hies the town ot Mokolo. Its
existence can only be understood agamnst the background ot the process of
Islamization 1 West Africa, which i turn influenced the political and ethnic
history of North Cameroon Mokolo appeaied as a town 1n the Mafa area under
the domination of the Fulbe Onginally a pastoral people, the Fulbe started to

Matin even mentions 8 o C danng the night, but I ethar never experienced that
tempurature or was not aware of 1t He also mentons thiat the Hamiattan blows just
hefore the ramy season i the two years T spent there 1t always blew i January and
I ebruary



convert to Islam a tew centuries before Mokolo as a town was tounded Allied
with therr  domination are the processes ot  Islamization and  political
centralization The Mata had never encountered cather of these teatutes But once
drawn nto the sphere of tluence of the Fulbe, the Mala came to adapt This
book considers the process of conversion to Istam in Mala society  Speaitically,
1t treaty the effects on gender relations the motives of women, and the actual
changes conversion brings about mn their Irves

When discussing conveision to Islam, I use the terms  Islamization” and
Islamize’ 10 imdicate that the transition trom one religion to another 1s processual
in character These words aie direct translations from Fultulde, the word stfmugo
means to Islamize The common expression in Mokolo s “nu ippt hoscere, nu
stimi” This was translated mnto French as “je descendars de la montagne et je me
sws sslanusdée’ In these cases the word islanuser’ was often replaced, as a
synonym, by the woid ‘cviliser  For the population within the Islamic
community of Mokolo, these synonyms reterred to concomitant processes |
wanted to do justice to thewr view that conversion to Islam nowadays 15 not a step
somebody clse drags you mto but a conscious choice you make yourselt,
imbedded m a process Accordingly the word Islamize seemed appropuate

Studying Islamization: different approaches

In West Africa, religious experts are very important in the community They have
played a vital role m the spread of Islam throughout the region and continue to
preserve Islamic truth The essence of therr message 1s simple To become a
Muslim, a person only needs o aceept the basic creed - that God 1s one and
Muhammiad 15 his Prophet - and declare loyalty to Islam This involves accepting
the norms ot Islamic lifc and expressing loyalty to the Islamic community
Considering the ease with which one can become a Muslim, we might eapect
syncretism to be a common feature of the Islamic farth 1 think this 15 indeed the
case, though this aspect has recerved little attention i the history of the spread
of Islam m West Afnica Untl recently, two approaches have been central as
elaborated below

Datferent phases n the process of Islamization

The process of conversion has been desciibed 1 1egard to the thiee difterent
phases a community traverses towards the “true” Islam (Robinson 1985 1395)
Robinson pomts out that in the descriptions on the spread of Islam in West
Atrica, ethmie groups that had not converted to Islam exemphtied the phase of



jamina the state of not knowing’ (Robinson 1985 1395) Ethnic groups that had
previously played a dommant role in the process of state formation, like the
Manding and situations whete Islam had played an important role at the court
served as examples of the syncretic phase The groups that stood for orthodox
Islam and therefore played a dommant role in the pthad, or holy wars, were
considered os the true propagators of Islam One such group 1s the Fulbe
Torodbe

Application of an approach that took these difterent phases as a pomnt ot
departure however does not clanfy the place of Islam within the communitics
In question We end up wondering with which phase Islamized Mafa can be
associated Tt would seem more useful 10 focus on understanding the society
under study

Ofticial and popular Islam

Another approach m use since the seventies makes a distinction between offictal
and popular Islam (Waardenburg 1979 Eickelman 1977) In my opinion this
distinction muoduces an dichotomy where such s not necessary It seems to
disparage the popular behievers who have been too otten condemned by orthodoa
[slamic scholars For example, Waardenburg recounts the opinion of 1bn Tarmiya,
a Junistic theologran of the 13th century with a deep conviction that Islam s the
rehigion ot raw lud (tesutymg to the perfect umty of God) Ibn Taimiya had the
ability to draw out the immplications of tawiid with utmost clarity He was
convinced that popular religious practices promote dolatry, that they are related
1o shirk (associatiomsm, polytheism 1 the widest sense of the word), and that
they are by nature antithetical to rehigious truth as proclamed in Islam

Waardenburg classifies the most sttthang torms of popular Islam and comes up
with quite a few features (Waardenburg 1979 345) We could use these 1o
demonstrate whether the Islamic Mafa people ought to be categorized as popular
or official behievers But again, would this enhance our understanding of the
society under study’?

True prosclytization or popular Islam?

In the tust period of the spread of Tslam i West Africa Mushims adopted a
pactfic approdch Yet after 1600 some scholars sought posiions of rehigious and
political authonty and used militant means o achieve these ends By the 17th
century the Torodbe i Senegambia tounded strong Mushm communities wheie
Islam had not previously earsted  Non-Mushims were excluded In the hiterature



those Torodbe groups arce considered representatives ot the last phase of
Islamization, in which “truc’ Islam was propagated (Robinson 1985). From one
of these groups emerged the religious scholar Uthman dan Fodio. He played a
seminal role in state formation, which eventually ushered in the Islamization of
the Mafa arca. According 1o the first approach Uthman dan Fodio is considered
to be an orthodox Islamic scholar. But Waardenburg classifies his activities as
popular Islam (Waardenburg 1979:346).

These different points of view concerning one and the same movement underline
the relevance of the issuc I raised above. Using a dichotomy or trying to
determime what phase Islam is in at a given time does not bring us any further.
Who defines what “official” or ’true’ Islam is? Dan Fodio probably considered
himself as an exponent of the official and “true’ Islam, as did many others. 1
consider the notions of official and popular Islam only applicable when a society
makes a distinction between clerics and practitioners. The religious leaders earn
a living by teaching religion, As they can invest more time in learning and
reading, they automatically have more knowledge of their beliel system. In
contrast, the people who practice it m daily life have 1o combine religion with
other activitics. But then, this distinction simply pertains to theoretical aspects of
religious scholarship and practical actvitics of human beings. Both clerics and
practitioners legitimate their activities by means of Islam. *

Islam and state idcology

In cases  where Islam has become a state 1dcology - hike in the Sokoto Empire
i the 19th century, which included Cameroon and whose impact on 1ts history
has been enormous - the state represents a more official version of Islam than
that professed by the constituent population with their diverse backgrounds. But
even then, the state’s claim to the official interpretation is questionable, as events
in distant and recent history have taught us.

: The interaction between the two 1s agan called a popular version by Waardenburg
(1979-349) The unfruitfulness of the dichotomy is demonstrated anew if one stmply
asks. Where does "popular’ begn and "official’ end? Who 1s going to set the cufera tor
a religton that does not have an organmized institution? Of course Waardenburg gives an
impressive st But 1f directly inspired theologians represent offictal Islam. why 18
Uthman dan Fodio's movement regarded as a popular version?

N



Islamization as a souological process

In contrast to the theoties that give much attention to the profoundness o1 purity
of the rehigious practice I am ichned to accept o ditferent approach, the
sociological pomnt of view eclaborated by Robinson (1985) He criticizes
approaches m which less orthodox practices were constdered as a phase 1n the
development of orthodox Islam, because these approdches gave less attention to
the process of mtegration of Islam within different societics (Robinson 1985)
In this study T want 1o consider the process of conversion from a sociological
or anthropological m this case - pomnt of view From this angle the mdividuals
and groups under study appear to play more important roles, and we need not
detach Islam trom the behiever This approach leaves 100m to consider in what
ways Islam has been integrated within different socicties or adapted to pre-Islamic
soctdl processes (Robmson 1985b) * That 15 preasely what T will try to do
this thesis Succmnctly the research question 15 how was Islam integrated and
adopted 1n Mata socicty?

Robmnson’s approach also helps us understand the historical processes  For
example, 10 the mid-19th century the Torodbe, who can be ethnically classified
as a Fulbe group started to make a clear distinction between the Dar al Islam
(house of Islam) and Dar al harb (the land of war) (Clarke 1982 81) Therefore
they are looked upon as orthodox Mushm reformers However, 1t 1s not clear n
what way the Islam practiced m the communities under their mfluence was
atfected by theu tormer tnbal tradiion As we will see in the course of this
thests, Fulbe customs are presented, for example to the Mafa as Islamic and are
mcorporated into the Islam of the converts

Islamization and Women: a conceptual vacuum

A more anthropological analysis 15 also desirable to highlight women's position
within the different Islamic societies (Van Santen 1985) In describing the spread
of Islam none of the authors mention women or discuss the effect of this
transtormation on women of ditterent ethme bachgrounds Nor do they consider
how women became involved in the process This vacuum s certainly related to
thenr approach We know that Islam was brought to West Atrica by merchants

As an example of a soaological approach he mentions Nicolas who desenbes how the
Tulbe n the process of Tslanuzation adopted not only Tdlam but also Hausy customs
In the process the typicd Fulbe phdosophy of hfe 1efened to as pulaaku became o
vagie reforence to those groups (Nicolss 1975)
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and that political leaders slowly adopted Islam. But the historical sources make
no mention of women. Why not consider the possibility that it was women who
came across the Sahara in search of gold or slaves? Could it be that the political
leaders adopting Islam wcre women? If the approach used had made human
beings and their practices more visible, the many authors who described the
process might have made a distinction between the adoption of Islam along
gender lines.

Women in the former Bornu and Hausa states did have important political and
religious functions. For example, women functionarics ruled over the female part
of the population; the qucen had an important position (Nicolas 1975:20 ff.). In
pre-Islamic Hausa cults, the bori cults, women played the main roles, serving as
spirit mediums (Barkow 1972; 326; Greenberg 1946; Nicolas 1975: 152; Ahmed
1988). How Islam slowly affected these positions, with or without the consent of
women, has been left open to speculation. It is this sort of question that we are
going to ask in regard to Mafa society.

It may be too readily assumed that women Islamized simply because their fathers
adopted Islam or because of intermarriage with men who were (or had become)
Muslims. Historical events mark different waves of Islamization in Mokolo and
suggest otherwisc. The data collected in the course of this research indicate that
women mostly do Islamize on their own initiative for various reasons. History
cannot be lived or expericnced anew. But - without falling into evolutionist
arguments - we may look at the process of Islamization in the arca under concern
from a different point of view. Specifically, we can try to find out how it affects
women in the area under study.

Besides the desire to expand the perspective on Islamic socicties to include
women, there is still another reason to examine how the process of Islamization
affects women. That is to sct a tonc and make a modest attempt to dispel the bias
implicit in studies of Islamic socictics. Islam has too long been considered as the
religion that pre-eminently brings about and maintains asymmetrical relations
between the sexes through their segregation. Supposedly, Islam reduces women
to their reproductive capacities (Postel-Coster and Schrijvers 1976:79). Women
are denied access to public arcas and thus access to information, knowledge and
political power (Dwyer 1978). Pre-occupation with descent, the honor of the
family, and chastity of women are supposed to be constraints on change in their
situation. In such a system, all factors seem to work against women. A woman
is first the possession of her father and then of her husband; she only acquires a
degree of status when she has brought forth a son (Beck and Keddy 1978:26).



Differentiations for the many societies far apart that arc Islamic, are not often
made.
In this respect Lazreg questions the inability to address the intersubjective
foundation of difference, which she considers a significant problem in academic
feminism. Western feminists, she stated, operate on their own social and
intellectual ground and under the unstated assumption that their socicties wre
perfectible. In this respect, feminist critical practice takes on an air of normalcy
(1988: 81). She than shows how definitions as “the Arab women® or “Islamic
women', accept and strenghten the notion of difference as “the objectified
otherness’. Conscquently the ‘other’ is described in terms of essentialist
categories, which are not considered to be social constructions but given objective
knowledge (also Tempelman 1993).
Thus. women are not described in their lived reality, as subjects in their own
right. Instead, they are reified, made into mere bearers of uncxplained categories.
She than rightly remarks that religion cannot be detached from the socioeconomic
and political context within which it unfolds and that religion can not be seen as
having an existence independent of human activity. As such, she said:
..it is subject to change, if not in content at least in function. To
understand the role of religion in women’s lives, we must identify the
conditions under which it emerges as a significant factor, as well as
thosc that limits its scope. In addition, we must address the ways in
which religious symbols are manipulated by both women and men in
everyday life (Lazreg 1988: 95;).

Besides scientific biases, we find many statements concerning Islam in general
and women’s role within this world religion that arc embedded in Western
prejudice against Islam. Recently in Dutch society many myths and ncgative
stereolypes about Islamic societies got new stimuli in debates mounted for
political reasons. *

Last but not least, another reason to study women’s role in Islamization is to fill
a gap in the litterature. A good deal of theoretical and feminist work has been
done on women in Africa and women in Islam. But the topic of women in
Islamic movements in sub-Saharan Africa is still almost untouched (Hodgkin
1990: 73-130).

1 See article/interview in Volkskrant (supplement) of September, 19, 1992 with W.A.R.
Shadid following his discussions with the political leader of the right-wing (V.V.D.)
political party Bolkestein and the publication of the book written by Shadid (with P.S.
van Koningsveld) entitled "De_mythe van het Islamitisch gevaar”.




Male-female relations in societies where people claim 1o be Islamic deserve to be
re-exammned Besides, as Lasreg said, the positions of women need to be
consideicd 1n the context ot other cultural elements 1f we look at the status of
women within an Islamic souicty, as we do in this study, we must also be aware
of the syncietic character of these societies. Not all the customs and manners are
determuined by the Qur’an. Nor are they always prescribed by Islamic rules or
laws, Sharia, concerning the women or other aspects ol these socteties (see also
Haleber 1992). As Fahma stated some time ago for Arab societies (1909):
Islam may seem to have matured 1n a revolutionary way by abolishing
certain morals and customs and nstitutionalizing new  ones, but
nevertheless underneath the ditferences and oppositions, a great number
of common featurcs combine the continuity between Arab customs and
Islamic institutions (Fahmi 1909 n Sou'al 4/1983:24 t1.)
Consequently this may also be the case tor Fulbe and Mata society. Syncictism
In a specttic soctety need not be in conflict with Islamic law. The status quo can
be maintained mn a society as long as 1t does not contradict these laws (Anderson
1954).
If we seek to discover a changing situation for women due to the process ot
Islamization, knowledge ot the process of syncretism 1s necessary. Only then do
we get an accurate picture of women’s new positions. Consequently women’s
sttuation m pre-Islamic society - hence. 1n the traditional Mafa socicty - needs 1o
be analy/cd.

Islamization and Fulbeization

In our case, the matter 15 even more complicated. In North Cameroon. the
sedentarized Fulbe have clamed Islam as therr ethnie marker. Bemg Mushm
means adapting the Basie Cieed that there 15 "No God but Allah and that
Muhammad is lus Messenger”. But being a Mushim also means adapting to the
Fulbe way of life. Many teatures that accompany Islam are not Islamic but Fulbe.
This 1s the reason why the process of Islamization 1s often reteried to as
Fulbeization. An anthropological perspective 1s needed to elucidate the mtegration
of Mafa society nto this Islamic commumty, which had previously mtegrated
aspects of pre-1slamic Fulbe lifestyle.,



Part I: Historical Developments
Mokolo

In Chapter One we will get acquainted with Mokolo town, where the Islamic and
non-Islamic community live together, We will define the main characteristics of
the two cthnic groups who have contributed to the existence of Mokolo as a town
and who play a dominant role in the chapters to come. The Fulbe and Mafa ways
of life will be described in a “snapshot’ approach. Their political and social
organization, their religious and economic occupations, and division of labor will
be touched upon.

We will situate these groups within the town. What were their reasons (o come
1o live in town? What were their motives to Islamize? What are their cconomic
occupations? What ties do Islamized people keep up with their relatives and the
region they originated from?

To be able to answer these questions, 1 will use the data from a sample survey
1 conducted among 90 households in the different quarters of town and the 40
cases | documented during my fieldwork period. With these results and the
collected life histories of several families, [ will sketch the different waves of
Islamization that have passed through the region in the course of this century.
Some Mafa Islamized because they had been taken as slaves at an early age; at
a later period, they fslamized because they were often adopted or given 1o Istamic
familics. During these historical periods but also recently, many women tended
to Islamize at an older age, sometimes after several marriages in the mountains’
(meaning in Mata surroundings and circumstances). In that case, the changes in
lifestyle are drastic. The religious transition still continues, though recently it has
slowed down for men.

The history of Mokolo

In the sccond chapter we give a short overview of the history of Islamization of
West Africa. This will lead to a description of the main fcatures and leading
figures of the Sokoto Empire, which included North Camcroon in the 19th
century.

The Fulbe. who instigated the process of conversion, have tried to dominate the
Mafa arca since the middle of the last century. They did not meet with great
success. Their slave raids remain awful reminders of subjection to the people
concerned. These raids did play an important role in the spread of Islam. For
many groups - including the Mafa - the first encounter with Islam was under
threatening circumstances.
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Complete domination of the Fulbe over the area was only possible with the help
of the German conqucrors at the beginning of this century. For the Mafa, this did
not put an end to slave raids. However, the captured slaves where more or less
freed when the Germans were beaten by the English and French at the end of the
First World War.

The specific process by which the Mafa converted to Istam should be placed
against the emergence of Mokolo as a town, Islamization in West Africa occurs
mainly in urban centers. And this certainly is the case among the Mafa. The
history of Mokolo has not been written before and is partly reconstructed from
oral accounts. In Chapter One, it was obvious that the object of this research
needs (o be viewed in its particular historical context to perceive and grasp the
changes due to Islamization. Though Islam was not a state religion, until recently
in North Cameroon most of the powerful and influential functions were
performed by Istamic people. However, the policy towards the North has changed
under the influence of the non-Islamic president, Paul Biya, who has been in
office since 1984. The recent call for democratization has placed the Islamic and
non-Islamic Mafa population in a new situation again. We will bricfly touch upon
the recent political developments in this part of the thesis.

The influence of the Sokoto Empire on the region took place not only on a
political level but also on various religious and ideological levels. This was
possible because the founder of the Sokoto-empire, Uthman dan Fodio, Ileft many
written documents that have been influential. He also had outspoken ideas
concerning the position of women within a Muslim socicty. This thesis will give
altention  to those ideas.

The differences between the Fulbe as the Islamic conquerors and the Mafa as a
traditionally conquered group are great. The changes the invasion of the region
has brought about in religious life, in the marriage exchange and prestation
system, and in the economic occupations of women will be dealt with in the
second part of this thesis.

Part II: Religion, symbolism and the Economics of Reproduction

Religion

In Mafa religious life, libations of millet beer in honor of the local God - Jigilé -
play an important role. Another eminent feature of Mafa religion is the



personal jar each idividual possesses In this jar saciifices must be made on all
sotts of occastons testivals nituals, or masfortunes like an diness or accident
These Iibations  ~o important in Mafa rehigion - were heavily condemned by the
Mushim founder of the Sokoto Empire Uthman dan Fodio This chapter discusses
what people do with the main features of their former religion alter conversion
We will develop our arguments around Horton’s theory (1971, 1975) ot a ’basic’
Alrican Cosmology which has a two-tiered structure one of the lesser sputts and
one of the Supreme Being

On the other hand, Islam has often been described as just ‘a way of hfe’
(Trmmgham 1968 56) It that were true, Islam would only atfect people’s Iives
on a superhicial level Underncath, old ideologies would remain alive, sull
practised, attecting men and women and their interrelations Concerning Hausa
women, Inimingham remathed that women are inclimed to stick to old traditional
religious practices longer than men, because they want to make the best of both
worlds The Ardeners considered women be more conservative on an ideological
level s they expend so much energy to adapt to men’s dominant model n
society (Ardener 1975) If this were the case men would spread the dominant,
morc orthodox perspective within Islamic communities in Mokolo  women would
keep to their old tradiions In this thesis the old and new ehigious systems will
be analysed We will systematically trace the evidence for that supposition If we
tind it to be true, we will determine up till which generation iemnants ol the old
1iehigron are carned out

We also have to consider the bemngs that nhabit the Mata cosmological world
They may cither change position or disappear from the cosmological order duc
o Islamization These bemgs mclude the eaters of human souls and the water
spinits, both type ol beings play o promunent 1ole in the dally hite of Mokolo’s
inhabitants

Other changes due 10 conversion may be found tn the visits and use of diviners
and mdigenous healers Is recourse o their practices and knowledge 1eplaced
by visits to the Marabouts - [slamic religious leaders -, who can achieve the same
ends with the use of Qur’anic texts? I will describe the conditions under which
such changes take place

Ratual hfe

In Chapter Four we wall elaborate upon the rich nitual hie ot the Mafa | do not
consider symbolic actions as ntualized ntuals In the previous chapter we wall
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discover that within Mata socicty actions n ordmary life can be scen as an
extension of the rules within the ntuals. These actions cannot be disconnected
from the other levels of society. The Mafa know many tituals, - such as the twin
ritual, the bull iitual and the harvest rituals -, m which not only Malta cosmology
but also the gender relations and the status of women are reflected on a deeper
level We will analyze these rituals extensively because they give us a deeper
isight mn the importance the Mata attach to life and death. social organization
and the importance of the female and male species. 1 consider this knowledge
essential 1o be able to understand the changes that take place within the symbolic
order and the categorization of the Mafa due to the process ot Islamuzation, as [
am of the defmute opmion that changes on these deeper levels atfect -
immediately or in the long term - the position of women

Marriage decision making and prestations

In Mafa society, marrage 15 clan exogamous and caste endoganious. Women take
an active part m decision making. Marmage piestations can be categorized as
bridewealth and the uansactions this entals we dominated by men In contiast,
the marriage system of the sedentarized Fulbe 1s endogamous Women aic the
main participants - the system of marriage prestations, which has a strong
tendency towards dowry. This chapier takes the women’s perspective as a poimnt
of departmie. Here we compare both systems and clucidate the complicated gift
exchange system of the Fulbe. We will elaborate on the role women play in the
“atom of alliance’, that 1s, 1 the clementary umt of alliance (Lévi-Stiauss 1949),
But we also examine whether the endogamous marriage system 1s tahen over by
the new converts. We determie whether they accept the new marnage prestation
system and, 1if o, how they accumulate the wealth necessary to participate 1n il.

Frade and smuggling: an economic system.

The procurement of the ailts m the context of the mairiage prestation system ol
the Tslamic community 15 an almost exclusively female attau Women need to
provide the material wealth that keeps this system going  Consequently women
need to mvest an therr children’s weddings, as well as i those of the olfspring
of triends and relatives. By making such contributions, they will gan acceptance
1o the Muslim community But unlike Fulbe women, they have no cattle to scll
This chapter provides msight into how they accumulate the necessary wealth, We
diaw the contours of the economic hife of women m the Islamic community
Mokolo, m which men according to the 1deology need to provide the daly
necessities tor thetr wives and childien. Women earn the capital they need for
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marmage prestations outside the formal economic system in an autonomous
sphere. Recent debates concerming the relation between state and society will
buttress the discussion of these economic strategics. We will assess whether
women’s aloofness from state affairs allows them to benehit tiom the present
dechine of the state, as 1s suggested 1n the hiterature (Chazan 1989; Parpart 1989).
Finally, we will review all the chapters and formulate some conclusions.

This book describes the process of conversion of Mafa women to Islam, focusing
on how this process atfects gender relations, women’s religious and economic
positions, and how women use the existence of an alternative religion to change
thetr hives. It reveals women's perspectives i these matters and the fact that
women's motives 10 Islamize may be completely ditferent from those of men.
In the sepatate chapters, much space and weight 1s given to literal statements,
histories and life-histories from  many different mtormants. Their names have
been changed and sometimes the succession of events.
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It 15 the sixth of July 1987 We are having breakfast when my friend
Mammouna comes rushing in "Come along " she says  we ale going to
attend a Mala funcral, and as you have not yet witnessed onc you’d bettel
come with us " T lcave my breaktast and 1ush out behind her as every-
body else 15 ready to leave "Everybody’ means several next-door women
ncighbors from our quarter We are living in a Muslum quarter i a4 small
town in North Camcroon m the Mandara mountains which 1s situated
the mudst of the Mafa arca These people are hotticulturalists In the coun
tryside they continue to practice their own religion

We are on owr way [ have no idea yet wheie we are going o1 who died
and what relation the dead person s to either of these women It does not
scem appropriate to ash such questions right now T guess T will find out
m due time

We lcave the town behind us and enter the mountiuins We have to walk
and climb for at least two hours before we reach our destiation a trads
tonal Mafa compound When we pass the entrance hut we notice many
women sitting quietly together in the courtyard Nobody speaks These are
all non-Islamized Mata women, but we have to sit inside one ot the huts
with another gioup the Muslim people They are siting on a mat two
men I remember  having seen v town  and three women I have met
before 1 recognize Fatima among them That 1s the Islamic name she got
when she Islamized She 1s marnied to the son of our next-door neighbor
and they tell me that 1t 1s her grandmother who died 1 hold her hands to
express my sympathy and afterwards I do the same with the others They
all speak m low voices First we sit for a while water 1s otfered to us in
a bowl different from the one the non-Islamized people use Then we have
1o enter the hut where the dead person 15 lying in state Betfore I went into
the hut T was afraid 1t would smell, since the Mata do not bury theu dead
until one or two days after death However, there 15 a fire buring inside
the hut and the smoke 1s so strong that it prevents us from smelhing
anything clse They tell me atterwards that this 15 to keep the flics away
from the dead body and to keep the body warm

Fatima’s mother 1s sittmg next to the dead person she draws back the
sheet that covers the body The head has alieady been wiapped in g
goatshin We say  aaddadaah” and "0000000000h' 10 express our
sympathy and then return to our mat (o0 mourn After us, others cnter the
hut where the dead person 1s lad out When all the visitors have come
inside, the men stait to play the ednger, diums used at funcrals They
also use a percussion mstrument o calabash that they stithe agamst a
stich 10 which strngs of small nings are attached Then the non-Islanuzed
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women start to dance, though not very exuberantly; gricf is clearly visible
on their faces. The men dance differently. They put their hands on the
back of their heads and hop from one foot to the other. The Mushim
women watch the dancers cry, but they do not join in the dance.

After a while two women remain on the dance floor. One of them is
Fatima's mother, the other one her sister, both daughters of the deccased.
They carry a calabash in their hands as they go up and down the dance
floor repeating "Oooh mam-gay, 0000h mam-gay" (oooh, mother of the
house), and adding other phrases in praise of their dead mother: "Qooooh,
mother of the house, why have you left me? Oooooh mother of the house,
you have gone, only your calabash remains, why oooh why...".

This extolling of the deceased lasts quite a while. Then the men enter the
inner court of the compound and start 1o cry in the typical way we
described before, holding their hands on their heads. The blacksmith picks
up the body of the dead woman and places it in the entrance hut on a wet
goatskin. Mcanwhile, the daughters of the dead person wave bunches of
millet straws to prevent the flies from alighting on the body. Everybody
walches this and all of us cry; we too are crying. The blacksmith folds
the goatskin around the dead woman's loins, like a nappy, and sews it in
place.

Before she is carried to her grave, the sky becomes increasingly dark and
a strong wind starts to blow. Black clouds seem to be playing a ball game
with the sun, It is beautiful to watch, but the Islamic women decide 1o
return home quickly. Bad weather is on the way, and they cannot stay
overnight in a non-Islamic compound.

Fatima and the other Muslim women leave with us, and we hurry home.
It urns quite cold. 1 am shivering. Near town the first drops of rain and
the darkness catch up with us. When I arrive home [ am soaking wet,
dead tired.... and again puzzled about this casy interaction between the
non-Islamic Mafa and those Mafa who are members of the Islamic
community in town.
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Chapter 1
Mokolo town in the midst of the Mafa

arca

As this introductory story shows in and around Mokolo we find a combination
of different life-styles duc to the conversion into Istam. The funeral described
there took place after I had become adjusted and knew my way around town,
knew quite a few people, and had started to understand the differences in
houscholds, cconomics, religion cte. In this first chapter I will give an impression
of Mokolo, the town of major interest in our study as Islam in North Cameroon
is mainly practiced in urban areas. I will introduce the inhabitants of town and
their daily activitics, and discuss the different phases within the process of
Islamization

I 1 First acquaintance with Mokolo

According to the archives, Mokolo, the town of ceniral interest in our story, was
founded in 1918 by Chiel, lanudo (plural; lanube) Hamman Yadji, then lanudo
of Madagali, a town that hes just across the border in present-day Nigeria. °
While the Germans colonized the area (1903-1915). Hamman Yadji often
travelled from Madagali to Maroua, where he regularly attended the meetings

Histortans among the readers, may get qute annoyed with my reference to Mokolo
archives without giving further details In the sub prefectute of Mokolo, T asked if T could
study their archives This obviously was not an every day question, but 1 did get
permission A cupboard was apened and all sorts of papers of different origin fell over
me. There was no dear order T sorted out the handwnitten documents and the ones [
thought important to be hept For those who ever want to fook at them, | put them
together in a red folder Many of the documents were damaged because of hunudity or
caten by the nuce, so references as “no further date” mostly means, "further dates eaten
by mice” Some copres of the typed reports can also be found, as 1 discoverd years
atterwards, 1 the Archves d Outre Mer in Aix en Province’, but at that time 1 did not
systematically compae them with the matenial I photocopied and hept at home
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of the Geiman authonties or those occasions he crossed the platcau at the toot
of the Moholay massif which the Fulbe had named Mokolo First he estabhished
a post at Wandar (1903) about 20 km from Mohkolo  which was controlled by
a servant named Rishou © Later on he decided that Wanday was no longer a
good place from which to control the area around the road to Maroua (76 km
from Mokolo) He decided to send a servant hie could trust to look for a more
etticient guidepost in the Mala country itself He sent
Fassaha o slave ongmally from Souhour, a village near Madagah, to establish a
surveying and controlling post Hamman Yady himself started to use Mokolo as
an overnight stop (Moholo archives  Le probleme du commandement a Moholo |
no date, Eldridge Mohammadou, 1988 282) In order to maintamn the place, he
sent other pcopie Mushims fiom Madagals, (o stay in Mokolo The nephew (son
of the brother) of Fassaha recalls those days
My tather came from Madagali He was Souhowr They sent him to the
mountains (o collect taxes m Wanday He was sort of a policeman Then
he was noticed by Hamman Yadp who sent lam to Moholo to stay At
that time, my father was already martied in Madagali to a girl tiom here
a Mafa slave girl who had arnved m Madagalt when she was sull very
young when she did not even have breasts 7 My father was there to
survey the village There were a ot of wars 1n those days, because they
took the goods trom the mountain people by loice They did not buy 1t
then as they do nowadays In Mobholo at that time there wese only four
groups of houses all the rest was stull brush ladde We took the land
Mong the 10ad to the hospital of Bosongwai to cultivate We still have
that land

I 1.1 Mokolo after the First World War
Our last informant 1s not exaggerating about the raids as we learn from the diary

of Hamman Yadp himselt He kept account of them, as well as of how many
slaves he captuied  the amount of cattle he took the number of men he killed

Refurred to an the wehives as ardo Wuly (Oulvin French) Ardo s the Hultulde e tor
vsenvant of 1 danido so on v lower rung i the politie ! it archy

An ardo mostly colledted taxes In chapter two we will encountar sull nother term for
chief Jawan which 16 basicly the sime s ardo

! This womm was sl alive but 1oo old to be ntenrewed



and described his contacts with the colonizers, o1, as he called them, the
Christans, Nasaara’en A short impiession:
March 17, 1913. On Monday the 8th of Banjaru Awwal (by the Mushm
calendar) 1 sent Mahawonga to hunt slaves (or me from the Pagans called
Dugupahi and he tound 11 slave girls and one cow
Apnl 8, 1913: On Tuesday the 30th of Banjaru Awwal, Ahmadu and
Jaurc Abba went ol with my people to Mokolo and captured 23 and
killed three
Aprl 23,1913 On Saturday the 20th ot Ramadan, the Oberfieuienant
arrived 1n Madagali and spent five days there
Aug. 28, 1913 On Thursday the 25th of Ramadan he left Madagah and
went to Duhu  In the month ot Julandu, the Governor and the
Oberlieutenant departed and I took leave ot them sately He sent Kobavin
and Rishou to Gour, and God be praused for that.
Muarch 15, 1916. On Wednesday the 10th of Banjaru Turbindu. I made a
rand and captured cattle from Mokolo, and on Friday [ captwed cattie
from Lawan and Dubur The total number of cattle was 167.
During the First Woild War, the Fiench and English tought the Germans,
Hamman Yady brictly mentioned
Dec. 12, 1914 On Saturday the 24th ot Kubarmam Awwal, the French
Christians wnved m Madagali and the people of Madagali all tan away.
There were four white men
Dee 16, 1914: On Wednesday the 28th of Harmm Awwal, | sent the
Fienchman 77 shullings
Febr. 2, 1915: On Tuesday the 18th of Haram Akhir, we 1auded Kurang
and got 100 cattle. Governot "Din” (Duhring) tought with the English and
killed two white men of the Enghsh 1 randed Hurumesr and captured {four
slave girls and 20 cattle.
Nov. Ist, 1918: On Friday the 25th ot Haram Awwal at night, news about
the tax arnved from the Licutenant In the mommg I sent otl Kobo and
Buba to Maroua regarding the lying news of a tight between the Fiench
and the Germans
Lavergne 1emarks that those military operations did not atfect the Mata
population, who remained subjected to the same lanudo (Lavergne 1949, 1990).
Only after the delimitation of 1920, whereby the French and the English split
up the terntory, Madagah was attached to Nigena, while Mokolo and Wanday.
the two places where Hamman Yadpi used to stay overmght, wete assigned (o

The diary of Hamman Yadp, written in Arabic has been found and translated mto Inglish

bul 1t has never been published
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Cameroon The ardo of Wanday had 10 pay tnbute to and resort under the famido
ot Maoua
August 8 1920 On Monday the 16th of Swtorandu a letter arrived from
the Captamn saying that the English were coming Then on Wednesday
another letter arrived saying that my land has been transferred irom the
French to the English Let us hope that the French are telling lies
Sept 10, 1920 On Friday the 26th of Lathap, between the two hours of
prayer an the evening and the sunset, I recerved two letters one from the
Emir ol Yola and the other from the Captain They concerned the coming
ot the English and said that an Enghshman from Yerma and the Captam
of Maroua weie to meet on my land between Waha and Habada in order
1o Lix the boundary ot my land
June 16, 1921 On Thursday the 10th of Juldandu two Chirstians went out
10 mark the boundary of my land and they cut off a very large part ot 1t
on the Maroua side

In January 1922, a military post was tounded by the French It was otficially
named subdniston du Mandara «hef hcw Mokolo (department of the Mandaras,
chief of the place ol Mohkolo)
The village whose history we will discuss in more detal in Chapter Two, was
appointed as an administrative center by the French colonial government Lawan
Rishou was mvited to install himselt in Mokolo His tunction as chiet of the
incdigenous people consisted of helpig the administrators with construction
works and accompanying as guide and helper, the French troops who were
charged with pacification and tax collection tn the Mala massits Administiation
butlldmgs were constructed  tlanking  the quarters of the mhabitants  who
repiesented the court of the former fanudo of Mokolo The village slowly grew
Nowadays tt 15 a faily small town situated m the middle ot the terraced Mata
landscape and 1t can be teached by a tarmac road Untit 1930 though the arca was
virtually impenetrable  The first route, a pistc  was constructed m 1931
connccting Mokolo with the route Garoua  Guider  Maroua via Zamay and
Mokong all villages that had & much longer history The second 10ad was built
i 1932 connecting Mokolo with Mora via Kosza and Mozogo

I will tell you now 1n 1930 I worked with my very own hands to make

the road from Mokolo 1o Maroua but there were no small roads  So they

said a route from Mokolo 10 Mora was needed So all the Mafa
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who were up in the mountains had to come down to buld 1. They did not pay
us any moncy, you have to be aware of that too. We worked just Tihe that. In
those days you had the grasshoppers and also other insects we ate. There was no
miliet So the chief of the village gave cach of us a handful of maillet, a handtul
.. Other 10ads were constructed later. the one to Matoua via Meri, and the one
to Garoua via Kapsikr land In a report on a visit to several 1oads under
construction in September 1936, Captain Maronneau remarked
Ces indigenes au caractere mdépendant, n’avaient jamars travallé [sicl}
Iis ont tait preuve de beaucoup de bonne volonté et surtout ceux de
Douvangar qui ont etfectué & cux seuls prés de 10 km. de piste.. (Mokolo
archives, 24 octobre 1936, no tile, rappoit du chet de la 1égion du
Mandara)
The route, constructed i 1931 via Mokong, was hardened 1in 1984,

I 1.2 After independence

After mdependence, on the first of January, 1960, the mducct administiative
system of the French remamed tauly mtact. It ncorporated the distict chuets
(Chets de subdivisions), who m pre-colomal Fulbe sociely had been so important.
In the papers of appointment, they are refetied (o as traditional chiets  but for
the Tocal population they are stull the most honored. At important festuvities and
on Friday, music 1s played in tront of their palaces The two palaces tor the Fulbe
lamido (bullding K on map) and for the Mafa lanudo (building J on map) ae
situated 10 the heart of town, next to the marketplace

Mokolo remamned a  department (déparrement), now named Mayo Tsanaga, "
The head of the depariment resides in the department bwilding (e éfectr e -
building C on map), quite near the marketplace, though not as close as the
palaces of the fanube. Then thete 1s the subdepartment (arrondissement, 1esided
mn the sous-préfectire, buildimg A on map) whose head rules over the

In 1932 thete was agan a crop faslure as the archives mention 7 e Mandara est A subir
les dutes tammes de 1932 ¢t 1933 durant lesquelles les kirdis vendirent leurs troupeaux
et meme leurs enfants et se disputwent le nul distibué dans les postes ou la panse des
ammaux de bouchene (Rapport du Touméee du 1 reutenant 1 aroussinte, Mars 1937,
No 7/T)

o Under the department Mayo Fuanaga the tollowing sub department (sous prétectures) can
be found Muokolo, Hina, Burtha and Koza

26






who were up in the mountans had 1o come down to build 1. They did not pay
us any money, you have to be aware of that too. We worked just like that. In
thosc days you had the grasshoppers and also other insects we ate. There was no
millet. So the chiet of the village gave each of us a handful of miliet, a handful
. "Other roads were constructed later. the one to Maroua via Meri, and the onc
to Gatoua via Kapsths land. In a report on a wisit (o several soads under
construchon i Scptember 1936, Captiun Maronneau remarhed.
Ces indigénes au caractere mdépendant, n’avaient jamars travaillé {sic!)
Ils ont fait preuve de beaucoup de bonne volonté et surtout ccux de
Douvangar ¢u1 ont cffectué a cux sculs prés de 10 km de piste.. (Mokolo
archives: 24 octobre 1936, no tile; rapport du chel de la région du
Mandara)
The route, constiucted i1 1931 via Mokhong, was hardened i 1984

I 1.2 After independence

After mdependence, on the first of January, 1960, the indwect admunistrative
system of the French remained farrly mtact. It mcorporated the district chiefs
(chefs de subdivisions), who in pre-colomal Fulbe souiety had been so important.
In the papers of appomtment, they are referred to as traditional chiefs but for
the local population they arc still the most honored At umportant festivities and
on Friday, music 1s played in fiont of their palaces. The two palaces tor the Fulbe
lanudo (butlding K on map) and tor the Mafa lamido (bulding J on map) arc
situated m the heart of town, next to the marketplace

Moholo remamed o department (département), now named Mayo Tsanaga.
The head ot the department resides in the department building (préfectuwr e -
bullding C on map), quite ncar the marketplace, though not as close as the
palaces of the lanube  Then there 15 the subdepattment (ar rondissement, resided
in the sous-prefecture, bullding A on map) whose head rules over the

10

In 1932 there was again a crop fatlure, as the archives mention * e Mandara est A subir
les dures fanunes de 1932 et 1933 durant lesquelles les hirdis vendirent leurs troupeaux
et meme leurs enfunts et se disputatent e nul distnibué dans fes postes ou la panse des
ammaux de bouchene (Rapport du lTouméee du Licutenant Latoussime  Mars 1937,
No 7/T)

" Under the department Mayo Fanaga the tollowing sub department (sous préfectures) can

be tound Mokolo, Hina Burrha and Koza
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distract chiets (Lanubc or chefs de Cantons) That buikding 1s even turther away
from the marketplace and sttuated near the socceer stadium - According to my
mformants thoese bulldigs were constructed m thie yeaw Tdissou became fanido
of the Fulbe m town which was 1948 These buildings aie all situated north ol
the tarmadc 10ad

In 1949 the colomal government still believed that the town ol Mokolo would
never really grow  Yet it now has a rapidly growmg population The most 1ecent
census (1987) shows that the subdivision of Mokolo has a total of 231939
mnhabttants of which 212 337 ive in rural arcas and 19 602 in the urban quarters !
The four public primary schools in Mokolo properhave so many chuldren
enroled girls as well as boys (hat they have to teach i shifts One group goes
1o class v the motning  the other gioup in the afternoon Besides these public
schools, there are two private Catholic Mission schools (in the quarters of Mboua
dand Ouro lada)
The farst offieral school was opencd on May 1 1934 The first mission school
was established i 1945 and mamtamed a leprosy sanatorium south of the tarmac
road, 5 hm from Mokolo i the direction of Maroua) and another school in 1951 1
A man recalls those days
We were Mafa and had lost our parents we stayed at the fanudo s count
where Captamn Lavergne had brought us They ashed 1if we wanted o
atiend primary school In those days nobody wanted to go 1o school Tt
wds only the children of slaves who went and children whose tather and
mother had dicd o children ike me and my brother Someumes they
took childien to make them go to school by force and then the parents
gave a godt 1o the master and they et the children go agatn That was
because they did not hnow what a school was There was only one

The composiion of the population 1s as follows

0 4 years S 14 yewrs 15 and older

Men women  men women men  women
24 248 24 167 33082 29659 54 126 66 656

” Of the Oblts de Manc

" A Catholic Mission w is instatled i Dypinglya in 1953 (15 hkm south of Mokolo)  The
Mission of the Seventh Dy Adventist Chureh was ostiblished at the foot of the M assifs
ol koza (about 19 km from Mohkolo) n 1946 and his o annea in Mokoto The Sudan
United Mission asked permussion to seftle in Suléde first nd afterw uds m Mokolo proper
(Mokolo archives L« probleme du commendument 1 Mokolo without dite  ilso 1n
M rtin 1970)
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primary school in those days, what is now group 1 (scc map page 4).
There was one hcadmaster; his name was Gaston. When he died there
came another white person to teach the children; we used to call him
gokla, which means pipe, because he always used to smoke a pipe. There
were only two classes, not six like nowadays. And there was another
school in Koza.
There are also several secondary schools, There is a Lycée which has so many
pupils that before the school starts in the morning the tarmac road brightens up
with all the light blue school uniforms. A teacher informed me that they have
around 1,800 pupils. Further, the Protestant Mission runs a college, the C.E.G.
(College d'Enseignement Générale) with about 600 students. There is a higher
technical school, the C.ET.I.C. (Collége d'Enseignement Technique Industricelle
et Commerciale) with about 1.000 pupils, and a lower technical school, the S.A.R
(Section Artisinal Rurale Section Ménagore).
From the random sample T took of {15 houscholds (sce appendix 1, with
questionnaire) it becomes cvident that most Mafa Pagan “and Christian children
in town have school cducation, and so have the children within (he Tslamic
community and of the other ethnic groups. In a histogram it looks as follows.

Compared with the level of education of the former generation - divided in the
level of men and first wives -, the change is cnormous.

[ realize that the term Pagan is debatable. The French word Payen, however, is .uscd h‘y
. the people in Mokolo themselves 1o indicate that they or another person, still practice Ihc'lr
own religion. 1 is in this sence that T use the word. It goes without saying lh:ll( I value lvhlS
religion as much as Islam or Christianity. For this reason I will wnte it with a capital

letter.
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Level of education of children in Mokolo

Variabel chied
going to school
not going 10 achool
(L] teoyouna

Level of education of husbands, first wives
and second wives in Mokolo

} Var. adhus, edwo', edwo2
no sducstion

primary education

] 2 [ secondary education
mone than secondary

Y 48

afah Mafawi Mafaw2 Fubeh Fube wt

%5

Fulbe w2

h = husband; w1 = first wife; w2 = second wife.
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During Colomal tumes, the French mstalled a Customary Court {fribunal
contunuer, bullding B on map) After independence. 1t was tlanked by the State
court (Palas de Justice, building E), The town hall (Mairie, bullding F on map)
was constructed about 20 years ago, as my mformants declared, thus around
1972. But bemng so obviously European, the institution of municipal govemment
does not appeal to the population.

The new national 1nstitutional cadre includes, of cowse, the Mobile Police
(bullding G on map), the Spectal Police (bullding H on map) and the butlding of
the political party, the Rassemblement Democranc des Peuples Camerounarses
(R D.P.C . building L on map). the only political party unul 1991, though iecently
opposition partics have opened oftices as well. The French constructed the prison
and the local hospital - both frequently visited places for ditierent 1easons -
around 1950

My concem here was with the process of Islanuzation in Mokolo, which stated when the tirst
quarters of the town were crected and people who were Islanmized in slavery settled down  The
question [ asked myself was, why would a people women as well as men who had been tertonzed
enslaved 1f not murdered, who were only referred to as Pagans haabe (sing Rado) by the Tulbe

political mvaders, want to aceept the religion of the tyrants?

How could I mvestigate this problem? How could 1 come 10 understand the paradox of these two
worlds, that could <o peacetully co exist as | eapenenced dunng the funcral 1 descnbed w the
mtroduction story, yet wete so much difterent?

Islamization 14 a process that 1« difticult to grasp In the area under study 1t does not mvolve the same
Pressure to proselytize, that characienzes Chnstian conversion processes  The Catholic Mission tor
example, 15 strongly hierarchical They first send then priests 1o ask pemission to butld a chuich and
a school, wll financed by their Furopean base They viat people at hame and o1ganize groups to teach
people the religion: They work with & system i which new converts can win awards {ist medals
then crosses Islam 18 not organized in this way Marabouts, teachers of the Qurtan Allah < holy
words, are neither pard nor sent by an mstitutionalized rehigious body  They settle down wherever they
like, start teaclhing, and may or may not be successful Mosques ate built by puvate paties

Why and how then, did conversion to Islam, a world religion, take place i the area? Where does one

begin to look for an anvwer 1 a town where one amves not knowing anybody?’

In the ntraduction T descnbed my mpiessions upon arnval n Mokolo regarding the dittcrence
between the non Islamic Mafa people and the Muslims We, my son ot six and I, found temporary
accommodation He mmediately got acquainted with a nearby purveyor of sweets (an Islanized Mala
as T soon discovered) Whenever 1 lost him 1 could find lim siting on the man « lap After one week
be was enroled at the Cathohie Mission School

In the meantime, 1 wandered around town Aftar two weeks 1 hnew my way around the quarters near
the matketplace, the center of Moholo At first it seemed that these were all Islanic quartess, but one
cannat be sure with <o httle knowludge of Tocal Lustoms My tist mfomants soon convinced me that

this way pantly the case
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I 1.3 Present-day Mokolo

In the center, the Islamic quarters lie next to the tarmac road that runs south and
north. On the north-cast side of this road live mainly non-Islamic people of Mafa
origin, including a group of Protestants around the Protestant Mission. Around
and north of the Catholic Mission, also live mainly non-Islamic Mafa people,
many of whom had converted to Catholicism.

New Islamic quarters arise to the north-west in the direction of Magoumaz. We
find new buildings and arcas mainly inhabited by non-Islamic people on the
north-east side of town in the direction of the Mandaka Mountains.

In an article from 1972 Steck indicates that 70% of the inhabitants of Mokolo
were from the arca around Mokolo (Mafa, Kapsiki, Hiné, Mabassa, Mofou) and
90% from northern regions in general, meaning North Cameroon or neighboring
provinces in Nigeria and Chad  (Moundang, Guiziga, Mandara, Tupuri). The
remaining 10% of the population came from other arcas in Cameroon. They were
mostly administrators living in Mokolo on a temporary basis (Steck 1972). Of the
70% of the inhabiants who came from the arca. 60% were still involved in
agriculture, working ficlds in a 10 km. radius around Mokolo.

In my own random sample, of the total population 68% is Mafa, 11% is of Fulbe
origin and 21% has another cthnic background, of which 17% Islamic. Of the
68% Mala, 33% is Christian or Pagan and 35% is Islamized. Il we take the
religion and ethnic background of the men as a point of departure, we get the
following:

Religious and ethnic background of the male population
in Mokolo

Variabel strhu (n = 115)
Mafa pagan
l:] Mafa islam. gener.1
Y Mata tatam. ganer2

S

77} other pagan
B2 Other llamized
B oter Chriatan

No husband
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Remarkable is the fact that 17% of the houscholds are female-headed (indicated
in the diagram as 'no husband’.

When we take the ethnic background and religion of women - or to be morc
precise first wives - as a point of departure, the figures differ slighily: 61% is
Mafa, of which 10% Pagan and 20% Christian, 17% is recently Islamized and
14% is Islamized in former generations.

Religious and ethnic background of the female population
in Mokolo

Variabel atrw1 {n = 115)
Mata pagan
B2 Mafa Ctristian
E\ Mafa [siam. gener.1
Mot Isiam. genor.2

77} other pagan

BX] other istamized
B oter christian

(17%) (1%)

Most of the Mafa population in town is still involved in agriculture, the
Cultivation of the staple crop millet, though mostly for their own consumption:
Of the Mafa Pagans 100%. of the Christian Mafas 85% of recently Islamized
Mafa 39%, and of Istamized Mafa in former generations, only 24%.



lable 1 AGRICULIURAL OCCUPATION OF MOKOLO HOUSEHOLDS n
Percentages
MAFA ! FULBE| OITHER ETHNIC GR
Pagan Chnstan Islamized | | Pagan Islam Chnstian  Female
1st Gei@nd Gen | | headed
| !
Yes ®3 85 17 6 8 0 6 20 35
Products
sold 17 0 22 18 23 0 6 0 0
no agr 0 15 61 76 69 0 87 80 60
number of
intervie
wed 12 13 is 17 13 1 16 5 20

If we look at the people who are still involved in horticulture - by which I have
mn view the production of vegetables, peanuts, beans, sesame elc., ingredients for
sauces, - the percentages are even larger as we see underncath:

Table 2 HORIICULITURAL OCCUPATIONS OF IHOUSFHOLDS IN MOKOLO n Percentages
MAFA | TULBL| OTHER EIHNIC GR
Pagan Christian fslamized | | Pagan Islam Chnstian Temale
1st Geiend Gen | | headed
| |

Yes 92 85 Y 12 15 0 0 20 40
Products
sold 8 8 6 6 23 0 6 [¢] 5
no hont 0 H 56 82 62 100 94 30 59
number of
inter
viewed 12 13 18 17 13 1 16 5 20

The town and the quarters have detinitely changed since the seventics The town
not only grew but the price of houses and land are also nising
The owner of house no 68 on the map of Mokolo tells us that he bought his
picee of land i 1970 tor 35,000 cfa.
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"They asked 70,000, but I could not atford to spend that much money. so
I bought half of the ground. But that was 1in 1970 Now you would pay at
lcast 300,000 for the same picce of land.”
In the non-Islamic outshkirts of town, around the Protestant Mission and college,
1t has become fashionable for Mafa people who can spare some mongey to buy
land to build houscs on 1t. In due time, they can 1ent them out and i that way

carn some money.

It scemed wisc to settle in the Mushim quarter, as my aim was to hind out about the Mafa women who
had converted and the way they combined their new religion with the tradinonal one [ needed to find
out by observation, 1if asked, they would probably cite the rules from the Qur'an So after two weeks
I settled 1n the quarter Sarh1 Fada, south of the tamac road, near the Arab T'rench school ' 1 was
soon befriended by the granddaughter of the brother of Fassaha, the first “seitler” of Mokolo  though
I was not aware of her ancestry at the tme She came 1o visit me showed me around, introduced me
to other people, and understood all too well the topie of my research She refenied to herself and hes
family as "Mokolo’ers’, meaning inhabitants of Mokolo, the term crossed existing ethnic boundanes
[ tound a good aswstant a Mafa woman Soon after conung to work with me  she gave buth 1o a
child The three of us otten wandered n and out of town, viating the Mafa ntuals and testuvities

I was also betriended by my neighbor u Tulbe woman born on the plains near Maroua She had
moved to Mokolo after her wedding A« my son got along well with hicr son we took down the wall
between our compounds Whenever we were at home we were mostly together both domg our own
things and talking talking talking

Thus I became acquamted with the main charactenstics of the ethnic groups who played the ey parts
1 my study One of these groups was the Mata T was interested i therr culture and ifestyle s well
as therr rehigion, because [ wanted to find out what cultural baggage they brought along to their new
ifestyle after Islamization  Ihe other gioup was the Fulbe, whose political hegemony duimg colonmial
tunes had ifluenced the Mata people i town and brought about the process of conversion i this
region

Last but not least, I wanted to know what this process of syncretism had brought about in Mokolo
and how it had atfected the posiion of women At times [ moaned that my goal was mmpossible Tt

was as af | were tackling three mvestigations a once  but 1 thoroughly enjoyed it!

In the next section, I will briefly summarize the man chatacteristics of the Fulbe
and the Mata ways of life Of course, neither Fulbe nor Mafa culture 15 a static
Cultural island. These cultures have many variations m ditferent regions, they are
constantly m flux and changing. However tor this tescarch I want to emphasize
the effect of historical processes and these are best observed by taking a snapshot
approach.

Sarks Fada used to be a helper o heutenant as people called 1t of the lanudo tell into
disgrace under the short rewgn of lunude Ahmadu, who teigned from 1946 to 1948 The
lamedo beat hum up and they were both sent to the court m Maua (il communication)
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I 2 Two opposing groups

The Fulbe have been at the forefront in spreading the Islamic religion and they
themselves divide people mto three categones Fulbe, haabe (non-belicvers) and
Junlbe (people who adopted Islam) Thus being a Mushim in North Cameroon
medans to have a Fulbe way of Iife After Islamization, people incorporate cultucal
aspects they consider to be Islamic but that are remnants of a former Fulbe way
ot Ife Onec cannot understand the Islamic commumty in Mokolo without
knowing the main characteristics of Fulbe culturc

The hterature tends to distimguish between the Fulbe and the fifty or <o non-Fulbe
groups varymg i number from 3.000 to 125,000 persons The Mafa are the
largest ot them (Steck 1972, Lembesat 1960, Maitin 1970) The Fulbe ae a West
Alrican people numbering about six million They are scattered thioughout the
savannah, ranging from Scnegal and Gambia 1 the West, to Chad and the Cential
African Republic 1n the East (Azarya 1976 9, Muidoch 1959 415)

The most important difterence between the Fulbe and the other ethnie groups 1s
generally considered 1o be thew means of subsistence Non-Fulbe people are otten
sedentary  Then way of making a hiving varies from tishig to herding cattle and
agriculture (Podlewshi 1960)

I 2.1 The Mata

There 1s a vivacity much foathed m Fulbe deology  that characterizes the Mafa
Therr trantic way of waving alongside the road and therr drunkenness.as |
described 10 the introduction, are just o few expressions of their vivacious
manner It would be fain if [ desenibed what identifics a member of Mata society
i terms of an ideological coneept defined by themselves Obviously they do not
descnibe themselves as drunhards But this behaviow 15 connected 1o the
importance of mullet which 1s not only therr mamn crop but also has symbolic
implications The beer they brew from it has many ritual functions and should be
drunk 1 ceremonial contexts

The mportance of mullet for the Mala 1s reflected i their many rituals i which
muiet beer plays an important role and Jigilé (God) won't Iet neglect of his share
of the beer go unpumished So there 1s much moie to this dinhing behaviour than
one 15 mclined to think on first sight
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1 2.1.1 Ethnic boundariecs

Another question to be asked in this context is what in tum defines the ethnic
boundaries of the Mafa, who in the literature are often referred to as Matakam
(Martin 1970). Where this name comes from is still under discussion, H.
Clapperton mentioned in 1923 that the Mandara people called the Mafa Oulla
' but they are the only ones that use that name. Lavergne mentioned (1949;
1990) that the term Matakam came from the Fulbe. He said
"La légende veuwt qu’un des lieutenants de Lawal, (émir Peul de Yola)
devant la nudité de ces primitifs, se soit écrié en les voyant: " Sont-ce lad
nos si redoutables adversaires?” et les ait traités de Mettayamen, pluriel
de Mentayamjo, terme méprisant réservé aux étres que la nature n'a pas
favorisés, I'absence de vétements étant pour les Peuhls un signe évident
de pauvreté, de mangue de dignité et d'inferiorité. Cela se passa vers 1850
“ (Lavergne 1949; 1990; also Martin 1970:16).
Mettayam became Mettakam or Matakam and with that name one first indicated
the mountains and afterward also the “tribes’ that inhabited those mountains.
Mohammadou, however, states that the name Marakam denotes a particular clan
among the Mafa and cannot at all be considered as a sort of nickname (oral
information). The Mafa themselves however loathe the term and consider it more
and more as an insult.
At the same time they cannot be distinguished on the basis of criteria like
language, religion, production process or culture. Since neighboring groups of the
Mafa, have more or less the same features (Martin 1970:15). Podlewski points out
a more important socio-demographic criterion: the endogamous marriage system,
though within their group they are clan-exogamous. He remarks that 95% of the
matrimonial cxchanges of a group qualificd by the same name take place within
that group (Podlewski 1966). Such is still the case as I noticed as well, and is
underlined by the people themselves:
Maric was 17 years old and got pregnant. She thereupon was sent away
from the house in which she had been brought up (paternal uncle as her
father dicd when she was young '), as a Mafa girl should never give

to (Voyages et découvertes en Afrique septentionale et centrale, trad. francais, Paris, Antus

Bertrand 1826. Clapperton H. et Denham (Major).)

Reading this one wonders what happened to her mother. As the Mafa are patrilocal and
patrilinear, children ideally remain with the father’s clan, also when he dies even when
the mother is still alive. She will hardly ever bring her children into a household of
another clan, The girl's mother had remarried and lived in Marua. To my knowledge she
never came to visit the girl. The latter sometimes went to see a patemal uncle near Marua



birth under the roof of her father’s house. She had come to hive with an
old lady who had been living all by herself and they sort of managed.
One day a boy, attending the "Lycée’ in Mokolo but onginally from the
South of Cameroon - 50 a total stranger - came and clatmed he was the
father ot the child. I was rather glad and exclaumed that all would be
scttled, as they could marry and get over and done with her difficult
situation now. Then the whole circle of Mafa people around me started to
utter m disgust that such could never be the case, because, as they said
"Who 15 gomng to give away his daughter to a total sttanger?" 1 spoke 1o
her uncle later on and he said the same, so she remamed with the old lady
and her child by herself, and two years later gave birth 1o another child,
from another “stranger’,
In the distant and recent past however, they did mix with other ethnic groups.
Lavergne (and Martin) distinguishes within, what he calls the Marakam. the group
called Boulahay (a regroupment of Mafa and Mofou people after the tatter had
been chased from the massit named Gudur), m the South and around Mokolo, the
Mabass around the village with the same name; the Mata clans ike Hrde, Ndar ¢
el Gélébda, mtermarnied with Marght imnugiants who came (rom around
Madagali and setiled near Tourou; the Mineo who termarned with the Mata
around Roua mn the West; and the Mata, as the most impoitant group m the
centre around Roua and Soulédé (regrouped between the compiomised massits
of the valleys of Tsanaga, Kerawa and the Madagal: plateau after a tnple pression
trom the south , west and east in the former century) (Lavergne 1949, 1990 8 tf.)
T consider these dilterences of minor importance to the topic of my thesis People
nowadays north of Mokolo certainly cliim to be Mata and south ol Moholo they
will call themselves Mofoudélé (and not Matakam) They underlime and express
this identity n song, dance and other cultural performances withmn state-
Organized cultural events (sce: Van Binsbergen 1992)
On the national day the 21st of May a “défue’ 15 held.
All the ig shots like the prefect, sous prefect, the burgomaster, head ot
police, local Catholic priest and Protestant pastors, but also all the chiefs,
lanube from the villages of the area are mvited. They sit for hours 1o
waltch not only the school children from primary as well as the secondary
schools walk by, but also the workers trom all the societies m town, as
well as local organizations hke the foyer culturel, the members of the
matson des femmes, a group of the - then only - political paity, clc. Every
year three schools we chosen to perform a special dance. In 1987 a

and on these occastons visited  her mother  Her aunt was much more involved i this
whole affar and worred about her well bemng i her difficult situation

19



primary school i the area performed a dance with the traditional Malta
weapons In 1988 another school sang a song i which one sentence went
as follows 'We are Mafa, all proud of our ancestors, but we are also
proud to be Cameroontans with the Kapsihi the Mofou, the Fulbe and all
our neighboring tribes

In this perlormance they integrated all sorts of Mata “gestures’ to
underline their Mafa dentity The most typical however  was the
mtation, by all the children at the same time, ol their special way of
waving - which 1 spoke of m the mtroduction - with their arms above
their heads The result was a sudden burst of laughter from the audience
1t was 50 recognizable yet not spoken ot 1n ordmary datly conversation
When these pertormances arc over dll the fanube nide by their horses, as
does the Mata - Islamuzed - lanudo At the same tune a group of people -
in the Mafa lamido s case, people cluming 1o be Mafa  though not
Islamized  dance around them The Kapsiki and other ethmie gioups from
the arca do the same

It 15 not clear precisely when people mvaded the region The area has probably
been inhabited since neolithic ttmes as 1ools trom thrs period have been tound
(sec PH Chombart de Lauwe 1937) But I agree with Martin that despite this
evidence we cannot speculate on the autochthonous character of the mhabitants
of today (Martin 1970 25) Many mugrations probably took place before Fulbe
hegemony Martin considers that in the seventeenth century, cthnie groups like
the Ischade, Faly, Daba, Guidw , Kapsiki, Mofou and Mataham probably hived in
juxtaposition without hegemony of one specific group In the founding histories
of various groups within Mafa society as well as within other cthme groups, the
Gudur massif mentioned above, lying south cast of Mokolo in present day Motou
territory at the limits ol the Diamare plamns 15 the epicentre and 1s considered
sacred It s the source of the niver Tsanaga During the miter- and ntra- ethnic
exchange 1in which people were chased fiom the plans, they probably tollowed
the course of this river and dispersed in ditterent duections trom this massit as
Boisseau ¢t Soula suggested (Boisseau and Soula 1974)

1212 Soual Organtzation

The Mafa are a caste-soctety divided in the blacksmuth new alda and the non-
blacksmiuth varvay castes, an essential division running through the whole social
structure  Blacksmiths occupy a special place within society  the men work the
iron and bury the dead the women make the pottery and used (0 be or sull are
midwives On the one hand they are considered inferior to non-blacksmith
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people. Yet at the same time they are indispensable, occupying a place at the
center of society because of their irreplaceable tasks (see also Martin 1970 78 ff.;
Boisseau ct Soula 1974; Podlewski 1966; Gardi 1954).

The Mata do not live in villages but scattered around the countryside. Yet they
do distinguish certain arcas - which in the literature are often called villages -
where groups from the same lineage operate. Marriage is virilocal; idcally the
young men stay in their area of birth, while their wives move in with them. Ye
quite a few young men move away to scttle in arcas where they are considered
‘outsiders’, keda. This literally means *dog’. "because like dogs. they do not have
land of their own,” as people say (Martin 1970:77). They have been authorized
by the chef de village, bi-udam, to construct their house and work a picce of land.
but they will never be owners of that land. According to Martin, the status of
keda only came into existence two generations ago (Martin 1970:78).

Mafa social organization is very complex. The houschold, gay. is the fundamental
social unit. The Mafa distinguish clans (gwali, clan of male descent; kuyuk,
mother’s patri clan) and lineages (godar) : several houscholds may form a
lineage, several lincages form a clan. Clans arc indicated with clan names. The
Mafa are strictly clan exogamous and caste endogamous. One cannot marry
somebody from the same clan in the male line, nor from the mother’s patri clan
down to the third generation. At the same time it is strictly forbidden for
Mmembers of the blacksmith caste 1o marry members from the non-blacksmith
Caste. Women are transferred from one clan to the other. The clan that is
receiving a wife, as Martin puts it (1970:154) leaves the clan that is giving a wifc
4 certain number of items, called skway, which is the Mafa word for bridewcalth.
The most essential elements of the bridewcalth are goats, salt, natrium, tobacco,
working-days and, nowadays, money.

The bridewealth for the first-born girl is received by her paternal grandfather. If
the girl leaves the husband, it will be her father who needs to replace the amount
of money. When it is formulated like this. one may get the impression that
women are passive objects in the whole transfer. Yet this is not the case, as we
will demonstrate in the chapters to come. Mafa women act very independently.
They leave their menfolk and husbands whenever they feel like it,  without
considering all the negotiations that need to be made between their fathers and
the eventual former and future husbands to refund the bridewealth. Children
always belong to their father’s clan, They have important functions upon the
death of the Iatter and during certain rituals.

Boisseau and Soula place the women within Mafa socicty at the centre of
interclan relations, of solidarity factions, of peace, of unity and of balance. Yet
4 woman remains dependent on the authority of the elders and men in general,
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as the society 1s organized wound the *survival’ of the patriarch, the father of the
house, bab-gay (Boisseau and Soula 1974 159)

12173 Political O1gantzation

Martin iemaks that by studying the ongin of the difterent ethnie groups, we can
revedl a historical process, namely that the Mafla ongmally refused to be
dominated by the kingdoms that surrounded them, be they Mandara or Fulbe
There 15 a large gap between the Islamic centralized soueties and the ruial
scgmentary societics and this gap has been mamtamed to this day (Martin
1970 32) The Mafa have o very decentralized political structwe The father of the
house, bab-eay has often been considered the highest political authority  As
Martin iematked

Chez ley Foulbe avce lewr sysieme centralisé il suffisait de tuer un « hef

pour devennr maitre de tout son territorre Chez les Matakam on peud tuer

un chef sans powr awtant 1éduire la communaté poliique qu’ il faudran

congquerny gay par gay, jusqi’ aw derner 1w’ en resterart qu'un seul que

le clan, lc village «t la socdté seratent toujours vivants el aples d se

perpércr (Marun 1970 180)
Sons become heads of houscholds as soon as they are matned, except for the
youngest, who wall always have land 10 work He remains in the house of the
father but also temains dependent on lnm- The father will eventually move out
Mothers 1emain i the houschold of their last-born son The tirst-born son will
have a say over the land tus father owned after death of the latter, he can cither
keep i to humself or divide 1t between the wives of his tather and hus brothers
Yet the rules are not very strict

"If a younger son 1s very clever he leaves for s

father’s brothers or an elderly person so that ¢t will be him who inherits

and has a say over the land
In short we can say that clans of difterent status and power scitled in ditterent
waves on the same mountan They succeeded i hiving together then built up a
common eatstence, and  tinally made themselves indispensable to each other In
their complementanty they became a community
Colomal reports consider these and similar societies to be anachic Yet there we
certamly people with  authonity and power in the commumity A region or 4
village consists of several gioups wath ditferent hinship ties  Individuals trom
other regions may have jomed them Thewr hife together 15 not orgamized by
kinship Instead those people who are recognized as authouties resolve the
conflicts that may arise on the level of the village, the clan or the hineage This
soctal order 15 kept ndependent from the outside world  Intervention by the
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outside world meant war, as we will see 1n the chapters to come The society
which one hives 1s recognized by its mhabitants as the political unit, independent
of one’s descent So if two villages start fighting with each other people from the
same clan may become opponents, Also the outsiders Aeda might have been
obliged 1o hight agamst members of thewr own clan
Political authority can depend on age, sex, birth etc  but 1t 15 not a gerontociatic
society Age comes after genealogical proximity and atter ritual and conciliatory
power (Martin 1970 171 {f) Within every region ot village there 15 one clan -
mostly comprising those who first settled and cleaned the land - that 1 the
"chief-clan |, bi-gwalibay The other clans, who tn most cases .urived later, came
by intermediation of this clan The clders of the chief clan have mote power than
the members of the other clans’ they select by mutual agreement the chief of the
village, bi-udam The task of the latter 15 to direct the agncultural cycle (when
1o start sowing and harvesting), the large communal festuvities like the harvest
leasts and the teast of the bull, maray. and to organize sacritices that need to be
Made 1n the nterest of the community Besides this chiet of the village  there
15 also a rainmaker (bi-van), a locust chuel (hi-dzaray) a chiel of the panthers
(br-jongoya) These specialists can exercise power m the community by their
abilities to make rain keep away the crichets, or chase the panthers '™ New
the political o gantzation 15 the Ndosak, the chief of a quaiter a new tunchion
the post-independent political constellation
Women’s role mn these political activities 1s teduced 1o nothing, or so 1t scems
Martin states that a woman only gains political relevance through her husband
cither because he has 11 or because she can give him many children Martin
contends that women cannot choose their husbands - which 1s contiadictory 1o my
Own findings - and that they can only choose wether they want to stay with him
Ornot The only power they have mn his opinion 1s 10 change husbands He then
remarks that they we only fice to choose,

st Pon nows passe Ueypression a sawce o laquelle ddley serond

mangées’, ¢’ cst le seul piment de lewr exstence (Martin 1970 173)

But as T sud above changing husbands 1s something they do frequently In the
Past many wars were started through musunderstandings  ditticulties around
women Where the men seem 1o be only concerned about getiing  having and
keeping women ', the objects of these male concems go then own way without
laking much notice of these men s atfans

lhough nowad s thae we more stones about panthurs than thae ar p withers
themselves

An expression I bortow from W LA v in Buk
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Boisscau and Soula give women, as we saw above much more importance. They
cven consider women as the key to understanding the Mali cosmos One of my
informants, a wise contemplative Mata man, with four wives and about 15
chifdien, sad:
“Fathers very much bke and appreciate therr daughters even i tormen
days They can always count on them. It my wives are giving birth |
always hope 1t will be a girl. It’s the mother who preters sons as they will
go and live with them afterwards.”

[ 2.1.4 Economic occupations

The Mala are agriculturalists and they can be charactenized as subsistence
tarmers. Muillet 1s then mam crop. They sow at the begmning of the rainy season
and they harvest at the end of 1, using a rotation system of small mullet (n' tumas)
sorghum (dao dao eed) and other crops (Boisscau 1974.452; Marun 1970: ).
Most people own sheep and/or goats and poultry, though not i large flocks The
bull one can find m some compounds manly serves nitual purposes As Martin
rematks
"If you constder the mullet as destined for the subsistence, so the products
ol cattle-rassing are destimed tor the mamntenance and the teproduction ol
the soctal structure Goats and sheep are prvileged amimals for the
bridewealth and sactihices m favour of the lincage and the clan Chickens
serve the sacrifices in favor ot the imhabitants of the house Bulls are hept
10 be sacnficed o1 the bull feast, the marav, that rially teproduces the
soctal structune ot the village.” (Martin 1970: 128)
The Mala are remarhable cultivators. They perfectly well know then prolession
as well as therr land It has been remarked that they have reached the ultimate
point of technical perfection This means that agronomists could not arrive at a
better production than the fevel they obtain. The cattle they have atre aligned with
their agricultuse, the terraces on which they cultivate protect agamst erosion, they
discipline the crops (Saatter 1957; i Boisseau and Soula 1974: 452).
The production unit i Mata society 15 strictly related to thewr social and political
organtzation, The houschold, gay. consisting of the father of the house, his wives
and children, 15 the cconomie nucleus and basic production group. Besides mullet,
they cultivate peanuts, beans, weeds. sesame, peas, potatoes, sweet potatoes and
vartous local vegetables  Since colomal times people around town also grow
vegetables that the white people might and do buy at the marketplace: lettuce,
cattots, cabbage, green beans and tomatoes It has become fashionable for
Muslims to cat these vegetables on special occasions ke weddings or iehigious
feasts Peanuts used to be the cash crop, but nowadays also beans, vegetables,
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potatoes, sweet potatoes, fruits, meat, sugar canc and cggs are sold Other
products sold by the Mata are wood and handicraft ticms like pots, 10pes and
mats Another impostant product Mafa women sell on market days 15 millet beer
It 15 diunk i large quantinies, fermented as well as unfermented

12 15 Gender Division of Labour

Mata socicty does not have a very stnict division ot labour between men and
women  Millet 15 cultivated by both; some crops we clearly male, like hot
peppers and tobacco. others are exclusively female, ke the vegetables used in
the sauces. the beans and the weeds To my knowledge it 18 one of the few
societies 1n which men as well as women fetch water and gather fuel ™ Mala
men near town, m view ol their Mushim tetlows, do get somewhat embattassed,
though.,
"Of course I am sull fetching water, but as I go to the pump nearby the
Lycée, on the tumac road clearly visible for the whole town, 1 always go
carly 1n the morning . at four o’clock I {eich a jar of water and my wile
will tetch a jar of water duning the day "

In the past the Mafa undertook very little trading. Peanuts weire sold to be able
10 pay their taxes  But very often and for a very long time taxes used to be paid
In hind* as well
L'importance  des  versements  d'lmpdt farts en numératre esl
sStentficative powr qui a connn le dédain total que ces Kudis primitifs
avaient powr "argent 1l v a 2 ans encore et I isolement dans tequel 1
vivarent  Des versement en nature ont 616 éveés  “(Mokolo achives,
Rapport du Capt Valley, le 4 Avril 1930).
Data from 1972 idicate that both men and women 20 (0 the Wednesday marhet
While 75% of the women come to sell something, for men this percentage ts only
55% (Steck 1972 298)

1 2.2 The Fulbe

In contrast 10 the Mata. The Fulbe were originally a pastoral people They rarsed
and herded cattle as ther mam occupation and strongly dishiked agniculture

In the overview of tashs of the household membets, Matin (1970 p 118) onuts the men
N regard to fetching the water In my opmon this s a mistahe It may be expluned by
the fact that the men erther did not admit they tetehed the water  though they did to me
or by the fadt that they mostly fetch water at other times of the day than women
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(Avzarya 1976 9) Though many of them have become sedentary have then fields

and nced to work theu plots they sull have very special ties with therr cattle
Ammadou was an admuistrator He had always hived in town He had a
Western as well as a profound Islamic education His father, a well known
Marabout had been to Mecca so he was an Hadp Ammadou s
background was unmistakably that of a straghtforward Mushim He still
had s own herd with that of his father’s somewhere en brousse  cared
for by a herdsman (¢aynaako), who i return for the job got a calf every
year When the son of Ammadou was born his father gave the baby his
share a cow of hus own that was gomng 1o have hittle ones and those n
tuwin would have Iittle ones v that way ncieasing the c¢hild s own heird

Omart had very mmportant pohtical functions m the area and was a
member of Palament When T askhed him  do you still have cattle? he
responded immediately  obviously from the bottom of hus heart with the
following words *Thank God 1 have! (Usoko Allah nu marr)

1221 Soctal and Political Organization

The pastoral Fulbe are orgamized in descent groups  Their marmage system s n
principal endogamous But to mamntan a superior economic sovial as well as
political posttion a combination of exogamous and endogamous rules were used
1t allowed them to compcte with social units or equivalent lineage scgments
(Cantrelle et Dupire 1964, Dupire 1970 Dupue 1972 i Dupire 1981) These tacts
clucidate how they incorporated other ethnie groups n the history of North
Cameroon while holding on thenr own specific identity

In North Cameroon the nomadic Fulbe called M bororo by other ethme grioups
move with their cattle to the feitile soil where grasses can be found they are very
much margmalized m North Cameroonian society  As a result of the polincal
organization ot the Sokoto Empue n the last century the sedentary Fulbe n
Notth Cameroon have a very centralized pohnicdl organization Every distnet 1s
governed by a chiet lanudo and the distict pays taxes to his court

[ 222 Economuc Occupations

The mmportance of cattle for the Fulbe s reflected i therr pre-Islamic religion
(Dupire 1962 53, Balde 1939 630 643) and therr language The Fulbe Iiving in the
villages of the Notth Cameroonian plans stll own Large herds of cattle but they
no longer tiaverse long distances The catile come home every evening They
work the land on which they have settled as they need tood 10 cat or sell to
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satisfy new material needs such as clothing and schooling. An example 1s lound
n the villages of Meshien and Saalak near Maroua They wie inhabited by Fulbe.,
Islanuc people.
The tather ot Aisaathou lives i one of those villages in the plains, He has
a large tamuly - four wives, 19 childien and a martied son and their wives
i hus compound - and many acres of land. He s a well known Marabout
and tll 1990 always could pay other people to work his land. Alter 1989
times became harder and the cconomic cnses struck Cameroon especially
m 1990 and 1991. Fortunately that year had a good rany scason. For the
first ime 1 s hifetime he had o work the plots himselt. He siud to his
children: "Never i my hte had | had so much mistortune, could 1 have
dreamt in my youth, when my tather was stll taking caue of me, that one
day I would work these plots with my own hands? Yet Allah has been so
good to me, cause we still eat and the harvest will be good”.
So the men herd the cattle and work the land. The women take cate of the
childien and do the cooking and the housework. Otien they trade trom within
therr houschold. In towns like Mokolo and Maroua, Fulbe men as well as women
have Jobs 1 the administrative centies, banks ete. On the other hand, commercial
activinies at the market are only undertaken by men. I never came across a female
shopkeeper.

12.2.3 Fulbe identity

If they are such a dispersed ethnie group, one wonders what defines these people,
apart from theun attachment to thewr cattle, as members of this specitic ethnie
group. Dupire approaches the problem ot their identity thiough analysis of the
Image they have of themselves and. turther, through the stercotypes by which
then neighbors characterze them (Dupuce 1981: 168). She remarks.
“Les Peuls ' nomades Dageeja du Nord Cameroun connatssenl un
serment qui en dit long swr la fordamié " Au nom de la sandale de cun,
du pulaaku et du fulfuldé” Une tec hmque hée a la domesticanion du boeuf
et du zébu, une langue le fulfuldé, un code social qui est aussi une
Cthique, le pulaaku - littéralement "la mamér e de se comporier en Peul” -
tels sont les Slements essentiels qui caractérisent @ ses yvew le Peul
pastewr et, mus Q part la sandale de cunr, le Peul tout conwrt”
S0 the view of the Fulbe themselves. the social distance between them and the
local population was, apart trom the language, sticssed in terms of a specal

Peuls 18 otten used by Tieach speaking people to indicate the Julbé population It 18
denved frony the singuhier of the word Tulbe, which is Pullo
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Fulbe way of lifc, called pulacku This term symbolizes and sets the boundaries
of Fulbe wdentity (Stenning 1960 368-370, St Croix 19459 1 Azuya 19769
Bocquenee 1981, 1987) It concerns a special way of hiving as well a whole set of
qualrics among which resignanion (mumval), intelhigence (hakkillo) and courage
(cuusal) These all seem to be based on an ntrovert temperament and the
conditions of pastoral life in particular 1t concerns withdrawal and reserve called
semtcendc (Dupue 1981 169) So the fundamental virtues of pulaaku are stoic
sobricty and reserve An adeal Pullo (plural Fulbe) 15 gentle proud, intiovert but
helpful to his (or her) fellow Fulbe He/she attamns espectability by keeping
physically and socially at a distance from other people and by reframing from a
display of joy pamn anger or cuniosity The ideal Pullo 1s taciturn conceals his
or her real thoughts and despises the common vivacity asciibed to the non Fulbe
hiving around them (Dupire 1962 53 i Azarya 1976 1) Consequently he/she s
contemptuous of conspicuous richness and consumption (Riesman 1974} Ideally
he/she lives austercly, pays no attention to external stgns of matenal comfont and
15 content with the litle material goods he o1 she possesses  Pulaaku 1y
considered something hereditary as well a role one plays
Cattymg out my sample survey in Moholo T ried to tind out about this boundary
between Fulbe and non Fulbe by ashing "Can you eaplam the word pulaaku to
me’? Non Llamized Mata looked at me in wonder and did not have the shghtest
tdea what T meant

I speak very good Fulfulde but that word 1 have never heard belore,
so | stopped asking them  Many of the Islamized population did not know the
concept cither Of the recently Islamized Mafa 94% did not know what 1t meant
From the Mata Islamized in tormer generations 41% did not know  (sce appendix
1 question 11 1)

[able 3 KNOWI FDGE OF PULAAKU BY DHIIRENT GROUPS m Purcentges
MATA | TULRBE] OTHER T THNIC GR
P Christin I mizcd | Pi.m Il Chnstian

|
1t Gednd Gen | |
|

yus 0 0 17 SO 89 0 53 17
no 100 100 83 S0 M Y 17 33

Number of
mnter
viewed 12 23 8 16 18 0 19 6
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But even if they knew, they would always say it was something of the real
Fulbe'. Some answers getling close were:
- It means shame. it is something shameful.
- 1 know semteende. Isn’t that shame? But pulaaki? That’s a Pullo, is it?
- It is shame, because the Fulbe they know shame, Even if you have seen
something, you act as if you never saw it. If you would not know pulaaku
it is like you could say just anything you want to all the persons in the
world. Then you do not have pulaaku. If you have it, you just do not say
what you mean.
- Pulaaku means...for example, you arc a Puflo, you get to somebody's
place, nearly starving to death. They offer you food, and you say, 'No
thanks, I am absolutely not hungry’. It is something of the real Fulbe, you
see.”
Most numerous were the persons who simply reptied that pilaaku was a Fulbe
and who said:
- Pulaaku is somebody who is born Fulbe”,
The latter is a remark of great interest to us. It underlines Dupirc’s approach to
Fulbe cthnic boundaries. Islamized people like the Mafa may have adopted the
features of Fulbe life, yet people always remember they are not born Fulbe, even
if they have married into a Fulbe houschold. This means that the Islamized Mafta
draw u boundary between themselves and the Fulbe by the concept of Pulaaku.
If they knew what it meant. they considered it as something that they did not
Possess themselves. Some people associated it with the Nomadic Fulbe:
- Those people keep the cows, don't they?
The Fulbe themselves called it respect:
- It is a form of respect, and by that respect you do not mention your
husband by his real name, nor your eldest son. It also means you do not
steal, that you do not lie, and that you do not do anything bad. You
always need to be good. It is like semteende, shame.
The word senueende is at the root of the concept of pufaaku. It was known more
t0 non-Fulbe people than the concept of pulaaki. But whereas in the Fulbe sense
itis interpreted as reserve” and "keeping quiet’, the words of an Islamized Mafa
informant -obviously male, considering his statement - gave the Mata
interpretation of the concept:
The Mafa also know the concept shame. horai, we call it.... it means... for
example when there is a visitor and a husband does not grumble his wife,
that is shameful...[sic!].
The way he used the word indicates that he interprets it totally different. He Zives
the Mafa meaning of the word shame, in which it seems 1o be a good thing 1o
show you get annoyed with your wife. The Fulbe on the contrary, will never get
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angry, either with therr wives, therr husbands or their chuldien, n front of a
visttor or steanger  This indicates exactly what the Fulbe sce as the ddicrence
between the two populations and what they loathe in the non Fulbe cxtioversion
and vivactty  Yet, as we will find out in the course of this thesis converts
eventually do mternalize many Fulbe features, which includes a less extiovert
attitude This 15 most cleatly visible in the changing tuneral nites, mn which people
as they indicate themselves ory ditferently after Islamization  Of course we are
dealing here with wdealized cultural characteristics, or Fulbe ideology which in
the lLiterature has been too castly adopted by various authors
The Fulbe also mndicated a biological toundation for the difterence between
themselves and the others  They used the term haabe (sing kado) meaning
non-behevers to define those populavions who did not belong 1o thetr ethnic
group They like to consider themselves as more white than the black people
surrounding them, like the Mala (Dupire 1981 168) Within the Islamized Fulbe
population, this difference between them and the agniculturalists around them 1y
defined 1n terms of rehgious ditterences and used as an cthnic marker between
them and the othei  The Islamic Fulbe were the Fulbe the non-Islamic people
were called haabe
It was just belore dawn A Fulbe triend and [ had been preparing dinner
and she was domng her first evening prayers, betore we would all et
Latla, her daughter of three ashed me Do you not pray? [ smid I didn
S0 you re a kado (plural  haabc) then!  she immeduately rephied Her
tather quietly called from his own quarters "Laila, 1f you don’t shut up
and hold your big mouth, I will slap your bottom later on
The new believers though non-Fulbe, like the Islamized Mata are defined by the
term Juulbe meaning  those who pray  {irom the verb julugo 10 pray)
We may conclude that human bemngs within Fulbe society are divided mnto three

CAlCLOLICS

Fulbe Tlbe Haabe
cthmcally Fulbe non Fulbe but non Fulbe

and praying praying hike the and not praying

[slamized Matfa like the Mafa (and met)

I 3 [slamization and the Process of Civilization
Even if people do not give an exact explanation about how they became mvolved
i the Mushim community they often say - When I came down the mountains

and civilized Crvilized 1s then synonymous for Islamized When expressed
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i Fulfulde, "mu jippr loscere pusifnu" 16 1s used i the same sense not as a
process someonc clse drags you into, but something a person adopts and aceepts
by her or himsell
An old lady, Maama Maimouna, who had been taken at the age of six as a slave
Islamized and alterw.ards settled in the Mushim community of Mokolo said
Could I have gone back to the mountam and become o Pagan again?
By that she also meant (0 say that i that case she would no longer be able to
practice her Islamic rehigion s cating and santtary habits are so ditferent from
those necessary to practice the Islamie religion n the nght way Moteover people
n the mountains had another lite style altogether Some people believed that the
origin of the word Matakam, long used to indicate the Mala - as we saw before -
traced the Mafa to the category of uncivilized wild people” - that 1s m the eyes
of the Mushim community
When people use the word “civilization” m this way - as an mdication of a
change of Iife style - 1t brings to mind the work of the sociologist Elias, who
studied the “process o onvilization  as a social process, i Ewopean socicties
(Ehas 1935, 1n Mennell 1989) On the one hand 1t indicates a4 process m which
certan chie groups took « distance tiom the people wound them It summed up
the ways in which Western socicty considered tsell superior to cathier socseties
Or “more primitive  contemporaty ones Secondly and considered as much more
Imporant, 1t included an increasing process o bemnyg able 1o control onsell
The argument 15, 1o tecapitulate, that the 1 n-
creasingwebs of interdependence spun by state-formation and the
division of social functions exerts presswes towards 1neire¢asing
foresight and a change 1in the balance of contiols, therelative
weight of self constramnt over the impulsive 1esort (o violence {(among
other things) increases, and becomes mote even and all-iound and people
expericnee gre ater inner guilt and remorse 1t the selt constramts fail
(Mennell 1989 241)
The same attrtude 1s tound among Islamic - Fulbe - socicty in North Cameroon
Nolwnhsl.mdmg therr slave raids i the past, in which the use ot violence was
obvious, they were no longer mvolved n the sort of clan clashes that tricquently
took place i Mata society
Le deces d'un habuant du village de Oudrahar st a 1 oreeine de la
batalle Lc 20 decembre les parents du defunt venus de Dowvar pow
plewrer le mort, enttainament fes gens du village a | attague de Gouzda
qit’ tls rendaient responsable di déc?s, selon une coutunic caractar islique
des populations encore prinuines Les villages vorsns se jorgnarcni aan
Le combat se soldait du (dte des assallants par un mort o dewy
blesses Le 21 decembre vars 12 hawes les habuants do Vouzad
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attaguatent a lewr towr Gouzda  (Rapport du Maechal des Logis Chef
Grraud, le 24 Decembie 1957, No 36/4, Mokolo Archives)
In the archives the French use the word Kindi, often used as a4 synonym for an
‘uncivihized human bemg’, somebody without schooling, without samitary habrts
etc As wiote Laroussimie n 1937
D aillcwr s la cadonce de lewrs évolution, pouwr un esprit obsenvateur
es1 11es rapide en varson de lew s faclié d imitanon (sicl) Un example
nous en est donne par 1 école, on les Kurdis tout ausst prinutifs que lewr s
camarades de jeun de la montagne, en trots ans aprennent @ comprendr ¢
et a parler le francars @ hive, écrie compiar o1 sont capables de rediger
une petite lcre " (Rapport du Tournee du Lieutenant Laroussmie, March
1937, Moholo Archives)
And in 1951 Foures wrote
A vou los swprises revelées par un rccensement normal, a vour la
pamvrcte des ronsagiements recuciling depurs vingt ans d you nfin la
s dgcrte quio noest pas tellement 1elative de sens vivant awn porles de
Mokolo on mesurc e chenun qui resie a fane (1 Foures Mokolo, le
20 Juin 1931, Mokaolo wchives, 169/Smk)

This has 1o do with the French coneept of  «nifizanion, which ditfers hom the
sociological concept The French term s denived from cnilite a word courtiers
have used since the sixteenth century to describe then own polished manneis and
courtly modes of behaviour (Mennell 1989 357)  To indicate cnvilization 1
Fultulde, the word neddaaku 1s used, which 1s moie connected with noblesse o1
‘someone 1o be respected” - close to the notion of the onginal French word
(nilné Cnafization 1s also expressed as defetcrinkeen w, which includes the word
defrere. hook <o thus denoting ability to read and write: However, the Fulfulde
word Aado denoting Kordi was more applicable (o a non-Mushm, than a non-
civilized buman being so when the expression “Tavilized - by Fiench speaking
people expressed as 7je me suis cavilise” - 1s used to mdicate I Islamized”, we
must consider this crvilization as a social process which among others includes
& change of 1ehigion Then we can get more to the heart of the matter
Islamization 1s a complex process, 1t does not just mean exchanging one 1ehgion
(be 1t "traditional” or Chrastian) for another but it means a complete change of life
style With the many cultutal features of the Fulbe that are mtegrated m this new
Iifestyle, converts 10 a certamn degree and in due tme also tahe over the teatures
of Pulaakn acertam mtiovertness and more control over oneself even when they
do not take over the tenn by which this behavior s indicated

I we consider the changes alter Islamization we notice that all these tunctions
are compdrable with the changes Elias focused on He considered the most basic
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natural” or “anomabstic” of human functions - eating dunking  detecaung

slecping, blowing one s nose making love or having sex - because these are

things that humans cannot biologically avoird domg, no matter what socicty

culture or age they live n

Let us Iisten to Jamila who mentions some of them
Fust I was martiied to a man and I lived in the mountains He was Mata
He had his pottery in which he sacriiced because whether you have a
husband, or whether you are alone, everybody has her or his own hitle jar
to do the sacitice 1n
I had two children, they both died One child became one month old and
the other one hived up ull her third year With the tust child 1 did not
even go 1o hospital, wath the second child, though I did She seemed to
be cued, but then the illness struck her agamn, this ttme ull death
tollowed
I did go to a diviner who treated the child before she died He said ot
was an tiness that slowly cxcavates the anus They do not have medicines
tor such tllnesses m hospital, so several imes I went back to the diviner
but the trcatment he suggested could not save my child
“I was my husband s only wife He often Ieft me alone n the mountams
He did not give me food or proper clothes [she means even after the
government had ordered that the population should be diessed] And T also
suttered because ol the loss of my children When the Last one died [ sent
for my husband, who was away He ordered me to leave the house
Thercupon my tather-in law retumed me 1o my tather Now my childien
had died and my husband had sent me away 1 was tunous
"l preterred to Jeave the mountains and become Mushim So | went away
to the mountains near Madagali 1 went there not knowing anybody On
the 10ad there wie often thieves and "bandits  who castly kil people But
I'went away 1sad to myselt  Well, what does 1t 1eally matter it they kil
me, perhaps it 1s even better (0 die, but it 1 can continue 1o live very
well, all right vo be it I met another woman We stuck together i a
village called Loumst, n Nigeria
"I did not speak Fulfulde n the mountans Even to ask tor water Usen
hokkam ndham, please give me water  [a very necessary phiase to know
though] I could not say 1 stayed with months I also learned 1o prepare
the food hike the Fulbe do 10 wash dishes like the Fulbe do When 1 had
stayed with her for two months o man came who wanted [0 many me
I became Mushm [ the mountams [ had lett my small ar to do the
sacrifices
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[ went to a Marabout who taught me how I should learn the Qui an, and
[ leained to read Lattle by hittle, ike a kid at school, [ leasned From that
day on I prayed tive times a day, but together with somebody clse so that
I could observe 1t 1 did it night But you hnow the God of the Mushims
the God of the Mata, the God of the Chnstians 1sn t 1t the same God in
the end? The Mata sacnifice and the Mushms pray to Allah but at s stil
the same God only the name ditfers From the moment | Ieft my husband
mn the mountarns [ no longer prepared or drank mullet beer T don t hike to
sce people dink now 1t as as it I never diank myseli In former days
when I was stdl living in the mountains I could never have guessed that
onc day T would be o Mushm myself U T saw them pray [ always
thought they did sort of a tunny act It I saw the women disappear behind
their houses to go to the latine and to wash themselves T always said
machigly  Why do they need to wash their assholes?

And th¢ men 1 could not stop msulting them  0ooo see them passing
by with then cicumersed pricks And T laughed and laughed and
laughed

Betore | had no clothes not even to attach my child on the back From
the moment I became Mushm T always had lots of clothes to wear duning
partics

When my tirst Islamic husband marnied me he gave me thiee pieces of
cloth tor the martiage and a fourth one because 1 Istamized 1 could eat
everything I wanted [ had enough clothes, a good place to stay, so why
should onc leave to sutter anew I did not need 1o cultivate any moie, and
even if T.did or will do I can sell st all It 1 rase chickens, I can bring
them to the market to sell Everything cverything in (he house the man
has to buy for his wite

I did not stay with my husband in Nigena, because you know one needs
to have chddren 1 did not get them any moie But as | had them before
[ 1old my husband 10 go and sec a Marabout to do something about 1t 1
told um T 'love you you love me we have food and everything bul why
don t we get chuldien?

"My husband rephed H you go elsewheie [meaning scarch another
husband] you thank you will find them then? T will not torbid you to leave
me you wan always visit me 1f you hike, and 1t you miss anything with
your new husband 1 will come and give 1t to you So 1 did leave to
another husband T didn t get children though 1 ietwined to Mokolo and
came to hve with sull another husband but no childien The third [stamic
husband went to sec o Marabout and a diviner but snll we did not find



any children. So I left this husband. He was poor and did not give me
cnough.
" T came to live with an uncle, a relative, Islamized long ago. | started to
tiade, saved money, bought a trading table and carn enough to buy my
own clothes now. Then my first Mushim husband tiom Nigeria came by,
he said he was very unhappy, he said he wanted me back. "When you
were there, all went well, but now I am sultering a lot...Please come
back’, he said. He started to cry and because I did not love my husband
n Mokolo any more. 1 will go back. Besides. my uncle will not marry me
out to anybody clsc. he will always tell me [ sull have a husband. 1 did
not wtend to have so many husbands, 1t was just because I found no more
children. So I will go back to him.”
Three days later, we celebrated her wedding m the compound of her
uncle. The women gave her gifts to carry along to Nigena, She lett and
ull this day she did not return.
From her story we can deduce some basic changes that are not duectly related
1o rehigrous aftairs. Jamila mennoned that she learned 1o speak another language,
that she Icarned to wash the dishes hke the Fulbe did and to prepare food hike the
Fulbe. If we take into account her rematk on Mushim women who went to the
totlet and washed themsclves afterwards, we can presume a change i these
matters 100.
We may wonder m regard to the Mafa it the lack of cating utensils by the Mata -
Compared (o the Mushms -, or their toilet habits can be explained by poverty
or by the absence of samtary technology. or simple lack of water m the
Mountains? Ehas’ answer to these questions tor medieval Ewope would be that
‘material reasons’ do not supply simple answers  Material conditions are
entangled m complex ways with other strands of social development.
Some changes i sanitary habits accompanying the process ot Islamization ot
Some matters concerning sex, reflect Istamic religious tules on washing oneselt
beforc dasly prayers and the 1deology in which the genders are much more
Separated. More recently changes took also place due to Christianity or simply
‘modern times®, Yet the difference with changes due to Islam can castly be
fecognized even n a town Iihe Mokolo, where most people - to mention but one
Cxample - have toilets (latnines) and wheie water ts available everywhere

We cannot 1gnote that by the muddle of this century, the process of civihzation
In the area had become synonymous with Islamization, and that these changes
Certanly included becoming mote tiovert, - a teatue the Fulbe spread as it 1s
an essential part of the concept pulaaku - and 1epression of emotion - an cvent
We can among others, 1elate to the tact that people are no longer allowed to drnk
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in public  However | feel imcapable for the moment to conclude whether the
developments within thiy souety ae paralel to the processes Ehas analyzed to
European society This miriguing question remans to be answered atter further
study but his theory did help me to get hold on the compleaity of the process ol
[slamization
We must also be aware that 1t we speak of a process of aivilization tor this
particular arca. nowadays other choices are included Now enough Mafa people
Chostiamize or consciously and proudly remamn Pagans  as they eapress
themselves  As shopheeper, at whom [ used to buy said
Mon commcrce  ca marche bien Te ne me sus jamars islamises
conmic on faisart avant To surs reste Payen g fars mon sacrifice
Fhey nevertheless change then “manners”  santtary habits o1 hfce style 1n
genctal while they keep on practising thewr tormaer 1chgious duties The very
conscious chowee they may have made s allustrated i the following
Attending the bull feast Maray in Mandaka  [North East of Mokolo] |
came 1o talk with a neatly diessed Mafa man - whom | had seen danuing
exuberantly before He told me he worked m Ngaoundere (which 1s about
600 km  from Mokolo) as & doctor, but that he had taken a holiday and
returned home to hus tather’s compound (o celebrate the lestivities as 'l
have held on to my own religion which was my ancestors and ot which
I'am proud as he eapressed it
Nobody would dare to call this man a Matakam or un unavihized being
For the moment we can only conclude that the piocess of civilizaton™ s a
sociologicdl process, takes on many ditterent torms n the area under study these
days. though we will concentiate on the Mushim community  Needless to say by
using the word civilization we do not imply 4 moral judgement or consider Mafa
socicty to be infenor or prnimiive’ We simply take the statcments of the Mushm
community Jds a pont of deparfure
The Islamic community, be they Mafa or Fulbe, also regard the nomadic Fulbe
as Cuncvihized  Though both the sedentary and nomadic Fulbe ideotogically
uphold the concept of pulacku they discrimimate among themselves by denyimg
application of the concept to other Fulbe groups As Dupue emphasizes we will
find orthodox Muslim Fulbe groups disciimmalte against those groups who show
less anterest o« good practice of thewr rehigion In this 1espect we tind
ditferences among nomadic and sedentary groups and among diverse nomadic
groups (Dupire 1981) Fulbe living m Mokolo denied any congentabity with the
nomadic groups, whose women were very much feared for their knowledge of
magic and magical use of herbs
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One evening two M’ bororo (Fulbe nomadic) women entered the courtyard
of my Fulbe friend. T have long known her opinion about them. They
hardly ever turned up in Mokolo because, as Islamized people said:

"... we already chascd those filthy human beings away in the scventies and
they have not come back since.”

She spoke to them in a quiet voice. 1 noticed how reserved she got while
she remained unnaturally friendly and kept smiling.

"We can see that your child is not too well. Docs she not have trouble
with her ears? We have brought a medicine to cure her. Do you want (o
buy 1?"

She replied that she was most glad thal they brought it, and went inside,
She came back with some coins which she handed over. She took the bag
of herbs in return, Smilingly and making jokes, obviously not in a hurry,
they left the courtyard. I said to her that they must know something about
i, as in reality the child did often have trouble with her cars. She
answered that she had been scared to death, because one never knew what
they would be up to with their magical power. She had only bought the
medicine 1o get rid of them as soon as possible. All Fulbe women in town
did the same. She then threw the herbs down the toilet.

I 3.1 Fulbe Settlement Pattern in Mokolo

It has become obvious that the Islamic community in Mokolo is not synonymous
for Fulbe community. In other areas of North Cameroon, - according o the
literature (Schultz 1985) - Islamized populations refer to themselves as Fulbe: |
did not encounter this phenomenon in Mokolo. But Fulbe have come to settle
within the Islamic community in Mokolo. The first settlements of Fulbe people
date from the time Mokolo was founded. They settled around the court of the
Fulbe chicf, installed in 1918. Others arrived more recently for various reasons.
Let’s hear some motivations:
Two co-wives told me:
We originally come from Maroua and Mbogo. a village next to Maroua.
We have been living in Mokolo for about a year now because our
husband works here as an administrator. We do nothing, just our
embroidery, but we do go out sometimes to the market and so on. We do
not know many people here. as there arc hardly any Fulbe here in town.
A Fulbe man, earning his living as a Mallumjo (a Qur'an teacher) told me:

15 Overpopulation of the area actually seemed to be a moie 1ealistic cause of the absence of

Mbororo groups around Mokolo.
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I come trom a Fulbe village, on the road to Mogode, next to the nver
Sanaga My father and his wives settled theie 1949 They were hiving
a bit outside the village, en brousse [these dates were also tound in the
archives of Mokolo] In those days there were more Fulbe with thew herds
next 1o Mokolo but as the town grew they moved away In 1966 1 came
to Mokolo I came to study the Qur an, to become a Mallumyo, Marabout
myselt T still have my hields near our vallage If [ cannot cultivate them
myselt 1 send some money to have it done tor me
Another Fulbe woman tells us
I come from Gatoua and my husband comes hrom Gawar [see map] My
husband did not want to look after his cows any moie and as Gawar 1s
part of Mokolo depatment we settled here in town That was 20 years
ago We bought our prcce of land from a Mata guy because it 15 then
land oniginally you sce So we have already been staying here i town for
about 20 years My husband sull has hrs cows in Gawar, and hss brother
lakes cate of them He also has land there to culivate: Sometimes he goes
over to cultivale, sometimes he pays somebody clse to do the job tor him
In my sample 17% of the tust wives in Mokolo were (o1 said they weie) Fulbe,
and 19% ot the sccond wives Of the men 129% were Fulbe These Fulbe come
trom sedentartzed villages i the plains and are not 1elated to the M bororo, the
Fulbe nomadic people  As one Fulbe woman said. underhining what has been
stated in the last section
They are different, those M'bororo, they are apart The Fulbe who still
have then cows, are also apart So we are the house Fulbe  those who
stav on the same spot and the M hororo stay outside But many of them
learn to read and write the Qur an nowadays and sometimes they even go
o Mccca We too, we always hept our cattle only we do not wander
around wath them any more ‘(also Burnham 1972)

I 3.2 Dufferent Stages 1n the Process of Islamization

The process of Islamization in Mokolo can be divided into several stages

1 32 1 The fust stage

At first the captured and ficed slaves who had Islanuzed whale i slavery came
back to their ongmal aica, when the town of Madagali became Enghish territory.,
around 1920 They preferied to live in the Islamic communities 1 Mokolo after

theu retuin Thas fust wave of Islamization s largely the same tor men and
women
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Hamm:

Maama Maimouna 1s quite old now, she was captuted and taken as a
slave by Hammam Yadp, the first lanudo (chief) of Mokolo, together wath
the rest of her fanuly. [This must have been wound 1910].

"We used to be tive i the house. We were all taken by the lamido. [We
will hear her complete story m Chapter 2]. They brought us to his house
tn Madagali and then they sold everybody m Kano, except me, as I had
tallen asleep during the mght”....."So T stayed and worked for the lamido,
unti] he gave me to his child. She was just a hitle bit older than [ was.
When she married 1 went with her and while T was staying in her house
a guy came to ask my hand v marriage. I just started to have my peniods.,
I had alicady started praying long ago [meamng: [ had alicady converted
1o Islam]. As T giew up with the Fulbe, I learned to pray like the Fulbe.
At trst T was stll too small, but later on 1 had told myselt "I better stait
praymg now’, Now the man who came to ash me to marty him was a
Mafa fiom Motoudlé [south of actual Mokolo]. He had been captued by
the same /famudo. He too had started to pray. He was 10 become the lather
ol my childien.

"When the white people came they told all the slaves that they could
return home. [This was when the English took over the termitory around
Madagali]. My mother was waiting for me to take me home, but as I had
become a4 Mushim and was married to an Islamized Mafa, T refused 1o
return to the mountans. She thercupon  started to cry and put herselt m
front of the door ot the white man, called "Wilkinson®. They ashed her:
"What do you want?” She said T want my daughter back.” Thereupon the
gendarme accompanied her 10 go and get me and they said: "Well, theie
you are, there s yowr daughter.” But | explained to my mother, | have
grown up as a Mushm, I already have a child. I cannot retuirn with you
back home, back to the mountams, to my natal village." Could I have
returned 1o become a Pagan agan? So my mother tetuwned by herself,
cryimg,

m Yadj in his diary mentions a simtlar, (o1 perhaps the same?) event:
July 21, 1927: On Thursday the 21s1 of Mubariam a letter came from the
Christian Mr.Wilkinson, saying that Ghadut had made a complaint agaimst
me. He ordered me 1o retum the girl to her mother, but she rejected her
parent and sad that she would never return (o the Pagans.

July, 22, 1927: On the next day. Fuday, the Kadi of Madagali, Abba.
came into my presence, and she told him the same as she had told me. 1
therefore wrote a letict to the Judge of the Notth, Mi.Wilkinson.

Maama Maimouna contimues her story:



After that, when the English, the Nasaara’en (the whites) and the Yamii
started to pick up people agamn >, and when they wanted to take my
husband, we fled to Mokolo, which was French termitory We wanted to
stay here among the Fulbe. My child, my son had alicady died by that
time.
"Moholo was not @ rcal town i those days, there was only a small
[slamic quarter. but that 1s where we wanted to hive There was no
hospital yet, only some offices...and a prison We started to cultivate, you
dud not yet have to buy the land in those days Where you can tind the
asphalted road now, we could still fetch our tirewood So we cultivated
mitlet and peanuts, which we sold, and agam cultivated and agam sold
My husband married tive ather women, that 1 he mattied and divoreed
them, matnied and divorced them, but I, who was his tust wite, always
stayed with him When he died. I and another woman were lef(, the two
of us So I grew up with the Islamic people, T became old among the
Islamic people. and I have given birth to my childien @ twelve n total,
four stayed alive, two sons and two daughters, and all the others hie
underneath the carth. five guls and four boys. My two sons mattied wath
Mandara women, so Islamic One of them lives and works in K, onc ot
them here in Mohkolo. He has his own house, I am hving with him My
daughters mainied people fiom Madagalt Onc of them bives i Mokolo,
the other one v G [Her daughter actually marmed the son of Hamman
Yady. the tirst lamido of Mokolo, who had captuted her befoie and
afterwards tor another marnage, the son of the brother ot Fassaha |
However not all the slaves automatically became Mushms o1 kept to the Islamic
taith, We read i Hamman Yadp's diuy:
August 25, 1922 At Frday the fust of Muhanam my wite Umm Asta
Bolel said that in respect of her being a Muslim she was tired of at, and
m respect of her bemg a Pagan it would be better tor her,

132.2 The second stage

The second stage came when Mokolo was acknowledged as a polincal centre,
with  diffeient villages under 1ts qunsdiction  The fust elements of an
administiative mbiastructuie were created about 1930 This atracted Islanmized
people trom other regions, not only Fulbe but also other cthuie groups. The
Mushim community in town grew slowly,

‘ [ do not know winch bistoncd event as it here
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Due to several bad harvests many mnhabitants from the area Mafa as well as
people from other groups moved to town between 1930 and 1940 Mokolo market
was cieated in 1934 Lile m town atiracted many people, espectally those whose
relatives already hived there Goggo Mania tells us
"I was married in the mountains I got eleven childien but ten of them
dicd T had left my husband and hived with an uncle, but he was often
mad at me, so | left and went to ive with my sister who had become a
Muslim As T was Iiving with her in the Mushim quarter T ashed myselt
‘It I die who will bury me? In the mountains they will say, "Oooh, she
docs not belong to us any more as she 1s living with the Mushims  And
here they will say, 'Oooh she 1s living with us, but she s not a
Muslim  * That would be very awhward, wouldn't 1it? So [ deaded to
become a Mushim too and so I did”’
In this section we heard the stories of some Fulbe habitants and theu teasons
1o move to Mokolo But how did the Mata came to Mokolo? What weie then
1casons (o convert 1o Islam, after their resistance to toreign mfluences?
Baaba Buuba, about sixty years old now tells us 1 was boin 1 the
mountains, but I came to town when I was stll a boy I did not pray in
the mountains 1 did my saciitice But when T was in town I Ich in my
heart that it was better to pray to Allah, so 1 went to see a Marabout and
started praying '

Baaba Yaya 69 years old (born 1923) "I came to work as a boy tor a
white man, when I was stll young In 38 he took me to Yaounde He
was an engineer he constructed the 10ad from Duala to Yaounde at that
ume [ alicady saw before that time that the customs i town were
ditterent My boss told me that 1t was better to pray He himscll was a
Protestant and his wite was a Catholic, but we always made tun of those
catholics and said that their priests looked hke crows They could not
even get martied and have children Even my boss advised me to become
a Mushim So I went to a Marabout in Yaounde and he taught me all
about life and death and the last judgement In '42 T went with my boss
to France I worked and travelled a lot T have been to Lille, Monte Carlo
and Paris, but everywhere T always looked tor the Mushim community,
because there weice a lot of Moroceans and Algenans working i France.
s0 I jomned them in praymg and 1 did the Ramadan ¢t T marted a French
woman, we had two chitdren and i the litties we returned to Cameroon
I even hived with her in Mokolo Later on when she had left I manied
three wives, they were all Mafa and converted
His eldes; wite (about 55) converted when she was still a httle gul
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My tather had died T had been adopted by a Mushim family so 1 learned
to pray My fust husband was a Fulbe T had seven children with him
When he died T married my present husband though we do not live n the
same house 1 had another child with im

Around the Catholic or Protestant churches m the mountains [as Djinglya see
map] we Lind concentrations of Catholic or Protestant converts In this part of the
world Islam 15 a religion that s mostly practised in sedentary settings (Burnham
1972 313 Schultz 1984) so 1t 1s connected with a process ot utbanization Schults
- not ditferennating along gender - considers the process i Guider [about S0
miles away from Mokolo] 1o be caused by push (lack of land disagreement with
the relatives about the bridewealth, etc) and pull factors (looking Lor jobs mn town,
cconomic advantages of being a Mushim attending school wn town) To some
degree we recognize this m Mokolo An intormant tells us

[ was bom i Soulede, my clan s zele When 1 was twelve yeas old |
saw the nomads passing by with their cows and I jomed them and leamed
to herd drank the milk from the cows and 1 left with them We tinally
arnved m Yola | stayed there for a long iime and bhecame a Muslim
Afterwaids I returned to Mokolo | do go back to the mountans to sec my
brothers and sisters and for tunerals even when 1t concerns no direct
relatives but I do not cultivate there any more Ileave that to the people
i the mountam [ cannot go there 1o culnvate Even it my father would
still be ahive could 1 steal the fand from ham to cultivate and eat fiom it

This last remarks suggests that a lack of land pushes especially boys who are
nerther the youngest nor the cldest towards other regions A woman tells us

My husband came down the mountains you know how it went  Cthuldien
came down 1o work n town, to work with the Fulbe people so did he
and then he Islamized and he marnied his first wile

Two co-wives tell theu story about therr husband who Islanazed
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Our husband always tived in Zlamtsar clan Dem mcde (near the Catholic
Mission) his parents even hived here He never moved to town the town
came to tind him [as the town grew they mean] He fust was a Catholic
but as the old president [Ahidjo they mean] wanted everybody to become
a Mushm  he said he became a Mushim too He only said so with his
mouth  but people could hardly notice 1t because he hept on drinking He
told us that we had 1o tell people that we also became Mushims We are
both from Kora. from the clan Melgud;é

One woman continues  As a young gul I was taken by the fanudo ol
Movzogo, who was Mandara {so Istamic] as a wile 1 was taken by foree
He sent his people to fetch me though 1 did not want it but can you
retuse somebody who 1s in command ot the village? 1 did not want to be



From

a Muslim cither | had to stay in and was very unhappy. Then | got a
wound on my breasts and asked him to bring me to the hospital and he
tesponded by saymg. "Do I have to bring a4 Mafa who keeps talking 1n
Mata to the hospital?” So then I fled, and he ashed back what he had
given to my parents [bridewealth]. So I do not want to be a Muslim now,
and as the new President Paul Brya says such 1s no longer necessary, we
started gomng (o church,

many storics, we tecognize a common lcature i the process ol

Islamizanon: Mafa children - boys as well as girls - were (and arc) otten adopted
by Islamic famihes or exchanged for food (see also note Y)

Baaba Rahmani, about 55 of age now tells us: "I was bom in the
mountains, m Soulédé {sec map] m the quarter called Demdyarar. My
father had lett the mea because, you see, we used to be with many in our
clan, ewalr, called z616, but then many people dicd ot leper ** and only
a few were left. At the same tme we were the chiet clan of the arca br-
ewalfr, and the other clans wanted to get nid of us to become chiet clan
mstead. So my tather had to take to his heels to save his shin. 1 was tow
and my brother two We moved next to Mokolo, the quartter called Uro-
tada  When I was six and my little brother tour years old, bandits came
duning the might, a guy fiom Shuelé and a Mofouélé and they hilled my
tather - my mother had alicady died of leprosy -, (o take his goats and us
lo sell But the captan ot Mokolo at that time, called Lavergne, captued
the thieves and took us. As we weie still very young he brought us to the
lamido (Yacouba). So together with all hus children we learned o pray.
Then somebody trom our clan came to teich us, but T refused (o go with
him Then a priest ttom the Catholic Mission came, but I prefeired to stay
at the tamido’s court ™

His younger brother tells.

"1 came to live at the court of lanudo Yacouba when [ was five ycars old
and [ lett him when [ was ten, when he had died and feniido Ammadou
was appoimted [so that was in 1948}, We went to Quianic school When
we wete at the court we did not cultivate But when my brother giew up
and marnied (he had worked at the Catholic Mission to earn money (o get
married with an Islamized Mafa girl), [ came to hve with him We looked

He added the following interesting story n regaid to the authority of the chiet clans and
elders  Because they were the duef ddan they could easily take the peanuts from the
tields ot other peaple And even it the latter brought 1t to coun, they could win as they
had the authonty Now people used to put ashes with chicken teathers on the tields just
betore the time ot harvesting and this 18 what caused the leprosy i his tanuly

63



for the fields that belonged to my tather and we continue to cultivate them
up ull now. Millet. potatocs, peanuts, everything. And we eat and scll it.”

The elder brother: "Now the three persons who weic left over trom our
clan, gwali, have produced up to a hundred childsen, who are Living in
Soulede and here in Mokolo, I myselt marnied many women, all Mafa.
Two from the wea Mokola kndi, thiee trom Wadahai, two trom Shouglé,
three from Ziver and two Mofou. 1 have produced many childien, but
nine have died and cight are left. All my Mafa wives were Islamized, |
chased most of them away. they gossiped too much, You see, the trouble
15. Fulbe women know how to behave themselves. They shat up in tront
of therr husbands, but those Mila women, even 1f they are Islamized.
you say something, they say something back, and betore you know it you
are fighting. With the Fulbe, the woman says nothing i return But 1f the
husband 15 no good, she goes to her father and he 1s the one who will talk
with the husband. But T sull have one wile 1 already hnow {or twenty
years "

Many people Islamize because they come to live with then alieady Islamized

relatives mn town Such was, 15 and may continue to be the case for women as

well as for men.

The youngest wite of Baaba Rahmant, the eldest brother. has two young
children. She always lived m the mountiuns with her tather. as her parents
were divorced. By the age of sixteen she came to hive with her mother,
who Islamized alter two marnages in the mountuns, when she herselt was
stelt o Iittle garl, Alter having spent some time with her mother she started
10 “pray’ too.

To give an indication of the language change: this woman spoke Fulfulde wath
her mother as well as with the daughter-m-law of her co-wile; all of (hem had
been brought up m the mountans *°,

[ 323 The thud stage

The tollowing examples represent another phase m the pracess of [slamizanon:
alter independence admmistrative centies m the Istamic Noith formed a locus ol
employment for Islamic people, as national politics in general were dominated by
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Recently wath the new poliical changes the Mata have become much more self consaaons
which s among other tiungs expressed by the fact that within tawn - at public places like
the matket place ete - much more Mafais spoken As aresult the mother and the daughter
sometimes spoke Mata again he granddaughter only speaks 1ultulde



Mushms. This was duc to the fact that Ahidjo, the tirst president of Cameroon
after independance, was a Mushim. He partly attaned this position, because the
French colomals considered the Notth a homogencous Islamic arca. Had they
only read the reports of their own Captamns and Licutenants they would have
known better.

As the North was an important basis tor his power, Ahidjo did his utmost to
promote the Islamic taith (Bayart 1979).

To get a job in the admunistrative centres or 1o start a busmess at the market. one
almost had to be a Mushm This third stage of Islamization 1s mostly tor men.
A temale informant tells us:

“My husband lett the hields to his biother and came (o town. Now he
owns a shop and sclls ails, soap. ships, etc. I came down the mountain at
a very young age and hived with an Islamized family. 1 did not want 1o
do the work of the Mafa people. and in my hecart I wanted 10 become a
Muslim, so [ went to hve with them and atierwards marnied my husband,
I make doughnuts every morning to sell and save the money oo the
bridewealth of my children.

And another story of a male informant:

“T was born in Soulédé; my clan, gwali, 1s 7é1é. When T was sull small 1
went 1o the Protestant Misston school. so T have been a Christian, since
my carly chiddhood. T only know what my father told me about the
sacithices and our Mata 1cligion. The mussionaries sent me to the
sccondary school m Mokolo. That was m 1963. I was hiving on the
campus. I fiished school and T became an admumstiator. Atfter that |
passed the exams *° and left to work 1in Maroua, afterwaids in X, and
now I am sous-prefect i M. T became a Mushm cight years ago, when
[ was thirty. When T was small I preterred to be Istamic. But as T was
with the missionanies, and as my tather would never have allowed me
because the Fulbe have made us sufter m history so much, I could not do
it eathier, So 1t s true, T was a Christian, but 1 always wanted to be a
Muslim. I spoke about it with my triends and they advised me and told
me which steps to undertake. | was already maned At hist my wite did
not like 1t much, but the Marabout came to our house and eaplaned all
the necessary things to her. So now my whole tamtly 15 Islamic. T do not
tead Arabic, but I bought a Qur’an i French so that we could lean what
1 was all about.”

Fae un concours, This system was tahen over from the French To putat simply, Only
when you have passed certin exams you ate gqualified to apply tor Job
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It needs 10 be remarked that ths s the only example I have of a man. who
Islamused alter marriage ¥ Another woman explamed
"You can call me Dranglas, but 1f you prefer to use an Islamic name call
me Asta You see, all my brothers became Mushims a long ime ago We
came to town when my father died. My brothers went (o school. one 15
a trader, the other one became a veterinary doctor. Many times they tned
1o persuade me to become a Mushim too, but T do not want to. It T need
to become anytiung at all, 1 prefer to become a Chustian. T do not hke
these Mushim things, ike for example the Ramadan.. . much too ditficult.
My mother hves with my Mushm brother, he bwilt her a separate house
i his compound
The latter case concerns a woman who, by her own choice, prefetied not to
become a Mushim  Yet her story underlimes her brothers™ mouves to change
rehigion - and they probably addiess her by an Iskimie name - as well as the fact
that women do ot do not convert on their own mitiative, independent  of men,
We have alicady scen that they very often do so at a later age, alter several
marrziges in the mountans™ Men, also 1n the case above, mostly convert before
marnage [see note 21] Finally T wall quote another reason to not convert to
Islam-
"1 am sull a Pagan, but my husband has gone, my chaldren are all dead,
I think I will become a Christian 1 do not want to become a Mushim, |
am 10 old and sulf to bend down and put my torchead on the ground.”
The piessure for men to Islamize decreased atter 1982 when Cameroon got a new
non-Islamic president and the fluence of the Istamic (Fulbe) communaty
dechined. It 1s no longer necessary to be a Mushm to get a job i the
adminstrative centies or 1o start a shop at the market Many non-Muslim
tunctionartes have been transterred to the arca Also the mayor of Mokolo 1s a
Mafa Christian, Women contimue to Islamize however.
Most tecently, with the new political suuation and with many Mata with a hugh
cducation there are examples of men who lcave Islam behind and become
Christians again,

Dunng my tecent stay 1n 1992 4 good informant a Mata man told me though that he knew
other examples of men that islamized with thear whole family while already marmed  The
example he gave was of 4 man, who had lost al s immediate tamily (he came trom
Magumaz) and there upon had sard What < the use of staymg hete all by myself?  He
there upon wanie to town It would be teresting to find out under what cucumstances
men at a Later age Islamize it they do so at all Yer as sad i my survey and i atl (he
cases 1 eollected T do not have such examples
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Summarnizing we can conclude that men 1n the two last phases often Islumized to
getaccess to the posstbilities ot a career. As these possibilities underwent drastic
changes atter 1982, the process ot Islamization slowed down alter this period
Another important discovery from my sample 1 about 90 houscholds and fiom
the cases [ collected, ™ 1s that 1 only found one example of a man who
Islamized after marriage, while many women Islamize at a later age. even atter
several marriages 'm the mountans’

Scee Appendix 3, Question 3 and further dealt with this matter Nearly all the interviewed
Mata fanulies had an Islanuc (or non Islanue m the Mushim commumty) relative In those
Cases 1t was easy to find out, 1f these relatives Islanized betore or atter thenr marmage
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Chapter 11
Islamization and state formation

In his work on the process ot avilization, the sociologist Elias paid considerable
attention to the toles played by centralized and non-centtalized  pohitical
authorities In our 1escarch area, thrs dichotomy runs paratlel wath the ditference
between the Fulbe and Mafa political systems In our study of the process of
Islamization i Mokolo we tocus on the formation of tentiahized states and their
miluence on ordinary  people and the non-centtalized regions around these
states

In his descniption of state tormation Elias sought 1o reveal the patt played by
what he defmes as the monopoly mechantsm This entads that the armed forcees
of the state should be able to keep infiingements within reasonable control, and
that the cental authonty of the state reserves the rnight to contiscate the property
or income ol mdividuals These two types of monopoly are related the hinancial
tesources tiowing mto the central authorty enable 11 to mantain 1ts monopoly of
military torce, which m turn sustans its monopoly of taxation (Elias 1939 11 104,
in Mennell 1989 68) It goes without saymg that the organization of the state and
contiol over recourses 1 this pait of the world diffeied from Ewope, yet a same
mechanism s mandest e the spread o Islam The process ol Islamization
cometded with the centralization of the Hausa and later the Fulbe states i West
Alrnca It demonstrates then abidity 1o govern the region Ehas iemarked that the
wterests of the central tuler we never quite wdentical to those ot any other class
or group, this certunly applies to the Mata (Mennell 1989 77)

In this chapter we will desceribe how 1 the process of Islamization the new faith
was first adopied by the court nobles and merchants Their customs (as Ehas
temathed m Court Soviety (1969a 186) dittered markedly from those of all non-
court formattons Thrs certamly applied (o externals hke then way ol speaking
(temember Jamula®s words at the end ot the Fust Chapter) and diessing
(remember my mmpiession upon my ainval in Mokolo) Howeser, Islam along
with 1ts customs and more intnnsic values eventually found its way through the
courts and empires and the central authonties 1o the ordinay people of Notth
Cameroon and Mokolo In the process leaders profited irom the (probably laked)
ignotance ol the colonal conquerors lirst the Germans later the English and
French Therr induect rule, making use of the Fulbe political structure entienched
the hegemony of the Islamized Fulbe The history of Mokolo as o growing
Islamic community with a Fulbe chief in de madst of a non-Islamic Mata area 1s
very recent and sull unfoldimg - Wathout understanding (his development  the
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compleaity and intermuingling of the diverse groups cannot be  grasped.
Cucumstances like the slave trade, the colonial conquest and Fulbe hegemony
marked the lives of most generations and even got new stimulr with the recent
political developments. These episodes were even given new unpetus by recent
political developments,

I 1 Islamic expansion
II 1.1 Islam and Commerce

West Atrica’s first contacts with Islam were made m the 7th and 8th centuties.
first through slave 1aids and gold trade (Hogben and Kuk-Gieene 1966 15). The
Beibers plied these tade 1outes through the Sahara and played an important 1ole
I the mtroduction of Istam (Levtzion 1971:31). Both the Beibers and the desert
tormed a barnier agamst mvasions ol the Arabs mto the Bilad al Sudan. the land
of the Blacks (Robinson 1985, 1397, Willis 1979) Therefore Islam spread along
divergent ways. According 1o Robinson, this has engendered an Islam in Atiica
that allows varous nterpretations and apphcatnons withim difteient ethnie groups
(Robmson 1985b:1397; Nicolas 1978). Levtzion considers the Atnicanization of
Islam as an explanation for the peacetul process of Islamization (Levtzion 1971:3 1
c.v.),

During the period 1000 - 1600, the majority of West Atnican converts o Islam
came trom the ranks ot the ruling elite, the merchant class and the townspeople.
On the other hand Islam made little impact on the way of hife or the beliefs of
farmers, tishermen, and the tural populace (Clarke 1982: 28 (1) This 1y sull the
Casc: 1t 1s not the Mata people living scattered throughout the countryside who
become Mushims, but those coming to make then home 1n town.

In the 13th and 14th centuries the natton of Mali emerged as a great pohitical and
cconomic power, Within this state a new phenomenon emerged: Mande-speaking
traders beeame teachers and preachers of Islam (Clarke 1982, 54-56).

II 1.2 Rulers and Istamic expansion

In those days, many Mushm rulers surrounded themselves with Mushm judges,
scholars and holy mien. but they also paid heed to the philosophers and priesis ol
the radinional rchigion. Ibn Battuta, a well-known traveller who left many wutten
accounts, noted that the people of Mali weie conscientious about attending Frday
Prayers and leanmg the Qurtan by heart, but that traditional customs and
practices persisted and were even encouraged by the Mushim rulers (Levizion
1971: 35). Divination was widespread there. A matnhineal system of mherttance
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and succession continued long after the rulers had become Mushms This was
also the case mn the Hausa states, where Islam made falteting progress up to 1600
Mushim rulers were anxtous, for political as well as religtous reasons, (o 1Mpose
an Islamic system of government Yet their efforts met with suff 1esistance So
like 1in Mali in the Hausa states the outcome wds a system of government
combiming aspects of the tradimmonal politic-rehigious  system with Istamic
principles and practice In the 16th century Hausa states a balance had to be kept
between the intluence of Mushim clerics, who were advisers and counctllors ot
the king, and that of the priests of the Hausa rehigion Both were skilled and
knowledgeable the former on account of therr Islamic education the latter due
to their knowledge of the mysteries ol the 1s&kohi, the spuits The kings were
chiets of both religrons & ditficult but mevitable positon into which they were
thrust by the political situation

11 1.3 Apphcation of Qur’amc law

More Orthodox practices came into use thiough the missionary wotk of the
Jakhanke and Torodbe groups The Jakhanke produced some outstanding scholars
and adopted a peacetul approach to the spread of Islam The Torodbe on the
other hand as one of the Fulbe groups were not commutted to pacifism Over the
centuries they developed into a vary unportant mtellectual and 1ehigious force
West Aftica The Mushm retormer Uthman dan Todio s descended tiom the
Torodbe (Clarke 1982 34) Onginally the Fulbe were concentrated in what today
15 northern and eastern Senegal, where they led a predominantly pastoral life
(Azarya 1976 11) Previous retormers became the rehigious guides of the Fulbe
pastoralists These Torodbe teformers moved with them from the Senegal Valley
across the savannah region of West Africa These religious guides also acted as
mediators between the migrant pastorahsts and other Fulbe and non-Fulbe groups
Some Fulbe gioups scttled i towns gave up their pastoral hie and mixed with
other Mushims These groups engendered the most learned and respected Mushm
religious leaders 1 West Africa (Spencer Trimimgham 1962 Smuth 1966)

Due to the pohiical mstability the commerce and the slave trade the warror
class the ruling chite and thewr opponents began to compete moie eftecuively tor
power In this situation Mushims in the villages began to look 1o Mushm leaders
among the Torodbe for political as well as religious guidance The latter were
prepared to defend the ntetests of thewr followers by mulitary ythad 1t 1s i ths
context that the miitary phads of the 17th and 18th centuries took place
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lslam was emerging as a counter tradition Previously, as Clarke remarks, 1t had
been accommodationist, asstmslationist, and prepaed to coearst peacefully with
the non-Mushim community - Meanwhile, the Islamic education system continued
to eapand It produced numerous numbers of Mushm scholars, who became
crtical of the 'mixed’ Islam prevalent in government circles. So there were two
trends: the waning influence ot Islam n government cucles, and the emergence
of a more radically minded Mushim inteliectual elite in the former Hausa states

II 1.4 Uthman dan Fodio and the Islamic State

One of these scholars was Uthman dan Fodio, whose 1deas and inspiration came
from the wntings of orthodox scholars such as Al-Maghili He wrote and
preached a great deal, continually reminding Mushms in clear, simple language
of the orthodox Mushum position on matters such as imherttance, marriage, tasting,
prayer, and alms, while pomting out the meorredt practices exssting i the Hausa
states We will consider his opmion on the situatton of women at the end of this
chapter

Durning the last decade of the 18th century and the early years of the 19th century
tension mounted between Uthman dan Fodio’s communtty in Gobir and the
Hausa rulers of that kingdom He withdiaw from Degel to Fudu with many
followers  Fulbe, Hausa, and Tuarcg The jiliad of the Sword started when the
commumty was attacked by a pumtive expedition from Gobir n the early months
ot 1804 Uthman (50 ycars of age) was the leader of the jthadists, although he
never got involved m the actual fighting (Clarke 1982 113 {f ; Robinson 1985))
He and his successors set out to 1ieform Islam in the Hausa states and extend 1t
far and wide What had began in Gobur as a community of the tathtul ended m
the establishment of an Islamic state ruled by Uthiman dan Fodio. as the former
Hausa states were reformed into a confederation of Islamic states, reaching a
level of pohiical mtegration that had not existed betore (Robmnson and Smith
1979 148) Madagal, an important town n the history of Mokolo, became part
of 1t Duning the period under discussion one of the more significant changes
ciiected by the Mushm reformers was the nstallation of an  Islamic
administration This entailed the creation of a central state, with Sohoto as the
main province, though the precise character of this state has been the subject of
much discussion (Hogben and Kirk-Greene 1966, Hiskett 1973, Clarke 1982;
Robmson 1985) The Sultan of Sokoto became, i theory, the Supieme
Comumander of all the Muslums m the Hausa states He gave the emirs the tash
of administering the Caliphate at the provinaial level A chuel gadr or Mushm
Judge was also appomnted to supervise the admimistiation ot justice based on
Islamic principles throughout the Caliphate The wazir, or chuet mmister of state,
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linked the rest of the emuates with Sokoto and acted as moderator in disputes
within and between the emirates.

In the educational sphere, the retorm movement achieved a good deal  Through
1, hiteracy mn Arabic was sprcad over a much wider area. The 1eform movement
also gave nse to a greater mterest in and concern {or the education of women It
15 credited with the establishment of more Muslim schools and the ttamning of
cver-increasing numbers of Muslim teachers.

In onc of his books, 1a'lim al-lkhwan [Education of the Brethien] Uthman dan
Fodio wiote about non-Mushm religious behiets and practices, He mentioned and
condemned as polytherstic the practice of venerating trees and rocks on which
hibations were pourcd or sacrifices made. Piccisely  these practices play an
tmportant role n traditional Mafa rehigion

Al the end of the 19th century, people continued to be mspired by Uthman dan
Fodio’s 1etorm movement (Smith 1960) The Fulbe Jthad had made Islam and all
that 15 connected with 1t - religiously. socially, and administiatively - a state
rehgion,

I 2 Fulbe hegemony in North Cameroon

Upon his death, Uthman dan Fodio spht his domumions, leaving his son
Muhammad Bello as the Sultan ot Sokoto and his brother Abdullar as the ruler
of Gwandu. Thiy dual empuc led most of northen Nigena until the aival of
the Brinsh m 1903 (Johnson 1967). The Fulbe acquired 1uling positions withun
these stales The Eastern province of this state, called Adamawa, includes the
Nigenan province by this name and the present arca of northern Cameroon
Around 1810, the yrhad was carned (o Adamawa. A young Mushm schola named
Modibo Adama, enjoying the moral support of Uthman dan Fodio, united the
local Fulbe leaders (Junube). He succeeded i becoming a pohitical and ouhitary
leader, conquermg several terntories (0 which his followers brought Islam (Kirk
Greenc 1958; Paques 1978) The Sultanate of Mandara (aound Mora) maintained
5 andependence outside the Emirate of Adamawa. Yet it lost many ol 118
dependent territones which became organized as Fulbe  distiicts, tor example
Mora, Madagal, Mitchiga, Matoua, Bogo, and Mmdit (Njeuma 1978, 42). Many
hon-Fulbe groups were

defeated Some accepted Islam and the Fulbe chiels as their rulers Some were
Subjected and enslaved, as under other 1ulers before the Fulbe (sec Eldridge
]988). Some groups from the plans tied to the mountaimns., which were
Inaccessible to Fulbe cavalry, and cither settled there or intermixed with the local
Population,
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I 2.1 Reckless invaders

The inhabitants of the mountamns, the Mafa, resisted Isfam tor quite some tume
Because of thewr solation, they were able to detend themselves with bow and
Arrow against a total tnvasion by the mtruders, though many people were taken
as slaves. The following story of an old Mata man serves as an dlustiation of an
mvasion, It must be situated in a later penod than where we chionologically we
m our history. Yet I assume that his statements would not have ddfered much
tfrom those people would have made who experienced the same reign of tertor 50
years earlier in history In both periods the Mata weie the victuns ot slave rads
during which some Fulbe mvaders were quite reckless, as we Icarn from the diary
of Hamman Yadp ® and tiom the stoncs that are sull common knowledge
So the chief of the Mushims set tire to the houses They chased people
on theu horses In passing they also pillaged all soits of things, even our
wives and childien, our youngsters. bulls, goats, just everything, cven
our mullet they took For example, mn Dpnglya they started chasing
people, they took my aunt and other women because, you know. those
1cal Fulbe did not give buth to many children, so they needed our
wives to give them children
Anyhow, some of out people were hiding m the holes of the mouniam
and only came out dunng the might to tetch something to cat. When the
Fulbe discovered these holes. they took some straw, put it m the
entrance and they set it on tie after they had also put hot chili peppers
in 1t and the ol of the calcedra tree (which makes a lot of smoke) So
i that way the tie and the smoke would get at the people inside Now
1L was the ones who wete scaied that hid in the holes, because, you see.
the other ones, the brave ones, stayed outside with then bows and
arrows and hilled the Fulbe But other people weie taken away by
them, to therr places. If they stopped you, caught you and you did not
want to follow them, they hilled you, just ke that But if you were
prepared 1o tollow, they tied your hands on your back so that you could
become aslave, so that you could be sold

11 2.2 Political dominance of Yola

Modibo Adama first settled v Gunin Later, he moved (o the town of Yola m the
Benue Valley and made 1t his capital The Fulbe chiets established chictdoms that

As explaned n Chapter 1 the diary of Hamman Yadp witten i Atabi has been
found and translated into 1 nglish but 1t has never becn pusblished
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achnowledged the authority of Yola, similar to Yola’s acceptance of the
patamount sovereignty of Sohoto Adama died 1n 1847 and was succeeded by his
eldest son Muhammad Lauwal Heeding his father’s dying words not to abandon
the jihad he conducted many new campagns n the area’s notth from the niver
Benue These arcas were not entirely subjected to the Muslim conquerors (Bath
i Njeuma 1978 59) He ravaged many groups The more sceute Yola became
the freer Muhammad Lauwal felt to organize distant expeditions especially to the
North These were intended either to remforce local troops agamst incursions by
the Mandara and Bormu people, or to help consolidate Fulbe power over partally
subdued peoples His two successors, Umaru Sanda and Zubeuu continued the
Jthad (Njeuma 1978 63) The political dominance of Yol lasted untl the armival
of the British 1 1900 Zabeuu eventually played an important role i resisting the
colonizers We will discuss his role Later on in this chapler

LAMIBE OF YOLA
lamido Adamawa
(1810 1849)

- .-
———

lamdo .Lkluw‘tl
(1847 - 1872)

V/
S
>

/,
lamido Umera Sanda  lamido Zubeiry
(1872 1900y (1890 1901 arrival
of the English)

-= 50N = SULLESSOT

One ot the chefdoms lanudat. 1o acknowledge the timal authortty ol Yola was
Madagalt, a lanudat ot gricat importance in the history ol Islamization in Moholo
1t used to be under the intluence of the Sultan of Mandara (whose capital was
newr Mora) betore (Vossart 7) The (st chiets of Madagali came from
Yadzcrum to this 1egion Aido Bubu and Ardo Dadi were succceded by Ardo
Uthman who was in command durmg the penod of - pacitic istallaion (as the
installatton ol lanmube i new cential areas 1s called n the archives)  Madagali
was subscquently ruled by a chiet called Njrdda fiom 1811 to 1854

He was succeeded by his son Buba Chiuto who was strongly dishked by the
clders They asked Lauwal  then the tuling chiel of Yola to ieplace him by his
twin brother Bakant I auwal did so (around 1873) whercupon Buba Chioto was
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arrested and taken to Yola. He fled once. With the help of Sanda, successor to
Lauwal, Bakan captured Buba Chiuto and took him 1o Yola, whete he died in
captivity n 1874 (Strumpel 19 ; 58-59; i Njcuma 1978: 101) (hand written
documents, Mokolo arclives) Bakar ruled until the armval of the Germans in
1903 This altair elucidates the sovereignty ot Yola over the region and of Sokoto
over Yola.

The ruling famido ot Sokoto, Yola, Madagali, and so on down the hietarchy, did
not give help (hke Sanda gave to Bakam) for free Islamic communities
recognized several forms of taxation, which had to be paid to the highest ruler
Two of these payments were important 1n the province of Adamawa, namely the
zakat (tax: One ol the Five Pilars of Islam, obhgatory for every mdividual
Muslim) and the jizva (tnbute: levy on non-Mushm peoples who acquiesced to
the laws of Islam and were given the status of dhmmimu) These payments provided
the most important material ink between Yola, the distiicts (such as Madagalr)
and the villages (such as eventually Mokolo). These payments were also a way
of showing onc's regard and respect tor the famido and ultimately tor the lanudo
of Sokoto. Non-payment was a sign of bad relations For example, Nydda of
M:ldagah withheld tribute to Adama tor some time, because the latter gave flags
1o onc of the northern distiicts and made them dependent ot Madagalt At that
beriod, Njdda sent his tibute ducctly to Sokoto hoping o obtain pohtical
advantage i that way (Njeuma 1978 108)

This pohitical appatatus, mcluding a system ot taxation, made 1t very casy tor the
colongal governments to take over the admmstration, wluch they further
stabilized, centralized and tuined mto a bureaucracy This indirect rule laid the
foundation for the submission of people like the Mata.

1 2.3 Fulbe jihad and slavery

AS aresull of the Jthad, and state-formation, the Fulbe economy changed. It was
Previously based entuely on cattle When they settled, it was no longer possible
to cxchange darly mulk trom the cattle for agricultural products. So the Fulbe
started 1o get mvolved m agniculture themselves However, as they loathed
CUlllvatmg " they had the woik done by slaves Those Fulbe who participated
I the yhad, 1ok many slaves from the Pagan non-Fulbe populations (Azarya
1976:14, LaCroix 1952.32-34), among which the Mata. Maama Maimouna - we
already heard a patt of her story - tells uy

In Mah there « even an eapression that says Yo nu reon which means something
hhke It Idont speak the truth Twill culovate T Oral communicabion of A Breedveld
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“When [ was eight years old, Hamman Yadj (the lanndo of Madagah,
who (Jmmed the Mokolo plans as his terntory) took us It was the
lamido of the Fulbe who used to ieign here in the old days They had
alrcady taken our father When they did that, we hids cned and
screamed, because of that, the people chased us. but tinally we weie
left wuth our mother This was ten days before Then they returned We
had just bt the {ne outade to get warm  They diew therr guns | fled
with my big biother But then my big brother took another 10ad. o |
lost im They caught me and they made me lic down on the tloor and
they it me and they kicked me and then they let me go I returned
home When | entered the house someone else just Ieft the house This
someone had come back to fetch the people as he had found nobody
betore that day He stopped me again
Finally they had caught us all my hittle sister, my two big brothers, my
hitle brother and me We used to be five in the house We were all
tahen by the lanudo They brought us to his house i Madagali - which
became Enghish teintory afterwards - and then they sold everybody
[ had fallen asleep dunng the mght Betore | woke up, the others lelt
I didn’t know very many things T was stll too small But my g
brother, before T went to sleep, had bent his head down ike this and he
had cried, ernied cried T ashed him "Why are you ciying like that? He
ashed me n return, "Wheie are they going 10 tahe us now? Is 1t not iue
that they are gomng 1o scil ust”
He had been night, they did sell him But me as 1 said. because 1 had
tallen asleep. the chiet had said, "leave her' but all the others wetre sold
m Kano When I woke up my sister and brother had gone and all the
other people from our village as well When 1 noticed that, T cnied too
They sold people 10 get money so that they could buy themselves
clothes and (things to cal
I had to work hard Who would give me time to play? It you did not
work hard, you were it with the rope So I giound the mullet, T swept
the courtyard, I fetched water, I washed the dishes ™
Male slaves were called maccudo (plural maccube), temale slaves hordo
(plural horbe)
The land on which the slaves worked  belonged 1o their masters, though the
slaves usually could pass 1t on to their own childien Their obligation 1o the
master consisted of sending part of the products to him, working parttime on the
master’s other fields, and gencrally serving im whenever they were ld to do
S0
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Chuldren of slaves who wete born n the house of then masters wete called
sakkataayo (plural:sakkata’ en). Fulbe informants said that you grew up with them
like brothers and sisters and considered them as such. So personal ties could
develop between the members of the tamuily and those sakkata’ en.
The parents of Goggo Amaia (about 55 years of age) and her brother
ongmally came trom the mountains around Tourou. She grew up at the
court of Boula. On several occasions 1 went with her to visit the lamido
and his compound or other former members of the houschold. She was
always treated with the same respect as the other members. Her brother
became a goofa (plural:qgoofa’ en) (tormetrly, those slaves were on duty
at the palace doot, to be propitiated before gaming access (o the fanudo)
of the lamido ol Mokolo, a post he has held tor about 25 years now. He
got this job by magical conjuring. When young he had been befniended
by a relatave of the lanudo. Together they had gone to the Marabout 1o
ask for a gri-gri so that they would do well in ife. On this occasion he
had uttered his wish to become a goofa. His wish had obviously been
granted. He married the sister of this triend, a daughier of Fulbe origin
So did the daughter of Goggo Amara, the sister of this man,
Slaves could be released from servitude o which case theinr masters gave them
cows. They were then called dimaago (ptutal. 1umaabe) (Also Burnham
1972:311). The tust generation of Mata people in the Mushim community can be
categorized as such. Female houschold skwves lTihe Maama Maimouna, often
marriecd (o1 were lorced to mary) thewr masters or sons of thewr masters.
Afterwards they were no longer consideied slaves. It they boie childien, these
were called kordo davdo and had the same status as all the other children of the
father. But a man could only marry his own slave, not one of another man. as the
offspring would then be considered children of thewr origmal masters.
We will continue with the story of Maama Matmouna,
“So I stayed and worked with the fanudo, until he gave me 1o his child
She was just a hittle bit older than 1 was She was going to get marned. ™
That 1s how they do it m Fulbe customs, you see. It the eldest gul s
gomyg to get marnied, the one who 1s just a hittle bit younger, goes with
her to stay with her. [She uses the example of her great-grand children,
who arc two and tout, as an example to make me understand]. When 1
was staymg i her house, a man [also once tahen as a slave] came to
ask my hand in marniage.

(A slave gul who becomes attendant 1o a woman s udlled  mapakasano
(plural mupakaraw en), as atlendant 1o w man, she will be aalled  jchaduago

(plutal yckadnve en)
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[ just started to have my periods T had already started praying long ago
fmeanmg she had alicady converted to Islam] As [ grew up wath the
Fulbe, I lcained to pray like the Fulbe Fust I was still too small, but
when I had grown a little bit older T sard to myselt "I better start
praying now'' Now the man who came to ash me to marry him was a
Mata from Mofoucle He was 1o become the tather of my childien |
only married once m my hfe T stayed with him until he died When we
were still living in Nigenia, 1 gave barth (0 one child, our fust son "
[NB the daughter of this woman was to mary the son of Hamman
Yadp the lanudo of Madagaly, (the one who had taken her as a slave)
later on]
Household slaves were generally the most trusted counsellors and as such held
considerable power Rishou and Fassaha, the first chiets Jaw any of Mokolo had
been former slaves We may be critical ot a too positive picture of slavery The
story of Maama Mamouna 1s a good example of the tagic lives people led, they
could only accept thew fate and make the best of 1t Yet we must not forget that
we are dealing with o herarchical society  Children consider 1t quite normal to
act Iike servants to their older brothers or sisters to whom they owe so much
1espect that they are not even allowed to pronounce their names Besides most
rulers depended upon the withngness ol the people they mtiatly subjected and
who chose to cooperate with thewr masters Although slavery has been abolished.
many terms for the dilfeient hinds ol slaves are still used to indscate diiterent
professions

11 2.4 Pohtical positions and wealth

Belore the jthad. Fulbe nomads had to pay a toll 1o the owners of the land they
passed through with theu herds  After the jehad they contiscated land trom the
local population, putting it under the custody of the head of state and his agents
The conquered population then had to pay the above-mentioned taxes on tributes
(zakat or pzya)y 1o the rulers for cultivation rights In this way land i addinon
to slaves, became another 1esource for the Fulbe, where then only power base 1n
theirr nomadic days used to be catile

In about the same way, they ganed control over craftsmanship They reduced the
monopoly excrcsed by closed groups on cettam cratts - as, lor example
blacksmithery by the Mata and Kapsihi (Van Beeh 1978) - by mduuing the
craftsmen to teach (heur cralt to slaves owned by Fulbe

Pohtical positons could be translated into income Taxes were paid to the diredd
rulers, who sent part of these taxes higher up while keeping somethig tor
themsclves Inaddition to the taxes presents were commonly given Candidates
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tor "civil” services had to mvest i gifts to those higher up i the hicrarchy Being
I service the pay oft was expected (o cover the preliminary investment So the
higher a person’s position in the pohitical hicraichy the more gilts he 1eccived
In this way, power tesoutces were transformed mto matenial wealth (Azarva
1976 11-20)
These abiliies to have access to wealth when one 1s a member ot the Mushm
community have led to the following common statements among non Islamic
people A Mafa man, who had become a Christian said to me one day sighing
Somctimes I wonder f I made the nght chowee They say you get rich
when you become a Mushm
But where does that wealth comes trom? 1t does not start ramng coins
i your courtyard the day you convert ito Islam does 11?
1 don’t know whete it comes from 1 only know Muslims are 1icher than
Matas
1t 15 also common knowledge, though, that Mushim people help cach other and
are anchined to share their wealth
There was an old Mafa lady Her only son had mugrated and haidly ever
sent her any money though he did have a regult paid job Beng too
old to woik hersell food was given (o her every day by a Mushm
neighbor an Hadp who could atford 1t and who considered such his
duty She did not give any service whatsoever i rectwn When T asked
her about it she sort of shiugged her shoulders and sard  But that s the
way Mushms do their things
One could not enter the political elite by wealth alone Most piestige was
feseived for Islamic scholas and clenies  retlecting the respect for Islamic
knowlcdgc and piety which in principle was open 1o eyverybody including non
Fulbe Mushims But, as Avzarya rightly remarks. it was casier (o convert wealth
INto prestige than the other way aound  Wealthier people could aftord a more
lhorough Islamic educanon for themselves o theur sons and daughters

1125 The arrnval of the colonial power in North Cameroon

When the colomzers arrived the Fulbe chicts at least those who submutted to the
?OlOIlllCl\ consohdated their power They could do so due to the tact that as
tribes the “heathen gioups the faabe, could hardly be ruled duectly by the
colonizers The Mata have no overall polical organizanon So the colonudl
Powers ruled these groups indirectly They gave a mandate to the Lamibe to
colleet the taxes fiom the mhabutants First the German and later on the French
Colomzers had great admuatton tor the sophisticated  colourful culture of the
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sedentary Fulbe These factors enhanced and stabihzed the dommant posttion
Fulbe culture and religion already had

In our region the Germans artrved around 1900 Let us examine this penod more
closely and consider 1ts ¢lfects on the relations between the Fulbe and the Mata
I will base my teatment of historical events on the woith of Njcuma and
Eldridge, as well as on items found 1in Mokolo archives and on oral
COMMUuNICAIoNS

Njeuma states that the intents of the German mvaders was hinged on two
principal factors  a general teeling that colontal wars were necessaty. a teeling
shared by all colonal powers and sccondly a "'moibid — his words- desire by
German tums to monopolize all commercial opportunitics within the so-called
German  protectorate” ol Cameroon An carly experience 1in Adamawa taught
them that 1ty rulers were not prepared to bow 1o colonial rule unless this was
imposed upon them by force Durmg the reign ol Zubeiru fanudo of Adamawa
from 1890 to 1901 the force of Adamawa had alrcady weakened as the {anudat
was cledaved and a Mahdist state had developed within the emirate In June 1885,
the German Kerchstag passed a proposal to enlarge the police force in Cameroon
and strengthien s positon with tramned and  well equipped men of the
Schurztruppe mamly tor rade redsons In 1898 miensive campargns (o occupy
Adamawa were stated by the German Colonial Souiety A concession for
Adamawa was ofticially granted The Germans got support from the Butish o
carry out theur plans

In January of 1899 un eapedition started out from Douala (Southern Cameroon)
commanded by a licutenant named Hans Dominik The fust attack was on Nailla
They won the battie partly because they weie helped by Hausa taders who saw
the Geiman actions as a prelude to trade expansion Before the invasion the
Germans had presented themselves as friendly people seching to establish
peacetul relattons with the Fulbe rulers But after 4 second less suceesstul
invasion m Tibati, they started to worry, atraid that the news of ther 1ude
imvaston would spread and unnte all other lanudars up north Due o internal
rivalry of ditferent people and fanudats, the Gemmans could soon estabhish a
presence i Ngambe tetritory  Ina second mvasion, Tibatt tell as well As Tibats
was once the strongest military power i the wea s fall boosted the suength of
the Germans 1n the eyes of the indigenous population and dedlt a severe blow to
morale i the Mushm armies Atter that the Germans svstematically broke down
the authonty of the Fulbe rulers n the whole district and came (o an agicement
with rulers who accepted the German authority as we will describe below tor the
son of the funudo of Madagah who was to become the tirst lanudo of Mokolo



During this pertod, the Brtish invaded the Sokoto Caliphate. There, the Fulbe
tulers had a choice between peaceful submassion or emigration. Zubeiru. then
lamudo ot Yola would have nothing to do with the Biitish protectorate, neither
with their admimstiation nor with anything else of those haabe or infidels. He
decided to tight the "whites” and found help in Maroua, wheie he was at that tume
to mourn the death of a personal friend. Yola was becoming a threat and was
invaded by the British on mstructions from Chamberlam. The Yola foices coutd
not withstand the British onslaught. Zuberru fled from Yola, as he did not want
to submit to Nasawaa en (Christians), though his councillors re-entered Yola
afterwards,.

The possible 1eturn of Zubeunu to Yola temained a thicat to the British. Zabenu
and his followers had tumned noith, (o Maroua, whete they were assuied ol
support. When the Germans found out they fell upon Zaberru and his detenders.
Zubeuu again escaped and went southwest, 1o Guduk m Bntish Adamawa
through Madagali and Kilba. As the 1ainy scason came along, Zaberu settled tor
€1ght months 1n Guduk. He avoided ditect confrontation with the Ewmopeans, but
he sent agents 1o wreak vengeance upon the Germans At Maroua the German
Resident and his entire staff were assassmated. Then Domimik mvaded Maroua
and set up a German administration. Zubeiru became a real thicat to the British
and German governments; lus campaigns contirmed a behiet among the Tocal
Population that Zubeiru had gone on a pilgrnmage to Mecca 1o receive inspiration
o heep tighting the Eutopeans. All lamibe were forbidden to mamtain any
Correspondence with Zaberru., Some reported possible  letters of lum to the
colontals (as lamudo Song near Guruk). They thought 1t was tutile and suicidal
1o fight agamnst guns. Others such as Bakart from Madagali gave passage 1o
Zubeiru. Bakari was then killed by the Germans tor not telling them the
whereabouts of Zabeiru. Though the colonizers scarched tor him by roaming the
regions and terrorizing the mhabitants, they never caught lim Many stones have
been offered to explam tus tinal disappearance (Njcuma 1978: 208 - 251)

1l 26 Incorporation of Mokolo in lamidat of Madagali

When the Germans captured Adamawa, Mokolo did not yet exist as a town o
lanudar. 1n 1870 the tanudo of Zamay, which 15 17 kilomeuces trom Mohkolo,
Considered the Mokolo plateau to be under his sphere of mfluence Its border
With Madagali was situated at the source of mavo (1iver) Louti. The nght side ol
the river (Mabas Wanday, Woula) depended on Madagali (now Nigeria) and the
lett bank on Zamay (Vamay, Gouszda, Baw, Midumsey, Mada. Ldamsay, Douvau,
Mendéys, Mokolay: sce map 2) (Eldnidge 1988:281). In Zamay as well as i
Bourha, oral nadinon mamntans that Madagali never excicised any authority over
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Mataham platcau wheie the present Mokolo 1s situated, until the interference ot
the Germans and the assignment of Madagali to /anudo Hamman Yadj. The
latter was the son of Bakart. He was thioned lamido by Hans Dominik after the
Germans hilled hes tather tor supposedly giving passage to Zubeiru The story
goes that Dominik judged the virtle capacitics ot Bakart™s son as tollows.
"The day he was throned lamido, the German otticer led him betore the
bleeding corpse of his tather lemido Bakari, of wiich they had chopped
oft the head. and they asked Hamman Yadji:’Are you ready 1o become
lanudo mstead ot your father, knowing you will undergo the same
treatment 1f you do not obey the authority ot the Germans”?  Without
blinking an cye he answered, "Yes, I am ready”” (Eldndge 1988:282)
(handwritten manuscnipt in archives ol Mokolo).

LLAMIBE OF MADAGALI
Ardo Bubu

Airdo Dadi
Ardo Uthman

lamido Npdda

- -
-~ .
- -

- -,

] -
lamido Bubu Chuto —— lamtdo Bakar
(1854 - 1873) (1873 - 1903)
+ 1874 n captivity + 1903 killed by the
Germans for giving
passage o Zubeiru
Vs /

Colonial government

lamido Hamman Y.ld_ll/
(1904 - 1927)

/7
lamido Yacouba (1927 -2

---= SON __= Successor
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lamido Niidda (Madagali)
]

lamido Bakari (Madagali)
(1_ by the Germans)
,/

1
P ]
LAMIBE OF MOKOLO:
l, :
Lawan Riskou lamido Hamman Yat’iji '
(1921-1924) (1903 - 1927)‘\ !
' .-lamido Yacouba
Lawan Arnata N7 (1928 - - 1946)
(1924-1926) N !
0 A i
Lawan Bouhari ~ Yerima Yerima “‘ E
(1926-1927) Ibrahim Mourtalla lamido Mohammadou
\\ ¢
Lawan Fassaha (- 1990) \‘ Y (1946 - 1948)
(1927-1928) ' Y
\‘ \\
Canton Mokolo South . «Canton Mokolo - Fulbe
lamido Magadji Djamare % lamido Idrissou
(1948 - 1969) N (1948 - - 7-6-1990)
: \
lamido Mohammadou Magadji lamido Yacouba Mohammadou
(1969 - 1990) Mourtalla
(1991 -
lamido Tjamaha
(1991 -

Tt = 50N = successor

Hamman Yadji himsell was to surpass the cruelty of the Germans, as we learn
from the many oral accounts and from his own diary. Al that time, he took
advantage of the ignorance of the Germans concerning the borders of the laniidat
of Madagali, and pretended to have occupied the Central Plateau of Mokolo up
10 Mayo Mofélé, the border with Zamay.

So the Germans enlarged the borders of the Madagali Lamidar on the Matakun
Plateau cast of Mokolo up to Mayo Mofouél¢ and South West up to Mayo Louti.
Thug Madagali became the frontier state of Maroua, as the Germans had also
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placed Gawar (south-cast ot Mokolo) and Zamay under the authonty ol the
lanudat of Maroua.

I1 2.7 The history of Maokolo

In Chapter One we mentioned the founding of Mokolo as a replacement of
Wanday, serving as a “guiding place” and a place tor Hamman Yady to stay
overnight when he was uavelling from Madagali to Maroua.

His son, who still lived im Mokolo during my first stay and died m 1990, gave
1905 as the foundimg year, perhaps confusing 1t with the foundation of Wanday
The archives mention 1918. Let us hear the son’s story:
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It 1s my father who tounded Mokolo. I am 74 now. Listen to me
carcfully  Uthman dan Fodio had come and he taught the kids the
rehigion and he appointed them Lanube (chiets) He sent them
cverywhere."You are going over there... and you there, you have to go
in that ducction ..and you will be going over there..." He gave them a
knite. It was the knite to make judgments. For example, it anyone was
to be hudled, they had to do ot wath this special knite, They also used 1t
1o take food out of the houses o1, 1t anybody had stolen, to chop oft his
or her hand. or, 1f they lied, to chop off the mouth. So m this way he
gave twelve people a place. among which: Kano. Yola, Kallu. places
cven from Ngoundere up to Yagoua It was Yola who was in command
of all these territones. The others were only petty chiefdoms,

My father never met Uthman dan Fodio. because he had not been born
yet mn that peniod. But his tather, so my grandfather and my own lathet,
were Lanube of Madagali. 1tis my tather who lounded Mokolo. He sent
the people from Madagali here. At first 1t was the Germans who told
lum 1o stay over here. Because you know occidental and onental
Cameroon at that time was all German territory. It was all commanded
by the Germans [so Madagali too]. So my father smd. "having 1o leave
1o Maroua or to Mora 15 quite fu." So he called the tather of Man,
whose name 1s Durie. He came to see this place over here and he
constructed a house to stay over during the nights when he passed on s
way 10 Mora or Maroua. It used to be all. Nobody hved here. Then he
sent 325 people over to Mokolo with the sedo |dried grass carpels. 10
mahe walls with] and matenal to thateh roots with, to make lam a place
to stay durmg the nights. Atterwards he took people with him 1o stay
permanently m this area. .



map 9

N\
r.UTzE_U/ A&
Seel P
~ "
——— /

INIVINAOW AH”WMM\
Cuvw  ¥hAN IA\

oYL NYWWVH 10 linog  ~ = — =

INYwitl)g .
awy @
ER SAPTETPRN

m———
PERT i/ P

TINIney By 3Ea41PL2ULs S

FEVEL

=2 HVNOYD,

"

o,
3
OA‘-(
2
i
 Oiviy
N -Mﬂ\n
\
N ~
N
\
\ /m
\ %
[+
\
\ M ~o
1 <
' g
} I3
1 13
! ONYUQ
1
1
)
1

~Reepery
V0125

Copy of hand designed map found in Mokolo archives

87



I1 271 Haimman Yadp as mean as hot peppers

Now the son did not mention the cruel practices of his tather which many other

clderly people stll remember very well and have become a legend among

younger ones Another woman tells her story
He was as mean as hot peppers! He came to owr village with his
companions, with theirr nifles at thewr ready They took goats sheep
peanats, and the millet to take home They took the straw trom the roofs
and the dried grasses and took 1t to the mountatns They laid 1t in front
of the holes where the people were hiding added hot peppers and it 1t
People were coughing slowly dying nside and you saw the blood
actually coming out of the holes  They never hilled the women very
quickly they put them together little ones by hittle ones the young
maidens together and the women together Now Hamman Yadp always
had his knife in tus hands If he saw two girls hike tor example Arsathu
and Karing, and he considered them nich he took them and raised them
If not he just killed them with his knife
You know what they did with the men? They put them on the floor
they chopped off thewr heads and they chopped off thewr pricks
Hundreds and hundieds of them Then they 1ook a long stick to prich up
these heads Hamman Yadp used to make the fence around his palace
with the heads of these people [This fact was told me by several other
intormants] Now for example 1t they took your father s head you as
a chuld had to carry this stalk with the head on top of it to his place
There he sat down on his throne and thanhked these children for bringing
the heads ot therr tathers Up ull this day people just can t believe he 1s
dead These cruclties only stopped when the white people anived  If
they had not come perhaps he would have killed everybody m the
whole world (Case P1, Intormant 1)

Hamman Yadjy himsclf made no moral judgements and only wrote down facts

From s diary we cite the following
Dec 10 1912 On Tuesday the 30th Lathap the Pagans called Shikawn
brought me 10 slave girls T also sent soldiers to Kamele but they did
not 1each Amado s compound and only got a temale slave whose hand
had been cut oft and who was as stupid as a goat This made me very
angry with them

After the delimitation ot 1920, Madagali was attached to Nigena, while Mokolo

and Wanday, the two places were Hamman Yadp used (0 stay overmight

depended on Cameroon Hamman Yadjt was captured in 1927 as he contmued 10

raid the people n the area 1gnonng that 1s was French teritory Complaints were
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raised against him. ** Oral accounts tell that a woman came to warn him so that
he could escape. But he reacted by saying that it was beneath his dignity to listen
to women, not to mention follow their advice. In the archives, I found a hand
written reference that said: "arreté et déposé le 25-8-1927." Here is an account
of these happenings from a Mafa man:

Now they saw that he had diminished many Mafa, not only the Mafa of
Mokolo, but the Mafa in general. All the Mafa had been diminished by
the Fulbe, because you see, they were always victorious, because they
had been instructed by the Arabs. They all went to Qur’anic schools,
there they had learned what life was about, they knew things. The
Pagans, on the other hand, did not know all these things, and they took
advantage of their ignorance.

Then the French and the English came. We heard all this noise from the
cannons. The wife of my father ran outside. She said, really, there are
the guns from the Arabs again!™ T told my father, [ was only a child.
They said it had to be an Arabian coup, but they were no longer the
people from Hamman Yadji, because they had captured Hamman Yadji
near Rhoumsiki. The whites captured other Fulbe, near Douvar, but
some of them hid in the mountains. The whites left and the Mafa
thought it was over and came with their sheep and chickens. But then
there was still a Fulbe army left in the mountains. They took all the
wealth from the Mafa people and that was the last war (Case D 1,
Informant 1).

The account of the son about the end of his father’s domination over Mokolo has
another accent:

But the mountain people came from the mountains and claimed it was
their territory. Then a white man came, a Swiss guy. He was called
Captain Vallin. Now the lamido of Maroua and of Garoua lodged a
complaint against Hamman Yadji. They called a Marabout to judge:
“You, you do not lic, who is in command of Mokolo?" So the Marabout
said: "You, you are white, where do you come from to claim a right 1o
command us over here. It is Hamman Yadji who commands here
because he came here first and took the brousse that only belonged to
God before.”

The amount of slaves he mentioned to have captured in his diary, decreases in this
period.
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1f 27 2 Arnival of the French colonals

In 1921 Rishou, Hamman Yadji’s servant who was i charge of Wanday, was
promoted by the French administration to the rank of Lawan, repiesentative of
Zamay and 1esponsible for the whole Matakam plateau which he was to rule
trom Wanday (Eldnidge 1988 283)
In january ot 1922, Moholo became a milttary subdivision According (0 Martin
(1970) the Fiench were aware of the difticulty ot governing the non-centralized
Mata people They were conscious of the fact that to place them under Fulbe
government could only produce results of short duration But the directives fiom
the central colonual govemment 1n Yaounde remained the same and lavored
mdirect rule (Martin 1970) The French cadre stselt was unstable, madequate, and
100 few i number From 1922 10 1939 18 subdivision chiels subsequently served
i only 17 years An officer had only his militia to assist hum an his subdivision
So they had to make use of the existing pohitical Fulbe structure Due to language
problems and the fact that they depended on Fulbe-oniented interpreters they only
looked at Mata aftans through Fulbe eyes
When the village slowly giew Lawan Rishou (called ardo Woula because he
came from Woula) was mvited to install himsell i Mokolo and to help with the
pacification and the tax collecting, for which they used the once enslaved now
returned Islamized population
My tather, who was Mata (from Motouele) and taken as a slave n his
youth was a tax collector, as the Mafa lamido 15 nowadays He lelt for
the mountans to fetch the millet the peanuts, the goats, the sheep, the
chichens They took 1t all and brought 1t to the otfice There was a
special mullet storchouse, next 1o the prefecture 1o store these items
They have torn 1t down now 1t 1s the place where you can tind the
garage nowadays Every father of a houschold needed to give nullet
Men and women alihe needed to give, hike they give money now The
whites remained i their offices, one as a commander, one as the head
of a subdivision and another one as a captan The whites ashed the
famibe 10 collect the taxes and the lanube gave the order 1o people like
my fathel
Captamn Valln, “chef de la airconsenption de Mokolo, - already mentioned by the
son of Hamman Yadp - wrote in 1925
dans toutes cos affav s ce n cst pas {impdt pls ou moiny abondan!
qur st en jew mars le principe Le versement de  impot est e signe de
sounission dos Matakam et cux mémes ne sy nompont pas Tant qiic
le Matakam na pas fait ce geste de sounission 1 se consdeére
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indépendant de notre autorité” (Mokolo archives, also in Martin
1970:181).
Yet the Mafa did not see the necessity of these taxes and kept resisting them. As
a result, Jawan Riskou was Killed (in 1924) by the Mafa chicfs in Ldamsuy ncar
Mokolo (see map 2) during one of his tours. Three other servants from the
Madagali court were appointed and dismissed as lawans of Mokolo by the French
administrators. These were Amada (1924-1926), who was soon condemned as
i traitor; Bouhari (1926-1927), who was soon dismissed because he kept sending
young Mafa Kids to the court of Madagali, ignoring the fact that this was British
territory (sic!) and Fassaha (1927-1928). Fassaha was the former servant of
Hamman Yadji who had been sent by the latter to found Mokolo. But he did not
have any positive influence on the Mafa people either, and he was dismissed for
that reason (Mokolo archives:Le probleéme du commandement & Mokolo, no date).
Maama Maimouna gives more details on Fassaha:
"They had given him a Pagan wife, who was still very small, so her
father raised a complaint in court and Fassaha was sent to prison. There
he had to work and onc day he was out fetching wood with two other
prisoners, The latter threw a beam upon him which was quite heavy and
he died of his injuries.”
This fact, as well as the death of lawan Riskou underline the resistance and the
contempt of the Mafa for the Fulbe and for Fulbe hierarchy.

I12.7.3 Reign of Yacouba

After that a Yerima. prince, of Madagali was appointed as the first lamido of
Mokolo (Eldridge 1988:283). His name was Yacouba, son of Bakari, the same
Bakari whose head had been chopped off by the Germans. He was also a brother
of Hamman Yadji, though very different from his brother , as comments on him
are all very positive (oral sources). He was to reign from 1928 until 1946, the
year of his death. The French colonizers finally seemed to have found the sort of
intermediary they were looking for. Captain Vallin Chef de la Circonscription de
Mokolo. wrote about him:
Yacouba est un excellent chef indigéne, ayant un son politique
indéniable. Tout a fail gagné a hors méthodes, fait preuve d' wn [siclune]
rare clairvoyance. D'un loyalisme absolu. Obtient des Kirdis de la
région des résulrats remarquables. A su se faire admetire et aimer et a
actuellement, une autorité reconnue sur ' ensemble de ses villages. Trés
adroit, est un auxiliaire précicwx. lamido comme on voudrait les voir
tous.
In 1937 Captain Dagnas, chef de la Région du Mandara, added:
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Le lanudo Yac ouba est towjours un excellent chef de canton Esprit franc
et eveillé Robuste et bon cavaliey! Le faut{ can’tberead | d honnew
lors defétés [?] du 14 Jwllet et du 11 Novembrc de se soumettre sans
hésitations aux nombreux dépenses que néccessite la reception sous son
toir de tous les notables et chefs cantons de la ou des subdnisions de
Mokolo, Mora  Guder, et cela malgré ses faibles ressources
(Handwritten document, Mokolo archives 1937)
At farst hie was lanudo of Mokolo and the Fulbe villages Wanday and Kosséhone
Soon he was to be the chief of all the massifs that sunounded Mokolo among
which the Mata areas ot Mokola Ldamsay, Mendese Douvar, Mofouele (and the
Kapsiht areas Sirak and Ldilang  Kapstht area) (Eldndge 1988 283, Moholo
archives, oral communication of intormants) He got on tauly well with the Mata
population, due to the fact - so the archives mention - that he had a Mafa mother
Not that he had any real authonity over the Mafa, but he at Ieast succeeded better
than his piedecessors He had himselt surtounded by Mata of whom he made his

" Further, he mstalled a real Fulbe government
14

‘dignitanies  and “munisters
quarter chiets djowro fattudc in the massits tax colleclors ardo or @ nado
and representatives dogarr ** in all the villages under his command
Evidently, in this period, Islamization in Mokolo and the Mala area as a whole
proceeded quickly, any court notable needed 1o be "civilized |, that 1s become a
convett to the true rehigion
As these new dignitaries wete nevertheless Mafa they were tolerated or at least
respected by the Mata who started to get used to the fact that they had 10 pay
taxes mstead of kalling the tax-collectors with bow and arrow They also leamed
to settle therr disputes at the fanudo s place
On the fourth of April 1930 captamn Vallin madce the tollowing 1emarks
La towrnée de My le Sous Lieutcnant Chabal sera fructueuse Les
Kiurdis Matakams visites ont accepte le contact en 1927 Chague annee
permet d enregistrer chez eny des progrés sensibles
But not all the missions proceeded smoothly Chabal wrote about an mcident
during a tour he made n this period 1 will quote thes report because it not only
underhines  the mdependent attitude  of  the Mata towards any political
subordmation - be 1t Mushm or French - but also 1eveals the way the colontal
conguctors dealt with such an attitude

! Wajrruko i Taltulde clled wakkdde in Mokolo)
15}

(Plurd armabe}

Or wallyo (plurd walt cn)
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.. A Mazei le 24 Mars vers 9 hewres un groupe de miliciens se
présentait devant le saré d'un homme de ce village. Celui ci avait
abandonné son habitation et s’ était bloni dans un groupe de rochers
situés @ environ 30 m. de 1a.
L'interpréte qui guidait le groupe appela I"homme. Il ne répondit pas
tour d'abord muis, @ la sommation de venir sur le champ sinon son saré
serait brulé, il lanca des caillowx dont I un atteignait le milicier Dioulde.
Commendé Q@ nouveau de s'abstenir de cette fucon de faire, il sortit des
rochers porteur de son arc et d'une provision de fléches et s'avanca
résolument sur le groupe de miliciens. Il s'approcha @ 20 méres et
lanca une floche, heurcusement non empoisonnee, qui blessa le méme
milicien au pouce gauche. Celui ¢i, sous la douleur, arma son fusil et
abbatit I' attaquant &' un coup de feu.....
En éxécution des ordres recus du Chef de Subdivision, le groupe
Batanga riposta par quelques coups de few qui dispersérent les
assaillants. Iis s' enfuirent dans les groupes de rochers qui surplombent
leur quartier.
Je me rendis immédiatement sur les lieux pour les chdtier; je fis briiler
les sarés du quartier coupable non sans recevoir encore quelques
Sfleches puis, je leur fis crier que la sanction prise serai renowvellée
bréve échéance s'ils ne venaient implorer le pardon.
J'attendis une demice heure sans résultats, enfin deux heures aprés une
délégation d hommes du quartier en question vint demander pardon: il
few fli accordé.. (Mokolo archives: Rapport du  sous-licutenant
Chabal:1930).
In 1931 Chabal encountered severe aggression in Djoué ncar Ziver, a region that
o subdivision chief dared 1o visit for six years to come,
Seven years later Lieutenant Laroussinic mentions in his report of the tax-
collecting mission in the Mafa area that this particular region is still very
undisciplined:
Le village de Ziver [near Magoumaz, about 10 km. from Mokolo] par
lequel nous débuidmes, est le plus indiscipliné et méme le plus agressif.
Des 33 villages de Mokolo, ¢ est le seul qui se soit toujours refusé de
stacquitter de son impdt et ses habitants vivent en mauvais termes avec
tous leurs voisins. (Mokolo archives: Rapport de tournée 1937).
Incidents like these continued to oceur. The reports regularly mention compounds
that *had 10 be” burnt down [see handwritten copy]. The administrators had about
the same problem with the censuses they 1ook. By 1940, the French were awarc
that only an indigenous government was able to control the population. None the
less, this was only put into practice when Mokolo became a civil administration.
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Then they started to reorganize the junsdictions, modily the divisions ot the
cantons and regroup as many Mata people as possible under the direct
admustration of Mokolo subdivision, The French wanted a decentralized
homogencous power structure in which they could use des chefs de race Six
direct admimistration groups were {ormed reflecting the cthnie differences of the
Daba, Goude, Bana, Kapsikt and Mata. But the majority of the Mata stll iesorted
under the two large cantons of Mokolo and Mozogo (north of Koza), which were
under the command of a Fulbe chief (Martin 1970:43).

I1 2.7.4 Division of Mokolo in Fulbe and Mafa lanudat

In 1946 lanudo Yacouba dicd He was succeeded by his son Ammadou As the
new lanudo had a sceveie drinking problem (oral communication) and was
incapable of 1ergming over the Mafa population as his father did, he was soon
dismissed
An mtormant told me-
On onc occaston he shot at the people of Mofouéle. They were very
angry and wondered 1f the old days of Hamman Yadp had retumned
They lodged a complaint against him 1n court. Besides that. he also took
people with force from the mountains, so that they would Islamize.
Agam they lodged a complamt agamst him On top of that, he also made
trouble with one of his captans, Sarkan Fada, and had the Iatter beaten
up. They sent him to Maroua with Sarkin Fada and more people from
the court. They all went to prison,
As aresult, the Mata revived thewr hostile attitudes of the old days and declaed.
Nous accepnons I'autorité de Yacouba parce que  éraat un bon Chef
Nous ne voulons rien avonr @ faire avec Mohammadou ni avec des
représentants Foulbé Nous vounlons payer notre impét directement au
poste, porier nos palabies duoectement devant le Chef de subdivision”
(Mokolo archives Probleme de commandement de Mokolo, no date).
Mohammadou was succeeded in 1948 by the son of Hamman Yady, Idrissou
(brother ot the son who told his story above) Considenng the hostile attitude of
the Mata vis a vis the new Fulbe chiet, the French accepted another type of
admuustuanion From then on Idrissou was 1o take care of Fulbe affairs and was
flanked by another lanudo for the Mata, The latier was an Islamized Mafa named
Magadp Dyamare, & chef de race, as the French had wanted to appomt long ago
but whom was only now avatlable
In 1957 Mohkolo was divided officially into a Fulbe canton, with Idrissou as
lamido and a Mata Canton with the son of Magadn Dyamae as lanudo.
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The French had also installed an administrative system, including a wibunal
coutumier {customary law tribunal) - where these had previously resorted under
the “village’ chiefs and clan clders. The biggest political change for the Mafa,
though, has been the organization of canton chiefdoms and "quarter’ chicfdoms.
This entailed a change from local village politics to regional politics, The Mafa
did not recognize this level before. As mentioned above, the French had taken
Fulbe political organization as an example. In this system, the lamido of Mokolo
gives orders to the “quarter chiefs’, who command the villagers. Obviously these
chiefs do not have the same authority as the “traditional’ Mafa village chiefs.
Order within the arca was no longer maintained exclusively by the latier. as the
armed governmental forces intervened more frequently as had been possible
before. ** - As wrote Jourdain, chef de la subdivision de Mokolo in 1957, about
another clan clash that was about to start duc to..."...une coutume que nous
comprenons difficilement...":
Du c6té des défenseurs, on notait deux blessés 1égéres, kalda et
Hadama, atteint par des fléches. Le lendemain cependant (21 Décembre)
les gens de Vouzad, parents du tué, artaquaient @ leur tour Gouzda - Le
combat a peine commencé était interrompu par I'arrivée du Chef de
Brigade et des gardes envoyés sur les lieux...
Le 22 Décembre nous nous rendions @ Gouzda o la calme régnait, el
le 23, 1ous les protagonistes de I'affaire se trouvaient au bureau de la
Subdivision avee le chef Djamaré et Magadji Koussoum, pour y fixer le
prix du sang, et régler officiellement la palabre.”
And he still adds:
“Ce conflit, fréquent en saison séche, période de désoeuvrement n'a pas
été provoqué par des rivalités de familles ou de villages, mais bien par
ine coutume caractéristique de population encore primitives, ne venant
gue fentement Q la civilization." (M.Jourdain; Archives de Mokolo
No.132/L/SMK, 1957).

11275 Potitical Situation of Mokolo
After independence, which was instated on the first of January. 1960, the French

administrative system was adopted and has been functioning ever since. The
Mafa area was assigned the department (département) of Marguis-Wandala,

The French colonizers however wrote that it was no use pulting people in prison as they
were 50 much atlached to their independence and freedom that they died as soon as you
locked them behind four walls. Up (ill this day the prison has a special reputation in the
whole of Cameroon.
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governcd from Mokolo In 1967 it was redivided mto tour homogencous
subdepattments (arrondissements). Koza, Moskola and Gabua (replacement ot the
old canton of Mosogo. atterwards called Matakam Nord) and Matakam South,
which corresponds with the former Mokolo cantons The lanube, now canton
chiets, answer directly to the head ot the subdepartment (sous-pr éfet) ot Mokolo
They form the admunistrative hink between the subdepartment (sous-prefecture)
and the village chiefs In the countryside, the canton cheets reign over the chiefs
of the different quarters They have to mamntaimn the order and uphold the rules of
tradiional law. They collect taxes and intervene n local disputes men who
complun that their women 1an away and women complaining about therr
mentolk, ditficulties between the cultivators and the pastoralists, when the cattle
of the latter destroy the crops and smuggling ', they construct  schools and
recruit puptls

And so we amive n 1986, the year [ discovered Mokolo. From the  historical
account 1t became evident that for a long ume, the Mafa did not accept
mtervention trom outside  They resisted until the mevitable impact of the
colonizing powers dragged them mto a society ruled by a central state The
processes of encapsulation have long tavored Islamization

Magady Djamare., the Mafa lamido. had been succeeded by his son Mohammadou
Magadp. who died n 1990 Idussou was sull reigning when we arved an
Mokolo He died a few months atter Mohammadou Magadp

Up ull 1991 Camercon knew only one political panty, the U.C N (Unron des
Populations du Cameroun) under Ahidjo and the R D P C (Rassemblement
Democratic des Peuples Camerounaises) under Bya. The political party tried to
establish stselt 1n the vartous regions Anybody within the political field needed
to be an active member of the party The Muslims in the area had no arguments
with that as long as Ahidjo, a Mushim from Garoua, was president  Things
changed when Cameroon got a Chirstian president from the south n 1982 Many
Mushim  department  heads. subdepartment heads and  other  admunstrative
tunctionanes in the north were teplaced by Christian southerners [t then became
easter for non-Muslhim Matas to get a job i the administration o these changes
worhed to thew advantage

I ately there has been a gathening in Sokoto of all lemibe of the wiea about the frontiel
problems  The (Fulbe) lanudo of Mokolo 1ased the guestion of smuggling the fact that
o often women with then petty trade are bothered by the custom ofticers winle the biy
smugghing trade of diugs s left untouched the problem of youngsters Lahing drugs has
boecome part of Mokolo s problems
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Cameroon had always be considered as a relatively wealthy, due to the oil, and
thus successful country by the Western powers. This changed after the structural
adjustment program of the International Monetary Fund (I.M F.). Cameioon got
into a bad economic posttion. The call for Democracy and a National Conference
gotlouder Demonstrations were held, and the opposition parties organized strikes
throughout the country, called villes morts. This meant that the whole week, no
shops should be open or commercral activities undertaken except on Sundays. In
Mokolo, the quarter chiefs were intimidated by the cadre of the R.D.P.C. and got
the following message:

We have orders not to shoot in case of niots, but we are not sure

ourselves 1t we will follow that order.
So the quarter chiefs, knowing then population, tned to keep the discontented
people, especially the youth, off the streets. Things got out of hand only once,
when an angty crowd headed for the customs olfice and buint it down. The
southerners were pietty frightened n this peniod
Elections were held tor the House of Commons in March 1992, In Moholo,
several political parties took part in the clechons, but only three are important in
our story: the existing political party, (the R.D.P.C.), and the opposiion patties
M.D.R. (Mouvement pour la Défense de la République), and the U N.D.P (Union
Démocraic de Peuples Camerounaises). The old nivalues between the Islamic
community and the Mata population surfaced m the votung behaviour, Many non-
Mushim Matas voted R.D.P.C.; the Mushm quarters voted UN.D.P | a party led
by a Mushm, a Fulbe, northeiner. The M.D.R did not get enough votes, so these
voles went to the R.D.P.C. and the UN.D.P. The tesult was that these parties
could cach send three deputies to the Assemblé National (House of Commons).
Asked about therr voting hehaviour, Mafa informants saud that they did not want
the old times back. They associate Buba Bello, the leader of the UN.D.P. who
returned from exile only recently, with the court from Madagali and remember
the severe repression trom those days. At the same ime, the U.N.D.P. repeatedly
tries to show that then party should not be associated with the old cadie of the
time ot Ahidjo, and that they are @ totalty new party. The Mata population does
not secem convinced yet. An intormant saud:

Our vote for R.D.P.C 15 not a vote lor Paul Biya, but we do not want

back the old times of Mushm domination.
The M.D.R. poliical pamphlets m particular refensed 1o the Futhe political
domianion,

Les KIRDIS sont @ nowveaun éeariés de la puse des décisions s Hd

gestion des affares politnngues et adminmistratn s du pavs sous préede

qu'ils n'ont ancun pords écononuque et ne consittuent pas un groupe de

messton poltique
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Sinon, comment expliquer I'absence totale et flagranie des Kirdis dans
le gouvernement actuel, alors que tous les Minstres Nordistes qui s°y
trouvent sont musulmans?
Comment expliquer encore que sur les dix gouverneurs en poste, il y a
deux Nordistes et tous les deux sont comme par hasard Musulmans?...
Tout récemment, lorsque le Premier Ministre a invité les Lamibe du
Nord powr consultation, ceux des Kirdis ont é16 exclus!...
Nos parents et nous-mémes avons souffert atrocement et souffrons
encore de tout cela; il n'est plus question que nos enfants en souffrent
encore!

History left its traces.

Nationally, the M.D.R. went together with the ruling party and appointed an
Islamized Mafa Minister of Urbanization and Planning. Onc may wonder if the
revelation of the old days will fall on fertile grounds in Mokolo. In most families
one has Pagan as well as Islamized family members. As we leamed from several
Stories and from our sample, people keep in touch.
During recent mecetings in which political partics met, I could also observe that
the members of different political partics were obviously present, as they wore
the garments, boubouw’s with the texts of their political partics. Yet at the same
time, they intermixed and discussed with one another in a quite friendly way.
There certainly is much more political openness and discussion m town the last
year. Teven heard children in the streets singing the following song, an event that
would have been impossible up to 1990:
Paul Bya, he may still be president but soon he will be no more than an
ordinary merchant at the market, and his wife...she will soon be nothing
morc than a seller of fish at the fish market (this was a few days before
her sudden death).
In October 1992 Paul Bya claimed to be re-clected as president,

On weddings in the Muslim quarter, where only women are present, the song of
the UN.D.P, opposition party was in 1992 the most popular music to dance on.
In 1991 elections were also held among the population of both cantons to choose
the new Jamibe. In principle everyone could be candidate. but of course one

i
he pamphlet ends with the following conciliating words

Alors gue les jennes Musulmans ne pensent pas un seul instani que nous serions animes
d’un quelconque sentiment de hane on de vengeance cai nous savons qu'tls n’en sont
pas 1ésponsables Clest pourquor nows crovons ausst que seuls le dialogue el la
concerlation entr ¢ les Camerounars peuvent “abatire les miuns d incompréhenston’
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nceded money to have a dossier made There were eight candidates {or the Mata
postion A remarhable sign of the new political situation was the fact that two
of them were Mata who still pracused their own religion (fiom Mandaka and
Mendesje) members of a bi-gnali, chief clan, and one a Christian (from
Soulede} also a member of a bi-gwali The newly chosen Mafa lanudo 15 a
Mushim though, not related to the former Mafa lamudo (only the kuywk patrt clan
on mother s side, 15 the same) His name 1s Oumarou Tyamaka, he comes from
Ldamezay and 1 also from a b gwalt Ashed if there had been any temale
candidates my informants laughed They said that such was not possible as 4
woman with the Mafa can never be “bigger’ than her husband

For the Fulbe canton as well, there were several candidates But the scven
quarters formerly ruled by Idnissou chose the son of the son of Yacouba (who
reigned from 1928 to 1946) called Yacouba Mohammadou Mourtalla Partly due
to the new pohucal situation and the growing sclf contidence of the Mata
population the old contradictions between the Fulbe and the Mata re emerge the
two lanube do not keep as good o relation with cach other as the tormer lamibe
In 1992 they refused to gather together to pray for the testivities at the end of
Ramadan Among the Mafa one hears the wigument that they have enough of
these  Madaealr Nigerian punces who raded them n the past reigmng in
Mokolo’ The tather ot the present lamido (son o Y acouba) as well as the lanudo
himselt, however were born and raised in Mokolo They could be called
Mokolo’er as easily as the descendants of Fassaha or many other Mushm
inhabitants 1 town

Women are becommg active in politics i the Mushim community In cooperation
with the political parties, the Manson des Femmes recently organized, a public
discussion forum on Vielence against women™ Also a new phenomenon 1s the
organization of women s gioups,  which Mafa as well as Islamized women
(together) attend and m which Fulbe women are becoming interested

IT 3 Women

Untild now we have discussed history m which women hardly and exphetly
played an active role though many ot the oral accounts were based on their
views They certamty will get a more active say in the chapters to come, but
belore we go over 1o the second part of this theses [ would Iike to quote the
written statements dan Fodio made on women s position  As a rehgion Islam 15
not only open to mumbers of both sexes It also gives speaific rules by which
men as well as women not only have the right but also the obligation o be put
of the Islamic community In Cameroon Islam 1s not a state religion Nonetheless
Uthman dan Fodio s influence i the Islamic regions Tike the Notth 1s sull very
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much alive. Despite the fact that Islam 1s influenced by local Hausa, Fulbe and -
1n our region - Mala customs. As Smith stated i 1960:
“The complexion of society m Northern Nigeria today continues to be
basically detetmined by influences ongmating in the nineteenth century
jthad"(H.F.C. Smith 1960:179).
Mallams (In Fulbe Mallumbe) in Mokolo know his name, know his ideas. and
they know the rules he prescribed. So in this context, st 1s impoitant to take
notice of what Uthman dan Fodio said about women.

II 3.1 Uthman dan Fodio on women’s position within Islam

Though he did not write a separate treatise on the status of women, his views can
be gleaned from his many wnitings about reform of society in general (Boyd and
Shagar 1978). 1 will tollow Ogunbiyi (1969) i my reproduction of his writings.,
They deal with many aspects of the status of the Muslim woman from the day
she reaches puberty till her death. We can group his writings on the status of
women mto several bioad categories dealing with the most important aspects of
their social lite, legal rights, religious obhgations, and education.

We must bear this ideology m nund when we discuss and analyze the changing
posttion of women after Islamization n the chapters 1o come. Only then will we
be able 1o determine against what background these changes take place.

Concerning mariage and sexual mtercourse:

Uthman dan Fodio exhorted: "Oh company ot youths, whoever among you 1s
capable of tulfilling the sexual obligation of marriage. let him marry, for this
f;ll‘vcs to avert the eyes (from evil deeds, that 15) and 1o preserve the privy parts.”
He turther stated that no obstacles should be put 1n the way of guls to prevent
them from marrying. This was probably a reaction to the fact that women n the
former Hausa states who pertormed oftficial pohtical functions should not be
Marred. The Qur'anic law that women as well as men have a right to a sexual
lite, but only within marriage, was clearly stressed and was followed by the
Islamic community.

He was also of the opmon that any dowry agiced upon by the prospective
husband and the woman’s guardian, (walr) belonged to her alone and should thus

(Ihya al sunna wa khmad al brda (revival of the Prophet’s Sunna and Suppression of
Innovations) (Ibadan 82 55, 82/415 & CAD/10 Inst of Atncan Studies, Urnuversity of
Ibadab, Al Bukhan, Muhb Ismaill, Al Janu al Satuh, Catro 1348 1929/30) 1n
[ A Ogunbiyi)
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be given to her. This complied with the Qur’anic ruling on dowry (Zhva). but not
with Fulbe or Mafa custom

Married women's reedom of movement:

In his view, the Qur’an requires that women should be hept i seclusion within
the home. He discussed twelve hinds of circumstances under which a woman
might wish to get out of her marital home. Six of them conceined 1ehgious
duties. She should be allowed to go out to the mosque, to Friday prayers, to
testival or 1aun prayers, (o burial or marnage ceremonials, on a pilgnmage, to the
market, in scarch of knowledge, cic

A man’s obligation to procue s wife’s needs

A man had the obligation (o take care of his wiic’s needs Dan Fodio said.
“another practice 1s that of men who reman at home while therr wives go to the
market where they struggle and 1ub shoulders with men This s a torbidden
mnovation according to yma and 1t 15 an imitation of Europeans.”

A husband’s legal rights over his wife:

Concerming recaleitrant women, he repeated the Quranic counsel which advises
abstention from sexual mtercourse and whipping in the case of one’s wite (S ah
4, vers 34) The abstention should not Tast longer than one month and the beating
should not be <o severe as to cause her any physical deformity

Women’s fegal nights

A regular feature of the post-jthad period was the establishment of law courts
Uthman stated that 1f any judge had cases mvolving women before him, he
should set aside certaun days tor women's cases.

Pilgrimage.

Uthman dan Fodio would not object to 4 woman going on pilgiimage He did
mention the reservation of some Mushim scholars, who considered old women
more chigible tor pigrimage than young ones

Ritual impurity of menstruation:

He stated that menstination constitutes a ntual impunity It was (15) improper
durmg this petiod to pray or (o fast (during Ramadan) A woman can mahke up
for the missed peniod (of tasung) after her mensttaation This fact wis seen as
an evidence of the defect in then religious service and underlined the mienor
status ol women.
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Women s night to be educated

The most outstanding 1etorm advocated by Uthman dan Fodio within the Hausa
and Fulbe community ot his ime was the education of women (also Hiskett
1984) He inverghed against the ulama class for considening 1t more important to
impart knowledge to therr students than to teach their household "They treat their
wives, daughters, and slaves like household implements which are used unul they
are broken and then thrown onto the rubbish heap !

Duecting his address to Muslim women 1n this matter, he declared

‘O Mushim women do not listen to the words of the misguided ones who sech
to Jead you astray by orderig you to obey your husbands nstead of telling you
1o obey Allah and his Messenger They tell you that a woman s happiness lies n
obeying her hushand  This 15 no more than a camouflage 10 make you satisfy
theu needs Thev mpose on you duties which neither Allah nor his Messenger
mmposed on you They make you cook, wash clothes and do other things which
they desire whule they tail to teach you what Allah and His Apostle have
presenbed for you Neirther Allah nor His Apostle charges you wiath such dutics
40

He also stated that a woman ought to be allowed 10 go out 1 seach of
knowledge 1t her husband could not teach her *'  He not only advocated
1cligious education for women but also emphasized the importance of giving them
secular mstruction connected with business transactions *” However he stressed
the need for her 1o be properly educated on the Islamic tules regulating business
dealings

Ogunbiyr makes o relerence concerning the educational situation It can be
deduced from his arguments in {avour of educational reform that women in the
pre-pihad Hausa society were largely ignorant of Islamic precepts and practices
They were only taught to be absolutely obedient 1o thewr husbands ' In this
Tespeet Dan Fodio’s ideas concerning women and education weie quite
progressive He did not separate theory trom practice concerming the education
of women The women within his own family serve as good eaamples of the
Posttion women could obtain As Jean Boyd states, In the Fodio family the
ntellcetualism ot five generations ot women can be traced m part our knowledge

W)
In' Nur al albab the 1 nhightenment ot the Intellect In 7oshad al iwan ia aliham

4§
(Also m Irshad al Ihisan cala jana - Guid nce for Brethem on the poinussibiity of

holding clisses tor te hing women thar mdividutl rdigrous oblie ons)

Inhs fina al sumina
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is aincomplete  but there are 59 works wrnitten by eight women  cnough 1o
demaonstate the existence of a group of highly intelligent cducated articulate and
detetmined people, some of whom felt motivaled enough (o set down thar ideas
i wntmg  (Boyd 1986 127) She further states that the impression one gams
from readmyg theu works 1s that the women tound micllectual dehight i therr
writings They wrote 1 three languages, focusing on the defence of the caliphate
which was under attack after Dan Fodio s death i 1817 and had to defend 1ts
political and spurtual cohieston, and on education and teaching (Boyd 1986 130 -
131y They taught and preached o men as well as women  According to Boyd,
it must not be assumed that because they were women their voices wete not
heard that thewr writings passed unnoticed their influence was marginal, or then
authority did not pass beyond the walls of their rooms For example Asma’u
sister of Muhammad Bello (successor to Uthman dan Fodio) had a close
community of mtetest with her brother It 15 presumed that she had some
imdluence on ham (Boyd 1986 140) In an clegy wntlen upon her death her
youngest brother wrote

We o Shehu’s children  followed Ingi s leadership we loved and

respected her

They have watten thewr clegies let me witte mine

Our lamp has been put out

(Mattya Nana Asma u by Isa dan Fodio (1865) collected trom a singer

at Tambawal near Sokoto)
Respect for women as expressed i thes poum certainly 1s o leature of Fulbe
Islamic soctety m Noith Cameroon that cannot go unnoticed
Nowadays the role of Marabout 15 not by detinition teserved tor men In Mokolo
guls attend to Qur an-schools as much and as young as boys do All my Mushm
women friends knew how (o 1cad and wiite m Arabic Sometnmes they weie
better at st than then husbands This just depends on the level of individual
education
Only an anthropological perspective can clucidate the integration ot Mata society
into the Islamic commumty the position ot women i Mata Islamized society and
thewr relatons with men Fust we have to trace women s posttion i pre Islamic
society on varntous tevels In domg so we must remember that Tslam became d
Fulbe ethme marker and has mcorporated aspects ol Fulbe pie-Islamic culture
that are presented as Islamie To Mata women, 1t 1y absolutely unclear whei€
Fulbe custom stops and Islamic ideology begins In this respect the views of
Uthman dan Fodio are revealing as he based his standpoint on Arab scholarship
and has had an enormous influence on the Fulbe community over the past 150
yedrs
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15 wcomplete, but there ate 59 works wntten by cight women  enough to
demonstrate the existence of a group of highly intelhigent educated articulate and
detcimined people some of whom felt motivated enough to set down then deas
in writing  (Boyd 1986 127) She further states that the impression one gains
from 1cading therr works 1s that the women found micllectual delight in theu
writings They wrote mn three languages focusing on the detence of the caliphate
which was under attack after Dan Fodio’s death in 1817 and had to defend ity
political and sputtual cohesion and on education and teaching (Boyd 1986 130
131) They taught and preached to men as well as women According to Boyd,
it must not be assumed that because they were women their voices were not
heard, that thetwr writings passed unnoticed their influcnce was margmal o1 then
authortty did not pass beyond the walls of therr rooms For example, Asma’u
sister of Muhammad Bello (successor to Uthman dan Fodio) had a close
community of interest with her brother It 1s presumed that she had some
wflucnce on tum (Boyd 198¢  140) In an elegy witten upon her death  het
youngest brother wrole

We  Shehu s chifdien  followed Ingrs leadership we loved and

respected her

They have wintten therr clegies et me wiite mine

Our lamp has been put out

(Matiya Nana Asma u by Isa dan Fodio (1865) collected trom a singer

at Tambawal near Sohoto)
Respect for women as expressed i this poem  certanly 15 a leature of Fulbe
Islamic soviety in North Cameroon that cannot go unnoticed
Nowadays the role of Marabout 15 not by detimiion reserved tor men In Mokolo
atrls attend to Qur an-schools as much and as young as boys do All my Mushm
women friends knew how to read and witte in Arabic Somenimes they were
better at 1t than therr husbands This just depends on the level of mdividual
cducation
Only an anthropological perspective can clucidate the itegration of Matay soctety
into the Islamic community, the postion of women in Mata Islamized soctety and
theu relations with men First we have to ttace women’s position 1n pre Islamic
society on vanous levels In doing so we must remember that Islam became o
Fulbe cthnic marker and has icorporated aspects of Fulbe pre Islamic culture
that are piesented as Islamic To Mafa women, 11 15 absolutely unclear whete
Fulbe custom stops and Islamic deology begins In this respect the views of
Uthman dan Fodio are revedling as he based his standpomt on Arab scholarship
and has had an enormous miluence on the Fulbe community over the past 150
yedrs
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Maama Lula, & Mafa woman of about 55, who Islamized alter two marnages in
the mountains, tells us her motives to change religion and the actual changes this

brought about tn her hife

Concerning the view of her own life

Me, Daada Remout {mother of Remout, my son}, I ke o trade 1o tind
some money. [ will buy my own picce of land and [ will build my own
house there. And then [ also ke (o have a person beside me with whom
I can talk [So to have a husband 15 always nice. she means]. And 1f one
day I wall no longer be alive, my daughter, the mother ot Laila, can take
it together with my triade and then 1f one day she does no longer get along
with her husband, she can live 1n that house

Life history
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I had several hushands

The first one had been chosen for me by my father [in the mountams]. It
was the father of Daada Lala (her daughter). 1 got two chaldren with haim
and then 1 lelt 1 remarnied with somebody clse. We stayed together for
twelve years without having childien. Then T lelt him. People told me that
1t was my hiust hushand who caused this Ther stenhity duting this penod)

I Islamized and when | became Mushim T had two more husbands

I was bom i Mokola [next to Mokolo, direction Cosal

My father’s clan was Darsama zlagani,

[ do not know my Auyuk [mother’s patrt clan] any more. Perhaps my iy
brother knows. | never knew my mother. She died when I was sull very
little.

When I martied tor the hirst ume, I already had my penods. It went hke
this: One day my tather said to me, "You will go away to be marned.” |
ashed him, "Where?" "At that onc’s place.” I told him that T did not want
it. He took the piece of branch and It me Then they took me and
brought me over 1o his place 1 did not stay with the father ot my husband
before the marmage [as 15 usual with the Mafa (o learn from the mothet -
m-faw], I went duedly to my husband’s place He alicady had one other
wile. I stayed with lum for cight years

So it was with the first husband that 1 had my daughter Daada Laila.
whom you know very well. There was stull another gul, but she died at
the age of five When I was wath this husband, 1 worked in the tields and



harvested, I raised chickens, I cut wood, 1 fetched water, all those things
a woman doces.

I did my sacrifice in my own personal jar, T prepared the zom, the millet
beer, and I knew all the things a Mafa woman was supposcd to know.
After cight years I left my husband, he made me suffer. When my tather
saw this he said to him, "1t was me who gave you my daughter and now
you make her suffer. Give me back my daughter.” 1 went back to live
with my father. You see, in those days we still walked around naked and
when the white men came they said we ought to put clothes on. He had
not given me any.

Bridewealth of the Mafa

Magic

My father gave back the bridewealth, but my husband licd and raised the
amount. He had given only six goats and he said afterwards that he had
given ten, In those days money was not involved yet. Then I got the other
husband and it is with him that I stayed for twelve years without having
any children. Then [ left, because I did not have them. To him we did not
pay back the bridewcalth,

My first husband had said: "She will only get more children if she returns
to me. 1f not she will never have children any more." So I wanted to
return to my first husband but my father said, "As he lied and raised the
bridewealth I do not want you to return to him. There are all sorts of
methods to cause sterility like this. You can take the hair of a person, or
the dirty clothes. That you mix with the millet, with the peanuts, with the
goat fat, with the chicken one eats. Then if you eat it, you do not get any
more children. 1 do not think that here in town, they do those sorts of
things. Although, even after my first husband died, 1 still did not get any
children. Both women and men can do those sorts of things.

Concerning the actual process of Islamization

So after T left my sccond husband, 1 Istamized. They brought me o the
Marabout: 1 left the house, with the clothes 1 was wearing at that time. |
would not return again in those clothes. I knew that when the Marabout
would wash me. he would take those old clothes and that he would give
me other new clothes. He showed me how 1 should wash my hands, my
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feet, how | should pray and how I should wash my tace, how 1 should put
waler o my mouth twice and then start praymg...that’s all. T Islamized

Concerning the reason to Islamize

I decided to Islamize because T was angry, My second hushand had told
me. "As you do not get any children, 1t 15 better that you return to your
first husband who has said that your stenlity s caused by him. Otherwise,
when you get old, you will blame me for the tact that you do not have
any chuldren and that I did not let you go " But when I left to retuin to
my tirst husband, my brother stopped me. He siatd "You cannot go back
to hum, because he hed and rased the brdewealth”,

Then Isard "All nght, it 1t 1s hike that, 1 will become Mushim and i that
way none of you have any say over me any more,”

Concerning the view of the hereafter

If you [slamize, they do not have any influence any more. Because you
see. 1t you were Mafa and become Mushim and let the Mafa influence
you, go back to them again, then, when you die, you will no longer be
with the Mata. with the people of the mountans [because you Islamazed].
But you will not be with the Mushims cither [because you did not
completely follow their way]. You will iemamn somewhere in the middle,
you will be wandering around i your grave. s ke it is now, [f Mata
women are together to talk and a Mushim woman goes up 1o them, they
will say, "But you are & Mushim woman, what brings you 1o us " And the
Mushim women will say the same thing 1o a Mata woman,

Concerning current relations between Mafa and non-Mafa women
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A Mafa woman who knows Allah can stay with another Mata woman.
They can cat together (if 1t has not been prepared by the non-Islanized
waoman), but they cannot sleep on the same mat If the Mata woman takes
the prece of cloth of the Mushm woman, she won't be able 1o use 1t any
more {or prayng.

For example. 1f my cldest brother would die now (he 15 sull domg hrs
sacitfices), then I will go to his funeral with the other Mushim women.
They give us a spectal mat 10 sit on. All the Muslun women who come
to mourn will sit on that mat. We get special water. sepanatie from the
water other people dnink We will not eat therr tood, we will not drnk



theirr water We will not sing we will not dance We will only pray tor
the one who 15 dead and that 15 all

This change 1n hiie 1s not didticult Even for me now, [ stll have my big
brother and 1f [ have money, T buy ciothes o1 T piepaie something good
to cat and I bung 1t to them If therr children come up to me T give them
money But I cannot decide to go to my brother and to stay with him to
a couple of days because I cannot stay to sleep with them (I cannot stay
overnight) People in the mountains always think that the Mushims have
more money But if they themselves are rich, they can do the same things
give peanuts or millet or a chicken to the one comes 1o visil them

I wouldn’t know 1f my father would have agieed to me  becommg a
Muslim He had alieady died by that ime My big biothet sad he did
not care I could choose my own religion it wouldn t make any difference
to him 1t he had a sister with another riehgion You see my cldest brother
does his sacnfice the second brother had become o Christan and |
became Mushm

C()ncermng her actions after her decision to Islamisze

When T wanted 1o Islamize T stayed with another member ol my family
who hived 1n town somebody who was already Islamized They as well
told me 1t 15 better to Islamize

In the same way a Mata gul can come to live with me if she wants to
Istamize Then I go to the Marabout to the Mallunyo to tell him and then
he will see to it that she will be Islamized But it was also my own will
10 become Mushim You see 1 didn’t have any mote childien They
always told me to do such and such sacrifice  Everybody came to cat with
me because of this oflering every time they told me to prepare tood to
prepare mullet beer, 1o cook a chichen or goat Fmally 1 told myselt 1t 1s
better (o leave all the sacnitices behind me and Islamize Then T ean pray
to Allah You see the Mata call their God Jrede  the Muslims call him
Allah It 15 always the same God But mstcad of making an otfenng if
onc has become Mushm one prays

Concerning changes m situation

Yes I cannot diink any more but some people who have Islamized sull
drink the millet beer It s better to stop it though
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Before Tused to dance T stll know 1t a bit but T have torgotten most of
it We can sing now o amusc ourselves but we can no longer dunk and
sing together T do not want it any more cither

Concerning changes in rehigion

[ have thrown away my persondl jar You scc my jar now s (o pray five
times a day hike the others do

No I never thought that my ancestors would get angry They do not live
any more do they?

I cannot write or read 1n Arabie The Marabout the Mallumyo  has only
taught me to pray Of course 1f I would have the time [ could always go
on to rcad and winite But you sce we as women we are alwayvs very
busy 1 do not tind the time

Of course there are also men who are always busy and occupied But for
a Marabout atas his work to 1ead and witte and 1o teach the childien the
Qur an and all the others that want 1o leasn Those who have enough
money can the @ Matabout only for thewr own chuldien and at the end of
the month g@ive him some money

Concerming the Islamic community

There are many things that have changed since I became Islamized You
see 1n the mountans it you do not have a Iniend or & tamily member and
you dic there 1s nobody to take care of you Hete in town even it you do
not have friends or a husband 1l they see that you pray every day your
ncighbors or other people can bury you So being a Mushim s better

Concerning the change in mheritance system

110

That 1s not why 1 told my daughter {who was raised with her List
husband] to Islamize T never told her anything but she saw 1t herself and
she wanted to become ike me And you see how things work out weli?
When my daughtar would stll be m the mountauns and [ die they would
not give her anything of mme and I think that 18 bad [she means she
would not inhent] But now as she also Islamized she can take all that
belongs to me

It tor example 1 have a house she wiall be able 1o tihe 1t over with all
the other stuth and the business T have With the Mata 1 a person does
not have chialdien the famaly will take it Otherwase the chinldien will shae



it but only the boys, not the guls T think that 15 not good, wasn t the
father who died the tather of the gul as well? But with the Muslims they
share equally between boys and girls

Concerning the relation between man and wife

It was ten years ago that I Islamized 1 never stayed longer than thiee
months without a husband <o betore the present husband 1 had another
onc But I divorced him and I remarried with this one Because 1t a man
tells you ‘I no longer love you, leave this house.' and you wait tor thiee
months and ten days you can remarty agam It 1s not like wath the Mafa,
wheire the hushand tells his wate to leave, and she stays and atierwards
when he has calmed down she can stay

With the Mushims it 1s better You see there are girls who do not like the
men they manied First he says ' 1love you ' It after some days he says
‘I no longer love you,” she 1s very happy (o be able (o leave

It s true wath the Mata men and women do very many things together
like dancing and singing and diinking beer Mushm men and women do
not dunk beer they do not talk together or leave together 1o tahe a walk
If a man has two wives and 1t one of them prepates the tood the man
cannot stay and talk with the other woman who has not prepaced He can
only talk to the one who prepares But the neat day he will go to the
room ol the other wife who will be preparing then The turn of the st
wife 15 over then

If a man has his own personal 1toom, the woman will go to his toom (o
spend the mght Tt he does not have a r1oom of his own he comes to steep
with the woman m her toom 1t the man has more wives he gives the key
ot his own personal 1oom to the wite that prepares that day so that she
can sweep the 1oom and wait tor lum there With the Mafa the man goes
1o sleep wath the wile he likes best even 1f she has not prepaied that day
With the Mushims though, 1t your husband would never sieep with you
any more your heart would not like 1t Everybody knows this rule 1t my
husband has stept with me tonight, he will not enter my room the next
day He only grects me I he would do otherwise the other women would
start 1o get jealous 1f the first wite prepates today and 1 would stait a
discussion with my husband the other woman would get angry and may
sttt a serous argument, because you talked to the husband who was tor
the other wite that day Even if somebody of my family came today (o
vistt b 1 cannot speak to him at it 15 not my turn [ cannot talk with
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him today, nor tomotrow, only the day altei tomonrow, when he will
come up 10 my room again.

Concerning the change in bridewealth system

[ had two husbands since T Islamized, but T did not have any more
childien and now I am too old. And as I have my grandchildren, 1 do not
think of having children of my own any more. | can always stiay neat to
them (they live around the corner).

When my daughter marnied, her father, so my first husband, was sull
alive They gave him money as  bridewealth, so he could buy what he
wanted for himsclf, and he did not give anything to the gul. As he hved
i the mountains, he wanted money in retuin for his daughter. But he
gave her nothimg in retuin, as 1 the custom wath the Mushims So 1t was
me who gave her the plates and the bed So did the other members of the
family where I stayed when I Llamized. They also gave her plates and
things for the wedding. Because now, they consider themselves as her
father, smce we stayed with them before. For eaample, it she, my
daughter, would get angry [at her husband and leave him. she means], she
would go to them. I her tather would stll have been alive, she could
have gone to him, 1n the mountains But then he stdl would not have been
able to deal with things like the Fulbe do. So 1t would always have been
better 1f she would go in such cases 10 those Islamized members of the
famuly n town.

The tather of my daughter absolutely did not like 1t when he heard she
wanted to become a Mushim He sard. "All nght, when she Islamizes |
want a lot, a lot of money for her " That wasn’t very nice, because you
see, 1t he would have been a Mushim hamself, he would have been the one
who had to give her money and other things so that she could get married

Concerning the change in economic occupation
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I started to trade when [ came to live i town 1 no longer prepared the
mullet beer as I did before, so 1 sad to myselt, "It s better to stait trading,
because you need some money.” The Mata women can also prepare millet
beer. With the Mushims, 1t the wife does not make peanut otl, or beignets
of bean tlower. then there 1s not much left for her to do than trading.
Mala women can do other things

Since T Islamized, T have never cultivated any more 1 had a Mushm
husband and the rehigion says 1t 15 no good for a woman to cultivate



My husband also buys the water, so we do not have to fetch it ourselves.
We as women, we only prepare. He does not want us to leave to fetch
water. My husband is Kapsiki [another ethnic group]. There are Muslim
men, though, who leave it to their wives to fetch the water themselves.
But that is not good, somewhere there is somcething they did not
understand very well.

From 1his woman, Maama Laila (grandmother of Laila) we learned that many
aspects of daily life change after a woman has converted. In the second part of
this thesis, we will deal with the changes in religion, in rituals, in bridewealth and
the marriage system and in the ordinary activities of daily life.
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Chapter 111
"We always used to leave behind our
jar": understanding conversion of women

The picvious chapter placed conversion to Islam m a histoncal conteat as a
process of cultural change embedded 1in - the specitic history i the aiea

At the level ol the individual as 1in the example of Maama Latla this process 1s
expressed as a transtion from one state of atfaus to another (Peel 1990) Maama
Latla s ite has changed drastically she no tonger brews or drinks millet beer, she
no longer makes the saciifices she has started to pray as the Mushms do and has
even adopted another name In this chapter we will describe the religious
practices of the Mafa peaple the place ol women within these practices and the
actual changes that occur after Islamization

We mentioned that the history ol the spiead of Tslam has left out women gnoring
the ditferent roles the genders may play within this process The same applies (o
the history of conversion to other world rehigron as 1t (ahes place m Alrica in
general Until now no one to our hnowledge has ever ashed how in these
processes women's postion has been atfected

My attempt to tackle this question in regard to Mala women will be organized
around Horton’s theory ol Atnican conversion  as the general leatmes he
describes correspond with the Mafa cosmological and religious order (Hotton
1971 1975) Tam awae of the crnties that have beon formulated on his theory  but
without necessanly agreeing with all the ponts ot departine of the author |
recognze the menits of his theory m understanding the process of conversion in
this particular area Tts value hies i the fact that 1t tocused discussion on the
central 1ssue of why conversion to a world religion has taken place on such o
large scale over the past century, and that it has helped identity the “lactors
relevant 1o conversion (Peel 1990 338)

HI 1. Understanding conversion: the supreme being
and lesser spirits

Horton s thcory was developed 1o make sense of a lage but pussling
daccumulation of data relating 10 conversion It starts with the dea of a baske
Alrican cosmology wiich has a two tered structuie The tist ticr s that of the
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lesser spirits; the second, that of the Supreme Being (Horton 1971; 1975). The
fesser spirits underpin cvents and processes in the microcosm of the local
community and its environment, while the Supreme Being relates to events and
processes in the macrocosm - i.e. the world as a whole . As I will claborate
below, this applics to Mafa cosmology.

As the microcosm forms part of the macrocosm, the lesser spirits arc conceived
1o be either manifestions of the Supreme Being or entities ultimately deriving
their power from Him. Where subsistence farming dominates the way of life and
tommerce is poorly developed, social relations are likely to be confined by the
boundaries of the microcosm. People will be aware of the wider world, but they
will perceive it as an arena that does not directly concern them.

The situation is very different, however, where there is a development of factors
allowing wider communication (for instance. long-distance trade; or, as in our
case, intrusion into the arca by the Fulbe, whereby many Mafa people were taken
as slaves and became part of a completely different world). Horton argues that
the social life of those involved will no longer be as strongly confined by the
boundaries of their microcosm as in the preceding centuries. Indeed. many of
their relationships will cut dramatically across these boundaries. Given the same
‘basic” cosmology, religious life is likely to take a somewhat different form in
this situation. Less attention will be paid (o the spirits and more to the Supreme
Being. In such case, a change of religion towards Islam for example, is likely,
since Islam accords Allah, as the Supreme Being, the most important role.
Horton hopes this scheme will provide a basis for understanding the outcome of
Cxposure to Islam and Christianity. When local communitics are encapsulated in
larger wholes after conversion. the change of religion will be less drastic: the new
adepts will continuc to pay attention to the lesser spirits. If the micro boundaries
completcly disappear, however, the change will be radical.

In g situation where microcosmic boundaries are dissolving, exposure is likely to
have more ‘positive’ conscquences, which in this context means that a world
religion is more easily accepted. But even then, acceptance of Iskamic or Christian
Patterns will be highly selective. Which elements are accepted or rejected will be
largely determined by the structure of the "basic™ cosmology. and by the limits
this structure imposes on the cosmology's potential for

feésponse 10 social change. This view of the reaction to Islam leads Horton 1o
refer 1o conversion as a catalyst for changes that were 'in the air” anyway.

Horton's argument drew severe criticism. Fisher (Africa 1973: 27-40) objected
that the theory did not account for variation in the concept and cult of the
Supreme Being in settings not influenced by Islam. In a reaction to this critique,
Horton concentrated his attention on Islam in West Africa, taking the Fulbe as
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an example  He posits that non-miulitant Istam was embodied in the rulers who
adopted Islam  because they continued to regard themselhves as ralus
tradittional religions (and thus combined the Islamic cult of the Supreme Being
with the cults of the lesser spinits) These developments never really atfected the
nomadic Fulbe population who were 1nvolved i subsistence economies Those
people rcmamed finmly  cucumseribed by the boundanes of ther local
MICIOLOSIMS

Mecembers of trading communitics broke away 10 a greater extent from these
primal mictocosms They became deeply involved in the cult of the Supreme
Being Concerming the Fulbe, who were at the torchiont of the yphad led by
Uthman dan Fodio Horton quotes Stenning (1966) who states that as then life
was pervasively dualistie <o 100 was thewr religrous Irfe For the corporate affans
of clans and lineages, and of the weltare of the clan and Iincage heids, the
Wodaabe 2 particular group ot Fulbe nomads. *' icly entuely upon then pre-
Islamuc cults Equally in the context of the mdividual s lortunes and of external
affairs  they depend as strongly on the Islamic cult of the Supreme Being
{Stenning 1966 387 - 400 1 Hoiton 1975 378)

Horton thus concludes that the pastoralists appeared 1o be hke the fust rulers
who adopted Islam  they were thoroughgomg Pagans in some conteats and
thoroughgomg Muslims m others

The boundarics ol Mata cosmology (0 use Horton s terminology  were opened
up when the Fulbe expanded therr pohiical arena and wese able with the help ol
the colonwal powers, (0 establish a Mushm community in the nudst ot a Mala
area The Fulbe eatended thewr intluence to North Cameroon and af the beginning
ot this century the Mokolo platcau In Mokolo from 1948 onwards also a
Mushim ruler of Mata ongin was appomnted to be m charge of the non-Islamic
population next 1o the lanudo, who took carc of the altans of the Islamic
population

We may assume that at the begmning ot this century  the political changes did
not ntluence the Mala hiving - agrarian settings They continued therr lives as
before, except that theie always was a danger that 1ading Fulbe would pass
through the arca As a pie cmptive measure they moved then compounds, ¢ays
1o impenctiable places hgh an the mountains But among those who were tahen
as slaves, the miciocosiie boundanies opened up dramatically 10 say the least
In a later penod. Islam oticied an alternative 1o the taditional way of lite fon
many people Those who had relatives m the Muslun community  that 15 10

The Woodabe ae 1 moap of Talbe nomads iving i Niga Ihey hve baen desentbed
extensivedy by Dupirc 1960 Stenning 1966 ind reeently by Rontiglol [988
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Mokolo or Koza, could try 1o make a living different from the way of their
parents. Though young men may have moved to these urban centers {or economic
reasons - for shortage of land, in exchange for food. attracted by stories from
their age mates, looking for a different way to carn a living - their change in
lifestyle came to include a change of religion. For girls land shortage scldom was
A force pushing them in the direction of urban centers, as they never could own
land anyhow. But "going to live with an aunt or uncle’ or adoption by Islamic
familics, were often given as starting points of the individual process of
Islamization, and they do in fact still play a role.

Horton concludes that his theory accounts rather nicely for an otherwise puzzling
pattern of phenomena. The selective and differential responses become visible as
a set of adaptations of religious life. The postulates of the “basic’ cosmology
dictate differing degrees of dissolution of microcosmic boundarics. 1f we follow
Horton's lead. we need to find out what the basic Mafa cosmology looks like and
whether knowledge of it can explain why Mafa women tend to change religion
at a later age then men.

Horton did not differentiate between a process of conversion for men and women.
Yet since the structures of the basic cosmology. and its himits, can vary for men
and women, we suggest that the catalyst for changes may differ as well and it
seems i necessary amplification to differentiate the whole process along gender
lines.

The literature on the spread of Islam seems 1o posit a passive role for women, if
it takes account of women at all. Trimingham, who wrote extensively about Islam
in West Africa, is the only one 1o briefly mention the role and position of women
in the process of Islamization. The author (1968:47) opines that the conversion
Process created a division between men and women. Male converts are more
inclined to become devoted Muslims, he states, whereas women appeared to hold
ON (o their traditional cults much longer. This could lead to different perspectives
of reality. Women, by clinging to ancient cults and practices, cnsure that the
family makes the best of two worlds (Trimingham 1959: 102 note 105, 110). It
is instructive 1o compare Trimingham’s views with those of Edwin and Shirley
Ardener (1975). They centered their accounts around the key notion of
differentil responses by the sexes to ecconomic and social opportunitics, although
they did not study Islamization or, more general, conversion processes. Edwin
Ardener was of opinion that, on the level of observation in fieldwork, the
behavior of women has been exhaustively plotted. But he felt there was an
imbalance on 4 second "meta” level. duc to the dominance of men in the ficld.
Besides. women could not be as casily reached as men: "They giggle when
young, snort when old or reject the question” (1975: 1 11).
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Edww Ardener argues that the models of men were aceepted mosociety thus the
perspective of men 1s actualized o society and 1s dommant Women s views wete
subdominant not on (he suiface of social discourse 1f they wished to eapress
themiselves they had o adjust to male models In dominant discoutse and on a
symbolic level women form a muted” group If an anthropologist wants to hind
out the viston of women, s/he needs to study the rituals and symbols of women

Sturley Ardenct adds that members of the muted group ae inchined to be moie
conservative once they have aligned themselves with the domunant system,
because they put so much etfort and mental encrgy into adapting In this way
systems that may be oppiessive 10 women can be maintamed by members of then
own sex This could apply spectticallv to eldetly women as they are usually
a better posttion to adopt male models in soviety Consequently changes are hard
10 bring about (S Ardencer 1975)

This mutedness’ of women may eaplamn therr absence 11 most of the hteratuie
To remedy this one has to gam direct daccess 10 this section ol the population
Such an cffort pays off the open and articulate responses ol women to my
querics, as piesented m this thess belie the point of the Ardeners that women
would only grggle or snort when questioned However  the suggestion of the
Ardeners to scaich for then "models | 1s worthwhile pursuing for this type ol
cnquity

Fo 1ccover the non hegemonic voices and practices ol subject people 1equues a
tundamentally ditterent lorm ol analysis as Scott (1990 [8) wgues He suggests
the concept ol lidden tanscnipt o charactenze discourse that takes place
‘oftstage (1990 4) or beyond direct observation by powerholdets The prudent
subordinate Scott (1990 36) contmues  will ordinanly contorm by speech and
gesture to what he (she) knows 1s expected of himv (o1 her ) - even if that
conformity mashs a guite ditterent otfstage opinion

We are concerned here with a society i which women hive n a pattanchal power
structure In this context the word patrruchal 1s used to indicate a torm of social
organtzation m which the tather or the eldest male 18 recogmized as the head of
the tamtly and m which descent and hinship s taced through the male hine
Residence s virttocal How can the fact that women more olten convert at a latet
age than men be understood? To answer this question we will need to explore the
basic Mala cosmology to tind out how the posttions ol the genders are related
to this cosmology as we do not expect men and women 1o be cqually involved
n it

Can the conversion of women be considered as an act of deviance or protest on
the part of a member of a subdommant group?  As reasons lor theur change
women often mention the fact that they did not bear any (moie) childien that
ther childien had died or that some other misfortune had struch them and that
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none of the sacrifices they had tried worked anymore. How can it be understood
that thereupon the religious and symbolic languages they had espoused before are
discarded altogether after conversion; or arc perhaps the Islamized Mafa women
as dualistic in their religious lives as the Fulbe whom Horlon took as an
example? If so, are women inclined 1o be more conservative in their religious
practices - before Islamization, by rejecting conversion; and alter Islamization, by
sticking to their old religious practices longer than men? Do women hold on to
traditional cults and rituals, as was suggested by Trimingham? Finally. do we not
need (o doubt the dualistic character of all the models given as they seem o
exclude all other alternative religious combinations?

In the next sections we will concentrate on the findings from this particular arca.
The actual change in religion is central 1o the discussion.

IIT 2. Mafa religious life

The description of the Mafa’s cosmological world will elucidate the two tiered
Structure Horton spoke about.  In the socicty we are concemed with here, the
religious system pervades daily life. Religion is interwoven to such an extent with
political and economic activities that it is rather artificial 1o scparate these
universes. Yet, for analytical reasons, [ had to detach the important religious acts
from these other levels of social behavior.,

I 2.1 Mafa cosmology

Perhaps the tirst useful distinction is between ordinary decent persons and evil
People “souleaters™, mide. Mafa society consists of human beings: women, men
and children. But a person of either sex can also be or become an “evil person’
who cats souls, a mide. This is never visible on the outside. The victim only
knows afterwards that s/he has been struck when s/he slowly “wastes away . The
mide is viewed as an extremely negative force in society against which many
religious rites are performed.
A Mafa healing woman explains to us:
"From the mide you may catch discases people from the hospital arc
unable (o diagnose. The mide takes your soul and slowly eats it. But ir
you go 10 the blacksmith wife she will find the cause right away. If it had
not been induced too long ago. she can still cure it
I can take a goat and put it on the chest of the ill person. It will be like
a doctor who gives blood to the weak to cure them. By the blood of the
goat the heart that had been taken by the mide will descend 1o the place
where it ought to be and the person will be cured. Very ollen mide have
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a serpent i the belly When they give birth the serpent comes out and
they will cry and the blacksmith wite wall chase the other people away
When the child s boin the seipent will hick the chidd and when the
placenta has also been born the serpent will 1ctwn o the belly 1t other
people would see the serpent they would sutely kil and then the woman
would die too The blachksmith wife then needs to promise not to tell
anything to other people

As T sad, most of these women are sude and because she s nude she
will never give birth to twins, because twins aie clairvoyant

Men can also be nude but they do not have serpents in theu belly as they
do not give birth And then you have the nude whose teeth grow a hitle
and who can cast the evil eye and you have those nnde who have the
measles i then body they can pass on to others so they will die You
have also those who have the snake 1 thew head [ they want o give
something bad to somebody clse and they do not succeed of will turn on
themselves and they will die

And then you sull have othars but of one thing you can be suie  the
nude s body 1s always tilled with bad things

In addition the woild of the Mata 1s imhabited by non human bemgs the spurits
Above all crcatures we tind the Supreme Being God called Jreile

The lesser spits are grele godfch and jeedle who can be considered as protector
gods jigrlé ngwazi i vanar {the protector god for women] and the ¢ud pats the
tutelary spirits of every human bemg The Mala also worship then ancestors
because they protect the iving bewngs Feminine ancestors are mama and djedje,
masculine ancestors aie called baba and bab baba  Schematically  Mata
cosmology looks as follows

God the Ultimate Being (procreatos of the woild)
Tretle
lesser sparits (small gods, non hicrarchically ordered)
Jielé-gedfek
Jledle
ludara
Jietle newaze v vava
tutclary spuits
grid pats
ANLESLors
feminine masculine
mama Jdycdie  baba, bab baba
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The most important feature of Mafa religion is the sacrifice that is oftered to
Jigilé, God. During these sacrifices people request all sorts of help from Jigifé.
An informant, obviously male, stated that he would ask for women, millet, goats
and sheep, peace and rain. Confronted with this statement, my female assistant
added a list of things women may ask for: a good husband. millet, a good harvest
of peanuts and beans and above all children.

But Jigité is so far away - almost like a Dews ofiosus - that it is considered better
policy 10 put one’s requests 1o the lesser spirits, who were sent by Jigilé and
entrusted with the mission to protect the people. Many of these lesser spirits wre
represented by a jar.

Representation of Jigilé (Alter Boisscau and Soula 1974)
1L 2.2 'The different stakes of the genders in religion

Most sacrifices are performed by the father. bab gay. as he bears the
Tesponsibility for the houschold. Where the welfare of the clan is concerned
sacrifices can be performed by specialists., If the sacrifices are to further the well-
being of children and the growth of crops owned by women, the latter perform
them. In most of these cases the advice of the diviner is still needed.

The fact that we are dealing with a patriarchal socicty. with the gay as a basic
unit, is reflected in the sacrifices that are performed. These are mostly in the
inerest of (he gay, though some are in the interest of the clan or serve to
strengthen ties between the clan brothers. The burden of sacrificing lies upon the



male population This retlects the fact that women are a transient population By
several marriages women can come to hive in many different areas duting a
Iiteume  They remain members of their own patrilinage and the ¢ay ot their
tather ™ We will see that women play a rather passive 1ole i Mata religious
hfe whereas men have an active role Thus the genders have a totally ditterent
stahe i Mala religon

Furthermore every member of society sacrifiees to her ot his own tutelary sput
The vanous sacntfices have different names, depending whete they are performed
In scheme the sacrtfiees are as tollows

Saciilices made foi pettormed by

well bemng of the famly (sacrifice n

his personal jar ¢id pat) {ather
speaial role for second son m matslai

well-being of the family (sacrifice in

yus grede grerle godfck o1 nea

tree i tiont of the house wodf varmagay

or on the 1ock m tront of the house

godokwom yarnagay) tather
spectdl role for eldest daughter

dem anva

strengthenmg the ties of brothers

(sacrhice v ojar jeedfe) fathe
strengthenmg the tes with m laws

(sacrifice g fudara) tather
well bemg of the clan (sacrtfiee by
the cyc of God di mbulon)

and for peace and victory duning mountan chiet
war for the clan (sacnifice by the (3)* blacksmith
cyc ol the uee, di wocf, or the (+) nuile child
cye” of the mountamn di-hokor) (1) man iepr wile

- well-bemng of every individual (sacifice

a
Fhe patncdn of the mothar the fivak is o mportnt s we will find out in Chapled

5 Up to the third gencr sion people should not mary wathin the mother s ol i Mo ge
within the panhner s dways protubited To my knowledge the smpart uce of the
maother s Tine s only demonsts ed in the s witice tor mama e fonimine neestor

" These numbers 3 4+ 1 will be eaplund Hiter
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in personal jar, guid pat) mother;tather;

child
- well-being of children and crops (sacrifice
in personal jar guid pat mother:father
or jar ngwazi ri vavai) mother
- well-being of the ancestors
ludargala women-men

11 2.2.1 The difterent roles of women and men

As described in the first chapter, the society concerned here is patriarchal. The
house and the household, jointly called gay **, is the most important and basic
unit. Every gay represents an independent entity and forms about the highest
political unit. The father of the houschold, bab gav, is responsible for the welfare
of the gay. He is related to other houscholds by his clan, the gwali. Descent is
patrilinear.

Though the father of the houschold. the bab eay is about the highest political
Power, there is a plethora of diviners who may be consulted.

First of all, there is the ndo-pitwa, the diviner, who can tell with the aid of his
Or her stones what sacrifices are needed in particular sitations. The diviners
themselves say that they are clairvoyants, Some people are clairvoyants by
definition: twins or those who fall info the same category (like those who were
born feet first). Being a diviner is very often also inherited from one of the
parents,

The blacksmith, ngwalda, has advisory functions especially during funerals. The
Mountain chief performs the rituals and sacrifices on the mountain that are in the
interest of the whole clan. The cricket chicf supervises the sacrifices (o chase
away the crickets or prevent them from cating the millet or from coming at all.

We could compare the gay with the donms, as described by Le Roy [adurie in fius book
Montaillou. “Economically and emotionally as well as i regard 1o descent, house and
Lamily meant everythmg to the inhabitants The doruis, or group of people living tog..:lhcr
under one 1o0f, was the most essential concept, ruling most other central and additional
aspects of this society” (1984:44) (nansJ . v.8)
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The ram chiet becomes active when the rainy season approaches, because of the
importance of rain, this chiet can hold considerable power. ¥

Nevertheless, the fact that women play a passive 1ole and the genders have a
different stake 1n Mata rehigion, the description of the ditterent sacnfices i the
following sections will thiow hight upon the fact that a woman’s role in iehigious
hie may be passive but 1t 1s still rather important She needs to prepare the mallet
beer, a necessary imgredient for a sacrifice. And most importantly, she has (o
attend

Men perform most teligious acts, they perform the sacntice, as they are
responsible for the well-being of the family and the clan But a4 woman s place
1 rituals and sacrifices s indispensable  She needs (0 be present, o1 clse
mistortune would fall upon the father But she should hiterally remamn silent -
muted - while the men act She does not bear final responsibilities for the
welfare of the whole community, yet she 15 at the center of the cosmos, as she
15 related with the mside of the gay, which s considered a sale (and sacred)
place. Inside one stores the jars, and i the second hut (of the second wife)
underneath the granary that 1s so important and well hidden tor the outside world,
the jar ot the twins 15 stored

Betore descuibing the vanous sacufices, T will mtioduce Jrené, the Supieme
Bemng, and the lesser spuits to the reader because of then unportance in Mata

hie For lingustic conventence T will refer to God. /reilé i the mascuhine form
48

In 1987 the s taded to come | very saciilice made by the rain chiet that had no etied
was spotled by musbeh saor so he dlamied on the pat of the population At a certun
pomt the ram chief 10 Mandaka even ashed tor the sacnbice of children This coudd be
considered a real abuse of his power Peoaple 1 the neighbothood kept thetr chuldren
mdoors At this pamnt T went to visait and talk with lum At first the conversabon was quite
normal Than at o certamn point he stated 1olling his eyes He cned that he kept dkes
everywhere near fius hut and that he could order them to come n at any ume  Then @
relative came i and sard he could not speak 1o me about the secrets  The rainchief told
me [ had 1o be very careful, as bis snakes could always find me wherever 1 was at any
time of the day and that they could casily viait me at my own place Dunng my tieldworh
peniod 1 was hardly ever trightened But when 1 walked home atter that visit T hept
looking behind me to see 1t a snake was tollowing me and unconscrously speeded up !
slopt very testlessly that night

Iwill wite Jigde God with a capatal Iutter When T mean the Jar geerfe T wall not use &
capatal letter



III 2.2.2 The Supreme Being and the lesser spirits

The Matfa believe that the world was created by a single God. They call him
Jigilé. He is always interested in his creatures and can do with the world and the
people whatever he likes. He is the giver of all life. The Mafa ask him things, no
matter of what kind. Everything that happens within the world is the will of
Jigilé. But he is so far away that belief in him and demands on him are separated
into demands on all sorts of lesser spirits that surround the Mafa people. These
spirits  were entrusted by Jigilé with the mission 10 protect the people.
Consequently, in the religious practices of the Mafa it is nearly impossible to
differentiatc between the spirits and Jigilé, the Supreme Being. If the Mafa make
a sacrifice to a tutelary god, they will always be inclined to say that it is for
Jigilé. We could say that through the spirits, the Supreme Being becomes more
concrete. Jigilé is always represented with his right arm (right is the female, left
the male side) in the air. The spirits may be represented with smaller arms, but
these do not point in the air.

The sacrifices offered to Jigilé are often made indirectly through sacrifices to the
Spirits or to the ancestors. Nevertheless, we cannot consider the lower spirits as
mtermediarics between God and human beings: albeit small, they are gods all the
same. God guides life by way of the small gods and the dead. Small gods are
mainly there to protect people, but if human beings don't carry out the sacrifices
as they should, the spirits leave them to their own devices.

11223 The tutclary spirits

The identity of the tutelary spirit is exactly the same as that of the person he or
she protects. People say this guardian is like a “shadow™:
“..these are the ones that are always next to you. If you marry, your
shadow marries: if you have a child, your shadow has a child; if you are
a thiet, your shadow is a thict; and if you die. your shadow dics. They are
like twins..."
So every person is always a double being, with a visible and an invisible part.
Behing everything, every being, there is an entity that is double to support the
visible one (Boisscau and Soula 1974:203). Or. as we will sce in - Chapter IV,
this comprises a win principle (see also van Santen 1989). This double entity is
a feature that occurs in other African socicties as well. Thomas remarks thus:
"La notion de double est particultérement nudtivogue. Si I'on entend par
double ' animal totémique, la parenté de destin est flagrante entre le sujet
et son double symbolique: en vertu de lewr participation ontologique et
existentielle, la mort de Uvn entraine la mort de 'autre. Quand le double



dosigne Lombic celle «rest comparable @0 ame [cgére o | ame-orseai’

(Thomas 1982 88)
This shadow, which we call a tutelary spirtt, has given the child 1o a spust, who
put 1t w the belly of the mother and will accompany her or i from buth tull
death It serves espectally to protect people against the nude, who can et human
souls
During the night when people are asleep, the tutelary spit takes the soul, miejeb,
with him or her Now i for example, my tutclary spuit s not satistied with me
she can teave my soul behind during the night This means that the nude the soul
cdater can come and eastly take my soul and that my tutelary spirit 1s just leaving
me to dic The Mafa call this  a bad death” It 15 never really another human
being who harms someone 1t 1s always God who castigates the mdividual by
withholding protection or even a diect action

Jrede, the Supreme Bemg also has his own tutelary spinit 1 he, Zrgrle must
make o sacrifice to his own tutelary spirit he offers human bemngs In that case
he tells the tutelary spuit of those human bemngs to go and gather some souls As
he s the Supreme Bemng he can do with ife whatever he wants So the tutelary
spints will do as they were told They give the souls to Jigrfc who can be S0
kind as to make them retum 1o the human beings agamn m that way continumg
the life ot those persons on cuth Tle can also crush them as a sacridiee to his
own tutelary spiit. Then the owner ot the soul on carth will die a better death
than the one described above though dymg remamns awhward — as my mtormants
stated

ITI 224 Ancestors

When a person dies the jar called gued pat 1s broken But another jar will be
made tor the deceased by the potter, tf the divinet has so instiucted The hust-
born son will keep the jar ot the tather, baba, the last born son will keep that ol
the mother, mama, as he 1emains i the compound where he was born His
mother will stay with lim whether she 1s alive or dead 1t a person has no male
children his fust-born girl witl have the jar made for her parents She will do the
sacittees that need o be performed well They, the dead can gel angy and
cause duectimstortune to childien For example, if a chuld does not histen to her
or his tather o1 11 1t does not follow the customs, Jigile gives permission 10 bring
misfortune

If the person who performs the sacritice tor his or her patents dies the jars &€
broken and thrown onto the path Ieadig 1o her o1 his grave New jars will be
made atterwards and the next generation will continue 10 hold the sacritice Then
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the eldest child of the youngest son will inherit the grandmother’s jar, mama
baba or djédjé. The youngest child of the first-born will inherit the grandfather’s
Jar, bab'baba. When they die, the jars will be broken again,

Representations of mama and baba (after Boisscau and Soula 1974)
L 2.2.5 Sacrifices

The reason why people make offerings varies from region to religion and by
cconomic circumstances. However, as van Baaren pointed out (1979:33) some
general motives can be distinguished. People can perform a sacrifice 1o make
contact with the Supreme Being in order to get in touch with “the other world’.
They may seek (o re-establish the cosmic order. Or people may offer as a way
10 ask something of God, be it material or spiritual. ‘

These general rules apply 1o the Mafa. The most important aspect of a sacrifice
for the Mafa is 10 offer something and to bescech something in return. A sacrifice
can be made on many occasions: during festivals and rituals, but also after
misfortunes like illness or an accident, or (o prevent misfortune. The sacrifices

heed to be carried out correctly.
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The Mata request anything espeatally the necessities of hife The words spoken
during a sacrthice include no prarse of God  Jigide There are two major
components of a sacnifice One element 15 the millet and the beer made from it
Millet 1s used in both torms to make a sacrifice The other once s the ju m which
the sacrttice 1s made The jars represent, as we said betore the fesser spirtts who
play a major role in the sacrifice The Mafa distinguish several kinds of jars to
make a sacnfice mo Also i relation to the dead who are part of the cosmic
order, 1t 15 important to cany out the sacritices properly

IH 226 The otfering

As we menioned  offcnings awe most commonly made with millet beer But
animals are also sactticed  especally chickens and  goats The sacrnibices 1
attended proceeded as follows The boeer was put inside the jar The slaughtered
goat a leal ¥ and some watcr were put on iop of the jar When the goat made
s tinal shudder before st died they asked Jigrfe  to take this goat A small
picce of the meat trom the sacrificed ammal the liver and another good prece of
meat were bumt and put on the belly of the jar (side)  Some beer was poured
nto a calabash Then the people who were present ate the meat while expressing
theu thanks  ‘thank you father’ - and then they drank the beet When people
pray to then own tutclary spint and they do not do this aloud - they may say
Do not lecave me my god and help me aive my childien good health don t let
them dic '
Pieces of sacntfical meat called n rewdleed can also be placed on the 1oad o
that nustortune will gquickly go away This meat would then be put on a broken
calabash tor the men and on a pot tor the women Tt would he turned around the
head and passed between the legs before 1t would be put on the road as my
informants told me
A bull 1s only immolated during the speaial bull titual the maray which we will
discuss m the neat chapter  or upon the death ot a person who at one time 1 his
life had sacnficed a bull duning this nitual

I 227 ligilc s retusal of the sacnfice
Durmg any immmolatnon God may make it cleas that he refuses it When heer 1s

oblated the calabash is placed underneath the ju The calabash should remain 1
balance 11 1t does not or al the calabash does not hold up 1t means that the

" Whit kind of 1 T negleted to sk
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sacrifice is not accepted. When a chicken is slaughtered. it must lic with its legs
in the direction of the compound after its death struggle. If not, this means that
the offer is refused or that the person who had to immolate may dic. Before a
sheep or goat is slaughtered, water containing millet {lour is thrown on the
animal. 1f it does not shake itself, the offer is not accepted: if it licks the person
who will slaughter it mistortune will strike that person, The whole sacrifice will
then be cancelled. If no animal eats the sacrificial meat ' rewelged that is put on
the road, it is said that God has not accepted the oftfer and it should be performed
anew,

1 2.2.8 Sacrifices performed by the bab gay, the father of the houschold

As indicated above most sacrifices are performed by the bab gav. We will
discuss a few of them here.

Sacrifice for the houschold:

The first hut, called dzao-dzao, belongs to the father of the house. On a shelf

called bailak. he will keep his own guid pat. A man will perform the sacrifice 1o
his own tutelary spirit, which is in the interest of the whole family. while sitting
on his bed, which is in the same hut. He will do so during celcbrations - harvest
rituals, twin rituals, funerals. bull ritual - but also on any ordinary day when he
feels he needs some extra protection trom his guid par.

Not only the Supreme Being is called Jigilé. There is also a jar with the same
name. Oblations in the jar called jigifé serve the whole houschold. If a man
marries and if he begets children, he becomes the master of the houschold, bab
&ay; the mother is called mam gay. The diviner will tell the father that he should
make a jar, called jigilé, to make the sacrifice for the protector spirit. This jar is
placed before the entrance in the hut.
When he oblates, he takes millet flour with water and puts it on the jar; he leaves
a bit and tastes some himself. Then he will give it first 1o the n'matsai, his
second son, and then to the rest of the family, For this sort of oblation. the
permission of the diviner is needed. People will ask the advice of the diviner
when the rhythm of everyday life is disturbed by an unforeseen act.

During the night a panther visited Vawar's compound. [t Killed three goats

and of course he is rather upset about the event. | ask him what the

panther looked like, how big it was. He explains to me:

"When he came in he was as small as a cat, so that we would not notice.

He Killed the goats and took one of them with him. When he left the

compound, he was as big as a bull holding (he goat with one leg
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underncath his belly By then T knew it was not a real panther but my
neighbor who proved to be a nude and transformed himselt into a
panther

We went to the diviner His place was ke a doctor s waiting room m our
soctety  People waited thewr turn, in the meantime discussing  then
mistortune  an dllness a dispute among brothers, a wite s curse o1 an
event Iihe the one of Vawar When it was our tuin, we enteied the
diviner’s consulting room The man, who had the mpressive beanng of
a4 very wise person was sitting on the floor with his stones 1 tront of
him He used them as descrnibed before and advised an immolation of a
chichen and an oblation i the jar prerfe The meat had to be divided
among the childien
The offer 1s mostly caten by the whole tamuly that 1s those who actually live in
the house It others neighbots or passers by weie to eat a share, they could
become acquainted with or even friends of  the tutelary spirits of the members
of the houscehold Such acquaintance may be dangerous, because in that case they
could get a hold of cach other s souls more casily Since everybody m society
can be a potential nude, soul cater as pomnted out above no one outside the gan
15 really 1o be trusted  In this religious ntual of the sacithice the fact that every
houschold represents an independent basic entity and at the same time lorms the
hughest political unit 15 underlmed agam  Atter the death of the head ot the
houschold nobody 15 allowed to oblate m this jar Tt s destoved wath has gud
pat, his personal jar

Sacrifice to protect agamst the soul-cater

Another jar s called jeerle gedfek I aman 1s quite old has a wile and childien -
neeessary conditions 1o have this jar —as well as huts and animals, he must mahke
abigger sacrthice Then everybody and everything will be even better protected
agamst the penctration ot a soul eater rude The diviner can tell the tather bab
Lav, to make this jar and to oblate 1t 1t he 1s of opmion that sacrifice m the jar
called yreric at the entiance to the compound 1s no longer satistying

This ja, gigrle ¢odfch 15 placed outside the compound on a stone That 15 also the
place where the oblation 15 held 1t the diviner has so decided and during the
harvest feasts n gwalala The wine thatis powred into this jar duning the sacrfiee
should not be drunk by anybody except the cldest daughter of the tather ot the
housc and her fust child These s prgede and jrerte gedfck can only be made
if the father of the tather of the houschold - so the paternal grandlather - has
died
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Sacrifice 1o strengthen the tic among brothers:
If the patemmal grandfather is still alive and one needs to make the same sort of
sicrifice, there is another sort of jar, called jégélé. Not everybody has onc. It can
be placed just outside the compound, close to the entrance. The oblation done
in it is performed primarily to request “the word of the brothers™. This means that
the participants ask that no arguments among brothers will occur. This offer
reflects the fact that arguments among brothers can casily arise. especially
concerning the land they may inherit. In principle, the youngest son remains in
the house of the father with his mother. The eldest son gets a say over the land
of his father. Other brothers can only wait to find out which land will be allotted
1o them. These were (and arc) often the brothers who left for the urban centers
or, in former days, were exchanged for food during periods of famine. But the
position of the eldest son can always be undermined. As an informant told me:
“If o younger brother is clever hie can casily mislead the elderly men of
the village and his uncles. He goes to them and starls gossiping and
discussing until he gets authority over (he land and can divide it or not
share it with his other brothers.”
In former days, enough land was available in the bush. But having to leave and
scttle in another wrea as a keda, an outsider, was not a favorable position. Keda
fiterally means dog. People can move and seitle in other arcas other than their
clan territory, but they will always remain outsiders in that casc.
I once asked if this meant that women were always keda, as they always
move into an outside clan alter marriage. One man approvingly said, "of
course, ...you could never trust a woman, and they were always keda.”
But another man said that this was the biggest nonsense he had ever
heard, women were never keda.
Nowudnys. with the overpopulation of the arca it has become  less casy 1o find
plots in other arcas. 1t is again the bab gay, the master of the household, who
performs this sacrifice for the brotherly bond.

Sacrifice 1o strengthen the ties with in-laws:

Another jar, called ludara, is placed between the huts of the women, hudok and
hujeb, who are both from another clan. gwali. This specific place has to do with
the function of the jar. It is used for a special oblation performed during the
Fituals., The wine in it should only be drunk by the in-laws. This sacrifice. also
for protection against the mide. the soul cater, concerns the whole family, because
they all profit from good relations with the in-faws.

Sacrifices without jars: "in front of the compound’:
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Besides oblations made in the jars, sacrifices can also be performed without pots
The Mala recognize many ditferent ones There 1s one called fudara, as above -
which 15 held just before the harvest It 1s done with beer and 1t 15 cauned out
i biont of the compound m a place called yarmagay which hiterally means i
front of the compound A mullet sick will be put on the special tice i tront of
the compound  After ludara they will start cutting the mullet

But oblations called v armagay can also be performed for other reasons whenever
the diviner says so, 1l a person has beer from the harvest, or whenever one feels
Iike 1t The tather performs the sacrifice by pouring some beer on the floor and
saying a prayer aloud to God, Jreilé, to ask for his welfaue 1t s considered as
an mmportant act becavse with it an idividual pesforms a collective otler

It the mountain chiel demands tor a sacnfice for Jigile, God - and this can be,
for example to promote the growth of the millet - 1t 15 also performed n front
ot the house varmagay agam by the master of the houschold It 1s noteworthy
that onc can request intinttely during the varmaeay olfering

Sacrifice on the tice or the rock m front ot the house

In the same way d sdacrihice 1s otten done on the tree m tront of the house called
woef-varmagay or on the rtock called godokwom varmagay For this reason all
Mata compounds are constructed beside a tice In cither case the sacuihee 15
made  with the contents of the stomach of a sheep Again, this 1s to pievent the
nude the soul eater friom entering the compound

HI 229 Sacrifices performed by specialists

We mentioned that though the father of the house performs most sacnfices on
some occasions the spectalists become achive  Several such occdsions are
described below

Sacntfices fot the wellare of the clan peace and success during war

Though wars between clans do not accur anymose the  saciiees held near o
cluster of trees i the mountans  the most ancient tees of the arca can stll be
held Tt s my impression that, they are performed less trequently 1 could be
wrong as only men may be present so I never witnessed them  while 1 observed
all other oftenings People told me about them, though They satd that tor a long
ume the ancestors did their sacritices at these places and these trees have thus
become sacred They call these sacnfices di woef, di kokor or di-mbulom which
literally means the eyes ol the tree the mountam o1 God respectively
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Representation of di-mbulom (Afler Boisscau and Soula 1974)

They started 1o be held at this particular place after several cries had been heard
from an animal they call di- mbufom, an animal with long hatr that sils in a tree.
After he had uttered several cries. all the neighbors gathered to discuss this
matter. They then decided that this particular spot was important to the life of the
whole community. They told the owner of the ficld where the tree stood to go
and see the diviner, who instructed the owner to have a jar made and oblate in
It at the foot of the tree.

They continued 1o perform this oblation for the whole community under specific
circumstances. This included wartime: when too many slaves were caplured;
when people started 1o migrale to other areas; when the millet did not grow like
it should: when the rains were belated; or in times of other disasters. Only the
owner of the tree. nobody else, can have the beer prepared and perform the
sacrifice,

The youngest son can continue to oblate, as he inherits his father’s house. If he
hears the crying in the tree again, he goes 1o see the diviner to ask what the gods
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want now If he docs not continue somebody clse will tahe over the
responstbility  These gods are allied to the clan and even to the whole mountain,
this means that they serve in the particular interest of a clan

In tormer days these gods also kept the peace m the clans and i the mountatn
They ensured success duting war After a war, the captured slaves were cartied
in front ot the mountamn before they were sold Di hokor eye of mountain
receved the tust money caned by the sale of these slaves Di-kokor brought
peace and victory  Another sacttfice n wartime was called fdaldak 1t 1t was not
performed the persons killed would keep bothering the people

Performance of sacrifice tor the wellaie of the clan
This particular sacnfice 15 performed by four men the mountun chiel a man
who represents the wite another one who stands tor the male child and the
blachsmith The mountan chiet actually conducts the sacrifices It the mountan
chiel were to refuse, he would have to lcave the community and another one
would be chosen Inthat case hus retusal would indicate that he s a nude a soul
cater
The man tepiesenting the woman must be from the same clan He bings the
tlour along a normally  woman s tash when visiting a place where a sacitfice
will take place The seal wife has 1o hide in the compound  but without this
representation the ofler cannot be done As they told me
"The women do not even set o toot beside the tice Tt 1s sad that they
wouldn t bear any more children it they would
We will explore this aspect later when we discuss the role ot women i sacnifice
All fowr of them should be from the area An outstder Acda can never assist
During the actual sacnfice the man-woman stands apait so the number of
people sacrificing 15 actually three plus one (sce also Boisseau and Soula 1974
720)

I 22 10 Sacrtice to tutclary sput

Besides all the sacrifices performed in the iterest of the houschold and the ¢lan
everyone m the Mata community can perform then own sacrifice for then own
personal well-bemg Fou thes purpose the jar called gurd par (hierally ot the ool
of the bed) 15 used This jar 15 given to every person at birth and 1t represents
onc’s tutclary spit. Maama Laika also mennoned thiy jar

After a baby os born the diviner determimes whien the yar should be made as they
keep up good relations with the spiits - The divinanon usually takes place soon
atter birth Then the tather goes to the potter (who belongs to the blacksmith
caste) to order one
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The jar guid par is kept under the bed in the room where the sacrifices for the
children are performed, mostly upon the diviner’s advice. Though men will go
more often, also women can consult the diviner. She should not watch him or
her throwing the stones, and as long as her husband is still alive she should
always sit in a lower position, The same applics to a man whose father is still
alive,
While the child is a baby, the mother will keep the jar under the granary. When
a sacrifice is needed she will take some millet tlour and put it on the baby’s
mouth.
The difference between the sacrifices we discussed above and the sacrifices to the
tutclary spirits is clear. Of one’s own tutelary spirit, a person requests objects,
welfare, and solutions to problems concerning onesell. The other sacrifices are
in the interest of the houschold or the whole community. It often happens that a
parent has taken the personal jar, guid par, of a child who has converted. She
may continue sacrificing into it. As one lady told me,
"I always keep it, one never knows if one day he is going to retum to our
religion.”
If 2 woman leaves her husband. she leaves her jar, guid par. behind. This fact
will prove 10 be of great importance in the course of this chapier.

I 2.2.11 Sacrifice for the woman and her children

Other than sacrifices to her own tutelary spirit. only one sacrifice is performed
by women. It is made in a different jar placed in the Kitchen, called jigilé ngwazi
ri vavai. It is of the feminine sex and has a left arm. Sacrifice in it is performed
after consultation with the diviner in case the woman or her children fall ill. if
the latter do not find good husbands or wives. or if the crops or livestock tended
by women (peanuts, sesame. chickens) do not thrive. The sacrifice is performed
in the kitchen, on the spot where the woman sits when she stirs the food. The
man should never attend this sacrifice, nor should his wife pray for him during
it If this jar breaks by accident, part of the old jar is integrated in its
replacement. If a woman leaves her husband or on the day of her funcral, her
kitchen utensils, like the small pots and the calabashes she used to put her beans
in, will be broken, along with this jar. She must lcave it behind. as the guid pat.
and will have another one made for in the compound of her new husband. Thus
We can infer that it belongs to the compound and serves the welfare of the
patrilineage.
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Il 2 2 12 Sacrifices to the ancestors

A last category ot sacnifices are those made for the ancestors The personal
ot a person the guid pat 15 always broken when a person dies, and a4 new jar
1s made by the potter so that sacnifices can be done after a person s death Thas
takes place as follows The blacksmuth secretly takes the gurd pat ol the dead
person duting the mght Food 15 served but also offeied to a broken ju every
day Atfter some time millet beer 1s prepared so the children will not be atrad
anymore Then the blacksmith takes the gurd pat, wraps 1t a goat skin and cats
the meat of the same godat Then a new jar 1s made by the potter The gud-pat
with the shin around 1t will be broken If 1t 15 passed on to the next generation
it will be broken too and another one will be made The new jar has to be
sacrtticed before it can be used  For such an occaston the mullet beer 1s prepared
a goal 15 slaughtered, the contents of the stomach of the sacrilictal anmmal are
taken and put on the jar with the beer and some millet flour

Sacritices fot the ancestors will continue until the thud or toutth generation But
after the second generation they will be made more in all purpose jars that are no
longer related to specitfic persons (Boissedu and Soula 1974 682 1) Those who
perform these sacrifiees we called {udar gala

A woman nherits the duty to sacnfice to the parents b she has no brothers
when her brothers have died or when the males who could inhent have converted
It this woman dies another woman — hier sister or daughter  can tahe over the
responsibility 1t all the children have converted they have a ja made by the
potter when a person dies Then they bieak 1t on the grave of that person as the
sacrifice cannot be performed anymore

Sacrifices for women should be held in the afternoon (after 3 00 pm) whercas
sacrifices for men should be held in the morming around mine  regaidless of the
sex of the person who performs the sacrifice

HI 2.3 View of the after-life
We said betore that behind every bemg there 1s an ennity that 1s als double (0

support the visible one If a person dies his or her shadow continues to live on
i the carth An old lady explains *

A
Ihe reson why T went to viat nd tdk with this wom mt who hved just outside town

Wos curtosity She was way over sixty ind neuly the only one of 1 luge fanuly who hept
up the saunfices while Al the othar members wore converted [ wandered why She told
me she hid wanted to convert fong go Rut ime passed by sa quichly  cvery spring ~he
rebized wother you bod gone wd she sull had not convorted . After fusthu guestioning
I tound « more profound rc won As the rest of the mnly woas comventad she mhuted the
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If a human being dies he starts rotting, but it is his or her shadow that is
always beside a person, that descends into the carth and continues to live
on. There was a white person in Koza who opened up a grave and saw
the people actuatly dancing in it, but they could not come out of the earth
anymorc. Then a Mafa told the white person that he should never open up
a grave again, because people might start thinking that being dead was a
much better life than being alive. It was the shadows of the ones living
on carth that the white man saw, the ones that arc always ncat to you.
Under the carth, life continues as before. A sccond invisible being will
accompany people again and they will continue procreating; they marry. they
have children, they cultivate. and finally they die. Then they continue to live on
¢ven decper in the carth until they dic again, This is a feature recognizable in
many African religions, as Thomas mentions (1982).
This recurs five times until they have reached the red soil, when life will ceasc.
They literalty say:
..that is the end of the carth.
They call it the red soil, because in former days pcople greased their bodies for
festivities with a red powder, called mbsak. When people eventually die. they
become dust again, and because of this powder that dust will be red. There is no
notion whatsoever of resurrection.
By that time. the Jars, representing the parents, will be broken and sacrilices wall
no longer be held for them.
The soul is taken by God after every death, The shadow, who has always taken
care of the soul, has gone by that time. If you go on (o the neat life, you get yet
another soul. When we die, we meet the people who hved while we were alive,
but we cannot meet the people from the former generation, as they will already
have moved on 1o the next casth.

III 3 The place of women within Mafa religion

This general description of Mafa religion may give the impression that the main
religious acts are men's affairs. Is it true, as Martin (1970) asserts for the Mafa,
that in this society women arc only allowed to choose. the sauce from which they
are caten? (Martin 1970:173). or do they have more o say in religious matters?
In this section I will systematically claborate on the features of Mafa religion
sketehed above (o describe the role of women behind the scenes.

Jars of her father, buba. and mother, mama to do sacnfices i So she was the only one

left 10 take care of these responsitnhities
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IIT 3.1 A woman’s sacrifice

A woman’s sacnifice to her own tutelary god, which she makes i her ya ewd
pats ngwaz (hterally, head of the bed of women), 15 petformed by the woman
herself On such an occaston, animals may be immolated, provided they arc
female The husband does not take part nor does he cat the sacnficed meat
because, as people - women as well as men - explamned to me, “the mentahity of
women s different” When the woman oblates with crushed mullet mixed wath
water, this should be tasted by her husband before she makes her olfeiig  As
one woman told me
"We have moved but 1n our new residence my hushand s 5o often gone
on a Jowney that I did not yet bother to have a new gurd par made What
would be the use as I can’t sacitfice 1f he s not around? | know ol a
woman who wanted 1o sacrifice and aw.ited her husband It took quite a
while, so, mmpatiently she started without hum Well, that turned out
badly, as she had to leave hum because of 1t Had she not lett lum he
might have died, just like that "
A woman may pray for heisell her children or her crops, but in general she wall
never pray tor her husband This may change, as my intormants stated  with
modern times and atter conversion (see Boisseau and Soula 1984 666) Hete 15 a
typical prayer
Take 1t, ¢wds pat mine Mahe me fiesh (meanmg. give me happiness
good health, peace, wealth) You have put me in the belly of my mother
that they will heep me n the compound (meamng, that they won t chase
me away) Give fieshness for my children, that T will have peanuts, that
[ will have sesame, that T will have chickens that T will "find’ chuldren
If the woman takes a new husband the potter 1s tequested to make a new Jar,
gurd patr 1t she happens to break ity a replacement must be made the same day
We saw above that these rules are not followed very stictly for very practical
reasons

IIT 3.2 Women’s role in the sacrifices for the well-being of the family

The sacntices for the well-being of the whole tamily we made as we saw by 1he
tather of the household habh ¢ay An mtormant biterally sard "they don’t cven
talk about the women if 1t concerns the offers wound the huts of the family,
because they the women do not have any huts ' I presumed he meant thal
besides the oblations 1o therr own personad jar women don t do any othet
sacrifices because they are not the head of the compound
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Yet the father of the house is not alone. At any given sacrifice, the mothers of
the house, mam gav. and all the women married (according to Mafa rule) 1o a
man must be present and inside the compound. Preferably the children should
atiend as well, but the absence of one of them would not bring the same
misfortune as the absence of the women. The latter would strike the husband, and
the rules to avoid it are rather complicated. My informants told me:
“If & woman remained outside, she first has to get married to another
man before she can enter the compound again. But before she marnes
another man, she needs to return to her parents first. They will find a
husband for her. Then this man needs to sleep with her. Only after she
has been sleeping with another man can she return (o her former husband
without her presence causing any problems... if she still wants to returmn.
of course, because she can also decide to stay with the new husband.
Mostly about three months pass, before she returns to her husband again.
If she did not marry (meaning sleep with) another man before entering the
compound of the former husband, the latter would die. If by chance, she
got pregnant during this period, she would stay with the new husband.”
Il a child is absent, it can be symbolically replaced by a picce of millet straw for
a girl, or a picce of straw of a wild arass called vandzal (Cymbopogon giganteus)
for a boy. The symbolic mcanings of these materials will be discussed in another
chapier.

HI'3.2.1 Women during sacrifice: muted attendants

We know that the father of the houschold performs the sacrifices in the interest
of all, and that women need to be present. But what then is their role? Women
and children stay in the farthest hut of the compound during the sacrifice and
should speak in very very low voices or not at all, The same goes for offerings
10 mama, baba, or other ancestors. During offerings to the ancestors., the women
share the food,

If offerings are made for jigilé, or jigilé gedfek, the women should remain
completely silent and not share the food that is offered. The father of the house
and his second male child will cat it.

The first wife prepares the offering, be it millet beer, zom or nullet porridge.
Sauce or whatever. Without these foodstuffs. no sacrifice can be performed.
Before sacrifice she brings it to her husband while she kneels in a prescribed
position. Only if a goat is immolated will it be a boy who brings it to the father.
We may conclude. that even though a woman plays a subordinate role during
sacrifice, her presence is mdispensable.
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Oblations to the “eye of the tree mountain or God we all made by men It
women wete 1o perform them they and the future of the whole clan would be in
jeopardy ds no oltspring would follow Duning these otferings the wite ol the
owner of the field where the saciifice 15 made should iemam inside the compound
and keep silent

111 322 Women s symbohic presence during the sacrifice

As 1o sacntice can be done without the presence of a woman she needs to be
symbolically replaced even when she must be absent So durmg the offermgs to
the eye of the mountan or God | she s replaced by a man who 1epresents hes
This man-woman’ should also tem.aun silent and not ask any questions or utter
a sound The number of people present during the oblation to the eye of the
mountain or God 1s noteworthy, two, {four and eight are temale numbers three.
tive and nine (three tunes three) are male numbers o the sacutice we observed
tour people (temale), yet they were grouped as three (masculine) plus one during
the actual sacnfice

Numbering 1s very mmportant in Matfa society These numbers oceur agam and

agam We will elaborate on then symbolic meanmg later on ™

I 3273 Sex of the jas

We discussed the different jars above It 1s noteworthy that the jar called yrede.
mn which sacrifice 15 made for the well-being of the whole fanmily  can be
femmne as well as masculine * It always has a neck and a head with an open
mouth But 1f 1t 15 masculine 1t also has a beard. a nght atm (which 15 the
feminine side), testicles on the belly and a penis i erection If at 15 a woman il
has a left arm (masculine side) or none at all, a vaging and brcasts Other Jus.
Ike di-mbulom {eye ot God) or prgile gedfeh we newler, meaning that no sex 15
represented

Can we nfer from this that God, the Suprteme Bung 1y not necessanly an
Overlord but can also be an Overlady as there 15 a4 balance ot femmme and
mascuhine features on the jars that represent him/her? When asked this question,
the Mafa smd that Jigile the Supieme Bemng 15 male

For uxample 1 vmw s fist bom chidd s made he will hnve thice towers boilt on the
wll that surrounds s thicshung tloor Tt the fist born s 2ul thore will be two

I do not knew undin what arcumstinees 1S tampne or mrseubne I cotundy 15
worthwlule to find thit out
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The jar called ngwazi 11 vavar, which 1s placed in the hitchen and i which
saciifices are made for the woman and her childien, has the femmine sex and a
left (the masculine side) arm  Agan, feminnuty and masculimity are in balance.

11T 3.2.4 Division of labor within religious practices

We may conclude by now that m general, women do not have an active religious
role m regard 1o the well-bemng of the clan, which 1s logical, as the clan 1s
patrihimear. Yet we cannot ignore the fact that their presence and then 1oles m
preparation of the olterings are indispensable. Most  sacrilices, certainly those
made outside the compound and during the bull ntual, mar av, the twin ritual, or
the harvest nituals, require mullet beer. Only women can piepaie beer: no millet
beer, no ntual, no sacnifice
The sacrifices to di-hokor and di-woef, respectively the eyes of the mountam and
of the tree, which are intended to ensure success i war and piotection of the
mullet, display a sexual division of labor. Wartare 15 assoctated with men and
millet with women.
Concermng inherntance, the jar that represents the ancestors s inhetited by the
cldest and the youngest son Yet it there are no male childien available. a woman
can mhert it Wah 1t she mhents the same burden and responsibilities as the
male members of soctety when they ke care of therr ancestors
“This 1s my lather, huba - the old lady ponts to a jar - and that 1s my
mother, mama, who had mained my father T got theur jus to do the
saciifices n- Whenever this 1s done my “brothers” (coustms) and sisters
come to sacritice lor thewr parents at my house We are four.”
When a woman has ihented Jar, because no men were avatlable - lack of male
births, dcath, or conversion -, other people, men as well as women, must
approach her in the same way that men, o1 mportant persons, are normally
dpproached. that 1s, 0 a crouching position
Oblations mn the Jar tor the dead tather or mother are held after the diviner gives
consent. In such a case, the brothers (cousins) or sisters will bring the chicken or
the goat, while the woman leads the sacrifice. Then the m-laws need 1o be
present, but not necessarily the husband of the wile Furtheimore, the boys born
of the women of the tather’s clan must attend The sacufice s performed in the
hut wheie the mother used to hive
If a woman has nherited a jar, upon her death a daughter as well as a4 son could
inherit the Jar representing the ancestors In the case we just mentioned. 1t would
be the Iittle sister’s task 10 take over and perform the sacrifice for her tather U
she would not be around anymore, 1t would be petformed by the cldest girl of her
youngest son, or by her own youngest son

141



The only sacrifice women are explicitly excluded trom so not symbolically
present etther s the sacnfiee to zlaziak the sacritice tor the soul of a man killed
during waitare

I 325 Sacritice for the women s clan Awyuk

When the moon 1s tull the Mala commemorate then ancestors Then they also
make an otfeting 10 mama whether she s dead ot sull alive The sactthice 18
made with 1aw mullet mixed with water, of which they make five or seven hitle
balls around one big one Here we find the male numbermg It can also be done
with the meat of a chucken or goat sometunes upon the advice ot the divner
It the mother 1s sull ahive she will cat the porndge sf she s dead 1t wiall be
thrown on the ground while they say "n hcde movar nganva na’ or lake your
food Beer achichen or a godt 1s never otfered on these occasions

HI 326 Sex of the rehgious spectalist

Finally we should mention a posttive 1ole both sexes can perform  the important
role of drviner can be performed by men as well as women We will cute a
conversaton with one ol them later on

I 327 Sex of the mude the soul cadter

I'he mede soul cater is 4 negative bemng Many rchigious tites are performed 1o
protect people fiom 1t We should note that both sexcs can be a mide men as
well as women
Women may become a nude by then procredtive function A diviner tells us
When women m the mountains grve buth (that 1s not m the hospital as
15 preferred m town nowadays) o snahe can enter after the placenta has
come out This snake teeds itselt with the blood atter buth gets mto the
woman s belly and nestles atself there comlortably  Sometimes a woman
says betorchand 1 do not want anybody next 16 me duning my labot
Then you know aircady that a snake wants 10 enter When she has 1o give
birth again the snake comes out with the child and re enters attcewards
W know of o« woman who gave buthy i the hospital i Cosa The NIRIN
came out as well and they killed it The woman died ummediately
aftarwards So you see this snake protects a woman m 4 sott of way. but
on the other hand it can also twin her nto a pudc But not all mude have
asnake nside and not every woman with a snake mside 1s by delinition
a tude Men can also be a nude They can tansform themselves into 4
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panther [a capacity somebody told us about before} and in that way eat
the souls of their victims, But on the other hand, not all men who have
the capacity 1o transform into a panther are mide. They can also use it to
protect their own household.”
So what goes for the women goes for the men, This emphasizes that not only
women arc associated with the cvil beings in this society. Nevertheless, one may
wonder if men or women are more often accusced. but 1 found no evidence for
such suspicion.

11 3.3 Women’s role in Mafa religious life: a conclusion
Concerning the sacrifices. we can conclude that the preparations of a sacrifice
(preparing of beer and food) are made by women when the sacrifices themselves

are made by men.
If we put women’s role during sacrifices in a diagram, it looks like this:

Sacrifices to:

-tutelary spirit of women men not present
men do not share the food
-lutelary spirit of men women symbolically

present in the

nt’ marsai (second son,
so female numbering)
food shared by all
family members

“the ancestors women are present
women speak in low
voices
} women share the food
- Jigile - jigile gediek women are present

women remain
completely silent
women do not share the
food
cldest daughter (One.
thus male numbering)
shares beer

“Cye of the tree or mountain women are symbolically
present
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women eman
completely stlemt
women do not shaie the
food

sldazlak (war) wOomen not present Wi
all

We can conclude that women pliy an important tole i the preparation ol the
sactihice and they need to be present for all sorts of sacnfices except for the
sacnfice of war

Yet three things ate temarkable Whenever tules aie not tollowed as they should
be harm wall always tall upon a male the father or the clan Such s also visible
in the menstruation taboos If these ae not respecied 1t s the man who 1s harmed
and will become sich just as it his soul was taken by a nudc the women and
children mcur no harm It a woman has her period when a sacnifice 1s done she
temains 1n the kitchen and the misture of a speaial tHlour and millet-tlour must be
prepared by a gul, or when theie 1s no gul the father of the tamily Duning the
actual sacrifice she remamns i the kitchen

In daily hie whenever a woman has her period  she should not prepaie food 1t
there 5 no other woman the man can do 1t In that case the woman can tetch the
waler and the tucwoord get seme vegetables and light the tue She cannot entet
into the granary though to fetch the miliet She cannot crush or grind the millel
nor st 1t durmg the coocking process If a man would eat what a woman has
prepated while she has her penod 1t would influence his bodily processes He
will not be able to walk properly he wall be tued casily ete It she herselt eals
whatever she has prepared while having her pertod it will not influence her not
her children s physical conditions

Secondly although sacnifices are made tor the bad word of the brother at s
common knowledge thal the curse of the witfe’s hneage s very much teared
Women have real power by then actual words o power that origimates 0
maternity  She can equally bless No sacrifices for protection daganst these wot ds
arc made though Only atter the harm 1s done can a person go (o the diviner and
ask for advice concerning the gift (0 assuage the cursing woman hoping she will
change 1t mto a blessing (see Borsscau and Soula 1974 6759)
Back m the hield atter one and a halt years T went (o visit Godak >
compound | did not tind lum at home but had long conversation with
his wife who said she telt miserable She told me she had bueome very
tnghtened of her husband, as he beat her every single day She had lett
but as her tather had died long ago she staved with het brother He was
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bothered by her in-laws all the tme, so she returned 1o her husband. She
even thought of committing suicide. T had promised her, though, that 1
would not tell her husband she had accused him.
I asked the advice of a wise Mata man who knew the situation, and
thercupon mvited Godak to have a beer and engaged 1in a long discussion
with hum too. I rarsed the subject ot wife-beating. He admitted that on
occastons he had beaten his wite but assured me he had always had
1easons to do so She had cursed him so often and many times he had
found the remnants of ingredients of her bad spell and that made him
nealy mad out of fear.” ¥
Undetlymg this problem lics the thought that even it a woman curses
madvertently and her husband 1s kind enough to say nothing about 1t, he will die.
It she does 1t on purpose and he loses his temper with her over and over again,
and she sull continues and he heeps losmg his temper, she will be the one who
will die
A man needs to £0 to hus mother’s clan, Auvik, 10 ash advice m similar situations,
only they can have a bad spell undone.

Thurdly, woman's place v 1itual and sacrifice 1s indispensable. She 1s needed
her role as a wife and mother Yet m most cases. she 1 obliged 1o remam silent
and does not scem to bear the hnal responsibility tor the otfermg. It her husband
oblates, she should not even touch the jars, nor get them or put them back on the
shelves. nor till them with mullet beet.

The fact that she 1 important but does not play a responsible 1ole will be
underlined again afterwards, when we analysc the dilterent mtuals We have
observed that women have a special position, derived rom the need tor then
Presence and friom the power they wicld by thewr mete physical absence
Sienlices, thus being able to harm the tather ot the house as well as the whole
clan on a higher level. Yet women have no ducct 1iesponstbilities tor sacntices
N the mnterest of the whole socicty: A woman’s oftering 15 only m the mierest of
herselt and her childien. Her personal gar as well as the yu yigilé ngwazi tivavi,
kept in the kitchen, are lett behind and broken when she leaves her husband. She

3
One may wonder how the sory ended It did not, tor the Mata, Itfe goes on just as in our

sociely 1old Godak that these situations tumed around like a cucle, that it my husband
would beat me 1 would also curse lam so that he should first stop beating her and then
she would probably stop cuising lum Futher, T told him that he would be in a very
awhward position 1f he would be left with six small kids, as she had thieatened to leave
him several times Probably because he siill owed me something he pronused to better
s athitude 1ow ards hel
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15 “hterally” muted i rehigious attaus. Ttas this fact, as T will argue, that has tar-
reaching consequences.

Belore we go further T wall sum up those aspects of human beings we came upon

in this chapter as we will need them for our analysis m the neat chapter

women -

mnside
cven {two)
right

life

millet

vegelables

second son (m' mansfaer)
trelds/hatchen

mside of the house
curse/blessing

snihke

low

(smith caste: pottery,
earth, midwifc)

men
outside

not cven (three)
lett

Wil

wild grasses
(vand:zal)
meat

fist daughter (demr 1sava)
house (eay)
compound/entiance

panther

high

(smith caste uon death,
bui1al)

111 4 "None of you men will have a say over me’:
after [slamization

The story of Maama Lada in thes part of the thesis and ot Jamila in the fist
chapter reveal some of the changes they underwent atter Islamization they stauted
1o speak another language, they adopted a new name and habits, and, most
unportantly, they started praymg to Allah, the Supieme Being, five umes a day
As we mentioned in chapter 1, several authors have undertined the fact that Islam
south of the Sahara has become Afncanized and has adapted 1o the local
communitics, much more so than m areas where the spread ot Islam was brought
by Arabs (Levizion 1971) The existing status quo m a society can be mantamed
as long as 1t does not conthet with Islamic law (Anderson 1954) The Mala 1ake
over customs that we ongmally Fulbe rather than Islamic That 1s (he reason why

146



[slamization m this area s mostly 1eferred to as Fulbeization At the same time,
however, the Mata also integrate customs from therr own cultwe nto Islamic
socicly i Moholo We will claborate on this below
We know that an important feature of Islamization 1s the centralized patiern ot
tesidence In the study wea Istam s hardly ever practiced by people who live
outside the town of Mokolo Centralization - and m our case urbanization - and
[slamization are concomitant processes i West Afiica Hence, some ot the
changes in Iifestyle also denive trom the fact that life in town 15 difterent from
e " the mountams’ Commg to live i town and Islamize has a stiong
connotation of “becoming civilized', as we mentioned i the fust chapter
The 1ationale tor the decision 1o Islamize vanes We know Jamiula s teasons she
Was turious, desperate and ready to tahe any opportunity (o quit her miserable
situation We know Maama Laila®s story she was ted up domg sacrifices 1o beget
Children Nonc of these led to the demanded results so she lelt ready o try
another rehigion Let us consider another motivation Daada Degol now about
Sixty tells us
‘I was divorced and hived with my uncle, as my lather had dicd He
treated me badly So one day 1 bioke my cwd par and 1 left secretly
went 1o my sister and never came back My sister had Islamized when she
maitied her husband T was hving with her, and one day | thought "I am
stil a Pagan, but I hive in o Mushm nesghborthood  What happens 1f 1
dic? The people from the mountam won t come 1o letch me o bury me
The people n the neighborhood won't bury me since 1 am not a Mushim
'had better Islamize then they will * So T stopped dimnhing, because you
cannot follow two ways [following Mafa religion and being Mushm she
means) I pray to Allah now, whom [ used to call Jigilé betoie

What does thange m religion mean for the daily rehgious practices ot these
women?

I 4.1 Basic features of Islam in the region

To1eate the basic ciced belore witnesses “La tlaha illa laha wa Muhamnadun
Tasultllah™ o1 °1 tesity that there 1s no God but Allah and that Muhammad
15 hiy Messenger’, 1y cnough to become a Mushim But bemg a Mushim means
that one needs 1o live by the rules of the sharia Islanue laws and adopt the five
Islamic pillars, which 1 reiterate here, using the Fultulde terminology

5 .
This is the Basic Creed as w is written down for me in Mokolo Mommcsleeg gave me

the tollowing b eed  Ashadu alle daha dia Ual wa ashadu anna Mulammadun
rastldu Hoh
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Adopt the basie creed ™
- Do the ntual prayers salaatit
- Attend the fasts summaayr e

Give alms to the poor sahha or sadaka ™

Attend the Prilgnimage to Mecca of within reach 71iyja
In the second chapier we patd attention 1o the mtroduction of [slam i the 1egion
and the rules described by Uthman dan Fodio Here we are concerned wath the
acceplance of these rules i Moholo within the Istamized community

57

{1411 Allah hgile or Dieu what s i a name?

Concermng the adoption of the basic creed Janula as well as Maama Laila sand
that 1in the end 1t was the same God whether he was named Allah Trgfe o1 Dicu
This was expressed to me very often withun the 1egion So this basic aced 15 not
the greatest obstacle to overcome if one 1s attracted by the Mushm rehigion Once
it 1s recited one 1s considered 1o be a Mushim - As a Maabout told me when |
had a long conversation with him
Suppose while we are having this discusston now, a Mafa comes down
trom the mountains comes up o me and stops m front ol my door calls
me by my name  Sali - and adds ‘I would Iike to become a Mushm ' 1
will say to you  Listen madam you have to wait tor me lor a moment
because 4 he was 1o die ten seeonds afterwards T want ham (o die as o
Mushm So 1ight on the spot [ will leave you for what you we and go up
to him And what will T tell tum tirst? Repeat my words  La ilaha
tlla Hlah and 1t he has repeated my words he will be a Mushim and die
as a Mushm  even il he has never prayed betore never tasted betore he
will dic as a Muslim and be bunied like & Muslim foltowing the rules as
have been presciibed in the Qur an
Does thrs however mean that the new Mushm convert no longer pays attention
1o the sputits of the mrciocosm?
The convarted women we uoted told us that they  had abandoned sacnifices (o
theur personal jar ¢wrd par Ts that done so casily? I olten asked 1f the ancestors
would not mund if the sacnfices were no longer pertoimed they answered that

ke Called shhada though this word wis not given to me 1in Moholo

Sakha 1 probably dunived from Sakhai the 2ft necds 1o b given once « yo i 1l one s
tich nd thit should be one tenth of one s ncome Sadaka 1~ the dm it needs 1o b
givan on the day of Prya Enday This diffuence was not staed in Mokolo

In Avibuc the tamumolo v s respectivdly - shihidy s swm sadsky b wly
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the ancestors weie long dead and gone And whenever they leave then husband,
they also break theu personal jar, gurd pat, so what for them 1s the difference?
They just don’t have another one made But what about the tutelary spuits? Do
they no longer requue sacrtfice after Islamization? We said befoie that it was
difficult to ditferentiate between prayers to the Supreme Being Jigile and the
lesser spirits, as people would be clined 1o say 1t was for figile This, 1
combination with the fact that they needed to bieak then women s jais anyhow
makes 1t much casier for women to leave then tor men, to have no new jars
made, and 1o adopt the basic cieed

During my stay m the arca I could not beheve that people could so casily drop
ther old habits and leave then old 1eligion behind T always scaiched for traces
of Mafa religion withun the Islam of Islamized Mata m Mokolo But | never
found g Jar hudden underneath the bed or in a darth corner ot the kitchen
Nevertheless the following example shows that this 15 not necessary tor the
female converts In the tust generation they have another way (o mcorporate
clements of Mata ichgion i thew new lifestyle Though Osthodox Fulbe clim
10 never do so most people ot the Islamic community continue 1o visit taditional
(non Mushim) healers and diviners men as well as women (as we saw 1 the
Cxample of Jamila) It a diviner asks tor a sacritice Islamized men would have
10 pertoim 11 themsclves Although Islam i Africa has lagely adapted (o local
customs, such reversion was stiongly condemned by Uthman dan Fodio, the
rehigious leader of the 19th century gthad, whose intluence 1s sull pervasive m the
darea
But 1f the diviner tells a woman to sacrifice, she can do J4s Fauma did  Her
husband 15 Mata He came down from the mountams at the age of six, worhed
tor the whites 1n the thiutics and Islamized Fatima Islamized about ten years ago
because, as she said she loved her husband though her parents objected She told
me

It Tor my childien are 111 1 go to a diviner and it he tells me 1o make g

sactitice 1 go 1o my tather, and he will do it tor me
So she can continue to hve accordng to Qur anic rules, yet also have her
>acrifice done i cases of mistortune This example suggests that 1t 1s casict for
women to change theu  1ehgious habits drastically, yet profit hom the old
tadiion without other people noticing 1 did not tind a sumilan siation among
the second gencration of converted women, but they did not giow up In
utroundings i which sauntices wee part ot daily exastence
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14 12 My jar 15 to pray hive times a day now

Maama Lala expressively said "My jar 15 1o pray five tunes a day now " The

Marabout said
When she or he has repeated my words 1 will take water so that she or he,
as 1t will be the same for both women and men can wash her or himself
In the Chrstian church they call that "baptism - And atter that I will teach
the person some basic surahs from the Quian and 1 will show him how
you have 1o pray and how you have (o act belore you pray
I You first feteh hiesh and proper water 2 You say  'Brsnullah -
Rahmant - Ratum’ 3 You wash your hands untdl the pulses thiee 4 You
tnse your mouth thrice S You mhale and exhale water thrice 6 You
wdash your face from the hanhine to the chin, bom one car up to the other,
thrice 7 You wash your arms to the cllbows thrice 8 Put water in your
hands and pass them from the torehead (o the nech once 9 Put water
your hands and 1inse the mienior and the eatenior ol your cars with 1t
once 10 Wash your two feet up to the ankles thrice
Then T will tell them they have 1o show theu good will 10 God by praying
trve times a day At dawn subana, during this prayer people need to bend
tour umes At onc o clock when the sun leaves no shadow yunra onc
nceds to bend six tumes At three o’clock asira one needs to bend four
tmes  After sunset mangm iba one needs 1o bend tive times and tinally
at eight o'clock at mght eshali one needs 1o bend seven times
When new converts want to pray but do not yet know the swiralis by heait,
they can sunply say "Allah akbar, Allah akbar, Allalt akbar, Allah s
gicat”, and then say in therr own language "Sanu Muhammad, Goodday
Muhammad”, and then pray to God and tell lam what she or he has (0
say ask hun 1o excuse her or his bad deeds One can do o untul one
knows the s ads
Duning the prostration they ought 1o say  "Purity 10 God. the gicatest’ and
when they bend down they ought to say - Punity to God the highest”

The daly thythm i the Mushim quatter i Mokolo 1s set by the time ol prayer
Dmnner 15 always seived between the two evening prayers Most of my temale
friends prayed regularly on the appomted hours though inteipreting them perhaps
morc flexibly because of therr mateinal duties
When the childien are tinally all asleep at ten o clock my tnend and 1 e
exhausted  She had Lun down beside the baby to make hum go to sleep
"Lbetter get up o do the prayers betore T {all completely asteep ' she
sighs and with great ditticulty Teaves her sleeping place Belore she stats
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bending down 1 say to her: "I better say good night to you then, that Allah

may guide you for the night, because I am afraid that by the time you are

finished I wili have fallen asleep t00.”
On Friday men would go to the mosque, though not very frequently, as they did
not have a large mosque in Mokolo till 1990, * Women never went (o public
places to pray. They would only gather to pray together during the fasting,
Stumaayre on Friday evenings.
1 4.1.3 The fasting, summaayre
It is determined that the month of ramadan. sumaayre, the ninth month of the
lunar year, is to be observed as a period of fasting, with complete abstinence
from food and drink during the hours of daylight. Those sick or on a journey a
this time are exempted, but must make compensation by fasting an equal number
of days later (Gibb 1978: 44). The same goes for those who arc impure, like
menstruating women.
The fasting period is quite obvious in Mokolo. The offices and schools change
their opening hours, so that nobody nceds to work in the afternoon, the most
difficult hours 10 fast. “This common suffering”, as people express it. is onc of
the most important features by which the conversion ol a person can  be
recognized, by which one becomes a real member of the Islamic community.
Even those who do not pray at the fixed hours, or those who one hardly ever
(’F’SCWC praying, will keep to the rules of fasting in public. Of course it is
difficult 1o judge what all the members of the Islamic community are doing in
!)rivulc, but one hardly has any privacy and social control is considerable. Even
i one is not a member of the Islamic community, it is very much appreciated if
onc fasts with the other people. as I experienced myself when 1 joined.
Evcrywherc in town the local greetings are accompanied by the guestion: "Noy
Sumaayre hande?", "How is the fasting today?"
When the Imam has announced his “Allal akbar® from the mosque after sunscl,
Njc mouth is rinsed thrice and one sips a tiny bit of water. Then one washes
fMually and prays. Only after the prayers does one drink the porridge. ngari, and
then ordinary cold water,
If it is very hot during the fasting., when it is really difficult, than the spirit and
the body are really cleansed. As people say: "A yaran bonne bee sumaayre, d
Yaratq bonne feere”, which means "It you suffer during the ramadan, you will not
suffer elsewhere,”

When 1 visited Moholo 1 1992 the butlding had been tished and the tumae road was
ctowded atter juina prayers.
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During this pertod, the marketplace in the late atternoon s a colorlul spot All
sorts of lood - many more varictics than during the 1est of the year - aie
prepated by the women of the Islamic commumty, mostly sold by theu childien,
siting in Jong hines The food 1 bought by men who take 1t home to surpiise the
rest of the fanuly

I could observe that many Islamic women new convarts das well as converts of
the second genciation did make up tor the fastimg days they missed  Elderly
women, past therr menopause often fasted outside the month ot sumaavi ¢ 10
cleanse thear souls |, and they dre abso inclined 1o pray more olten and longer As
they explamed (o me, this has to do with the wdea that eldetly people we ncarer
alteady on then way 1o Allah

HI 4 {4 Give alms 1o the poor - sakha

Sakha 15 not 1o be 1egarded as a tax but as making a loan to God Tt should he
one torticth ot the annual revenue i money or hind (Gibb 1978 44) Voluntauy
offermgs are also a means ol expraing otfences and are to be given to relanons
orphans the needy, and uavellers
I never heard this Qurtanic rule exphiatly stated in Mokolo but almsgiving was
considered a necessay part of hite
Its Fiday momnmg  The neighbor s son comes 1o attend his Qur’an
classes at my triend s place "My Lather awaits you' . he tells my son and
his friends o tetch your sakha™ The message needs not to be told twice
Evetybody was suie to be judged for then compliance with this rule afier death
We may remember the words of Maama Larla
‘I sull have my big brother and 1f T have money | buy clothes or |
pepaie somettung good to cat and bring 1t to them It therr chuldien come
up to me I give them money
We may alsoremember from the last chapter that many people Islamize hecause
they fust came 1o hive with theur tanuly in town in order (0 attend school or lor
any other reason 1 have many examples of Mushim tamuilies helping out then
non-Islamc and Islamic relatives by giving them housing and food - we may
remember Daada Degol s story, we may remember Jamila s case - while it 15
very rarc - Mala compounds to lodge people who do not helong 1o the
mmediate tamidy 16 can also be noticed that within the Islamic community.
people without relatives be they Mushim or Chiistian wie taken care ol
When Hamma lost her husband things tued out very badly tor her She
had never had childien with hum but they had been a stable couple They
had adopted a Mata gul who went to school and stayed with her But
now the man s childien told her she had no ught whatsoever o his
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belongings While she had led a4 good though poor hie betore she was left
all of a sudden without any moncy The neighbors o luge fanuly ol
whom the father only had a poor position gave her enough millet every
month to cat Other neighbors added other necessities None of them weie
relatives, not even trom the same ethnte group Nobody spoke about it 1t
was just done

We also saw that people otten Islamize when they as a child had been given o
sent to people n town to work as & boy or had been adopted as the gul above

Three Mata bovs hve within the compound ot Hammadou and Fatima
who arc certamly not wealthy citizens They wash the clothes and they
feich the water tor the family  which consists of only tive persons so
there 15 not that much work to do Thev have been given a push car o
that they can also lcich water tor other people i town and carn some
moncy They have a sleeping place i the compound  their food and o
small monthly wage Whenever the tather of one of the boys comes to
town 1o visit the market he will pass by he wall get tood and 1t he wants
10 stay for the mght he wall also get a sleepmy place *

HI415 The pignmage to Mecca Happ

In Mokolo evenybody knows about this Islamic pallar but of course tew can
attord 1o tultill this duty and those few aie mostly men

S4

Daada Arsaathu s mother had been taken as a slave at the beginning of
this century like 5o many others She had retuined to Mokolo as did
many others and Daada Assaathu grew up m the Mokolo Islamic
community She married several times went 1to commeice (o be able o
5ave a4 good budeprice tor her daughters (a teature we will discuss i
Chapter 7) and continued to run her own aftairs She started smuggling
and did tauly well Last year she went to Mecea so now she s a haghly
respected Muslun woman She told me it had been wondertul and that she
had lhomughly enoyed her visit to the land of the Arabs Tt cost her a
fortune Cta 600 000 tor the journey and another Cla 200 000 for the
stay (Cta 800 000 = Hil 4200 ) To be able (o attord thus she had 10
sell at least halt of her nvestment capital But she s an El Hadja now
woman ol high status

Of course thare e £ mulies wheae such hoys e badly trested but they wall cwily Jease
then
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IH 4.2 Cosmology in the Islamic community

[1 we make a diagram - not necessanly hierachical - of the cosmological beings
of the Ishamic commuy, ke we did for Mafa society, it looks as follows:
Supreme Bemg / Allah
- Annabyo, prophet Muhammad
- Malaaika’ en. angels
- Annaboo'en, prophets
- Ginaadjo’en, spuus

oIl

- Wallo’en, samts

I will discuss these bemngs helow, based on the pereeptions of the Iskamae
communly m Mokolo

(11 4 2.1 The Supreme Bemng

As we said above the notion of Islam within the region coniends that there 1y
only onc God, Allah, and Muhammad 1s his Prophet. Allah is the Ultimate being.
Lite ts 1 his hands and he knows what people want and need. The ncw converts
emphasize that he 1s exactly the same Bemng they called figilé betore. But unlike
Mafa religion, prayers can be addiessed to him ducctly and contun words ol
praise for him: Allah the Gicatest, Allah the Highest

11 4.2.2 Muhammad

Muhammad has been the most important messenger ol Allah on cath, He was

sent to bung Gods word. The Matabout, maliumyo tells me-
The Fulbe did not tind the word of Muhammad themselves, The Fulbe
descend trom a noble. an Arab. From the moment Muhammad was o
Mecca he said to this noble: "Listen you, there will be a race who will
descend trom you, but you will not know this tace yoursell. You will not
know them and «f you would, you would not be able to understand them
because they wall speak a language that does not yet exist. By that tme
[ will no longer be on this eanth. You will ¢ioss the niver of Mecca, there

Prophet, annabiyo (o1 unnaboojo) (phe annaboo en) comes rom the Arabie word fot
prophet An nabiry Angel. Malaa thaao (plur, suladg tha eny comes hom the Arabie word
tor angel mataa tha The word for spirils seems 1o have been dernved from the word
dinns as used i Noth Afnica, who can cause evil and good things They turther know
the Devil called Savdoans, which has been denved from the Arabic sharfaan Wallege
(plwalla en) me known wnthe Arab world by the name welidie oy wal
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you wall find a quaster in town where you wall stay. You will get married
there and your chiddren will be named Fulbe.”

1 4.2.3 Other prophets

Besides Muhammad theie e other prophets, annabo’en. These were the ones
who were there before Muhammad, 1n the past. Thenr exastence 1s guite impor tant
For the people m the region then exsstence alfums the same toots ol the datterent
religions, They emphasized agan and agam that 1t concerns the same Ultimate
Being and the same Prophets
My Islamic triend and 1 were visiting a Chistian woman who had given
buth. In the room there 18 a large poster with the angel Gabriel on one
side and the devil on the other. In the muddle sits Jesus with cluldien
around hun. My son 1s tascinated by the devil and started imagming all
sorts ot things about this being. To prevent him trom getting mghtmares
I sad that people just imagme him to look like that "But God. does he
not look like he does on the picture either?” [ sand they think he looks like
that. Then he sad:"Who says God s whate? Perhaps he 1s black . You
know, I think that theie we two Gods, a white God and a black God "
“Certaunly not, my Islamic triend quickly corrects hum, "there s only one
God for swe, but there are ditterent prophets, Muhammad 1s our Prophet.
Within other tehigions they have other prophets they consider the most
important one. The Chistians have Isa (Jesus). The Jews have Thralum
The Mata too have then prophet, because they also believe m only one
God. 1t 1s because of then prophet that they do not pray but saciifice, but
beheve m one God they do " The Chrstian Mala woman agreed with this
notion,
The triend quoted above was a woman ol Mata ongm who had never been (o
school and could copy Atabic witing but not 1eally read it The learned
Marabouts have the same notion of the 1oots of the three rehgions This
knowlcdgc of the resemblance between the ditferent rehgions adds, i my
Optmon, 1o the acceptance of the tact that members of one family may have
adopted Christiamty or continue to do therr Mata sacrifices. Don’t they tmally all
Pray 1o the same God?

114724 Samnts

Even nowadays, onc tinds holy people. friends ot God; they we called wallojo
Plivatlo’eny A Fulbe woman told me:



Before one could tmd many more ot them than i these days You hardly
find them m Mokolo or Marua. Uthman dan Fodio was one for sure
These are mostly people that do not mix with the ordinary crowd It you
want to sce them, you could only succeed on Fiidays., the day of praying.
My grandmother’s grandmother (hence a woman!) usced to be one, so my
grandmother told me. God gives these prophets messages: what they
should do or not do. and what they should tell 1o other people. They can
also look mto the future...she had very white hau, this great-grandmother
of mine, bike a Nasaara, a white person, but hardly anybody saw her.

[I1 4.2.5 Angels

God has angels 1o help lum, guards and soldiers.

Besides that, every human beimng has two guading angels next to her or him,

They are called Malaarka (pl.Malaatka’en):
No matter what you say, no matter what you do, they are always neat 1o
vou (o notice tt. One on your lett side, one on yowr night side 1t you are
of Mushim 1chigion and you speak falsely, the one who 1s on your right
hand will witte it down, and it your good words ot deeds tuin out eval 1t
will be written down by the one on your lett side. They are always there,
they see what you cat. dink, wheie you walk and till the very last day of
your lite they will notce everythmg. You cannot see them, but 1l they
would not be there, you would not even be able 1o stand upright! Duning
the final judgements, the waoids of your gumding angels will be
considered.

The angel that takes your soul after death s called Malaatka mouwuen Many

more angels, people emphasized, are descitbed mthe books of the 1eligious

scholars,

HT 4.2.6 Spuits and Dewvils

All sorts ot devils we known, The sput called ¢rnaadio, o - by the "French’
name *' - mammy wata, hides near rivers, puddles and pools but also neat 1o
huge trees and mountams., 1t s the spit of the water. For the Islamized Mala il
1s not pust a bad chatacter An Islamized Mata man explains that this spust brings

i
They sard it was the Trench nime, but the term mamsiy wercr 1s known thiotghout West

Atnce s densed from the Fnglish Mama water or nuther of the water MY
promotor HUT Thoden van Velzan told me that 1t is even known i Sunn un
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the catde But in telling his story, this informant iemembers his youth when he
was stll a small Mata boy

After the wrnval of the Ewopeans, they caught the Manimy wata and all
those places have become drv now The water cannot do without this
spuit In the custom ol this land (he means in Mafa custom) they also
give the cattle the chickens, the goats to the human bemgs  People got
caught by these spinits too they simply disappear In Mafa they call them
Nihcd and the Fulbe call them Ginaadjo The M boroto the ones that go
around with thewr cows and sell the muk, the real Fulbe (according to his
categornies), have theu large cows with these Lage hoins They have all
caught them out of the water not only theu cattle but also then
medicines These e the things one cannot eaplain It 15 ke a mystery
like the guy I saw 1 France m the theatie who opened up his hand and
many many pirgeons came out ol it and ook o the sSky - And i the same
hand he held a 1ose that stuted growing and growmg  These are the
mysteries of hie

Another sort of devil savdaanu mazaaga m Mala  hides next 1o people The
Marabout explams

11 43

You just sit and talk with Inends and cverybody agiees on everything
Then suddenly savdaanue tahes 4 seat neat 1o you and stats telling
conttadictory things which you will say aloud and beloie you know 1t
you have luge arguments and hghts with youw trends If you wash
yoursclf before the prayers he says don 1 pray It you sleep well m the
mommg and have to get up tor the early pravers he savs why don tyou
stay i your bed? You can only protect yoursell agamst these devils by
prayimng 1o God

View of religious similarities

11 remarkable that the similanties between the ditterent 1eligions in Mokolo are
not underhined by the priests and pastors within the Christran churches On the

Contray

Y On several occasions 1 heard them preachmg about the intolerance of

the Islamic tichgion Yet many Islamuc people - like my ilitterate lnend above
and the Marabouts explained (0 me that the Islamic and Christian teligion dutter
only on thice basic pomnts [ quote the words of one Marabout

The ditterence between Chrnstamity and Islam 1s very small Tt1s a
question of the ditference of some words m the Old Testament and the
Qur an What they tell i the Old Testament they also tell in the Qur an
Only the New Testament 1s different There we cdn ind some passages
that do not cottespond with the Old Testament In the Chustian trehgion
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for example they say that Jesus 1s the Son of God That does not exist in
our Qurian Jesus was sent by God but he 1s not his son Like the other
prophets, he has brought God’s word, but he 15 not hrs son This behef
we, Mushms will not aceept

Whle the first difteience 15 based on a theological question, the second one

concerns the rituals
I'he second ditterence 1s the tollowing Take for example an event or get-
together, where people need to assemble God does this as well He
mvites people to chuich or to mosque Now the Chisstians, on theun way
they we allowed 10 urinate 1o go (o the todet and not wash themselves
atterwards Is that dirty or not?
He obviously ashs me for an answer
“That’s duty'
So that’s why we say you should tirst wash all those paits of the body
where the boddy tHluids came from before you present yowsell helore
God
That makes two differences Now there 1s a thud one

The last ditterence has to do with rehigious authority The Marabout continues
Thicy say that the sisters [he means nuns| should not many But if your
father and vour mother do not contract a marniage tor theu daughter can
she get any childien” A woman has to get mainied because her parents
were masned as well and that 1s how she heiself exists 1 she would not
marry, if she would not get any children, when she dies who would stll
speak ot her alterwards? The prohibition o1 people [he means the nuns
and the priests] to marty like onc finds withm the Chistian rehigron
thercfore 15 bad
So these are the only thiece things where we difter For the rest it 1s all the
same!

II1 4.4 View of the atter-life within the Muslim community

When people convert (he jars are broken Then sacntices to then own tutelary
spint to the lower spuitls and to the ancestors are no longer made  After death
the soul vorkr ot a person who has kept strictly 1o Islamic sales and has led the
good hie of a Mushim will be taken by the angel Malaatha moun tam or
Mungeric immediately alter her on his death When bunied one will be visited by
the Prophet, who will say - as an informant tells us

"Get up and wute down on the white garment they have enwiapped you

mn what you have done on carth The hais on yow body will stul

growmg and judge yous good and bad deeds durmg hic Then Allah™s
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guardians make a noise, lihe the nowse of a gun so you get frightened and
return to carth They come again and bring you a pot to put the bodily
fluids in Then the body 15 taken to heaven and when vou ainive there
your soul will be retumned to it You stay in a very large house called
darngal, which has clectricty  and there 1s a lot of tood God will give
you mn retutn all that you have given to your tellow men and women
during your lhifctime It you have never given anything to anvbody you
Ldan eatl your own knces once you armive in darngal There you have 1o
wail for the final judgement, myande kuta darngal ot God Duning this
mdgement  which takes place on a very large terran people wilt return
to life and get up like termits and God will divide human beings into thice
groups A group of Mushms a group of the people who tollowed Isa
(Jesus) and a group ot Pagans The members ol these groups will cach be
weighed and thercalter divided into two groups the good people and the
bad people The good people of cach of these gioups will go to theun own

7 The bad people go to hell Saare vue (It

heaven. Saare aljanna
house of fire)

We may notice the relerence within this story to the obhigation of alms giving

We also note the fact that people who we not Islamic we not doomed  be they

Christian or Pagan  but just go 1o another heaven

1 lokingly remarked T was hoping visits could be paid to the other heavens as |

Would Iike 10 see my Islamic and Pagan tiends agamn alter death She senously

responded that that would not be possible
Each terutory will be well locked and God’s soldiers (angels) wiil keep
guard Their chuet 1s called zefataodi You have (o clioose m this hie A
change of mind n the life hereatter 15 virtually impossible You see  the
people ot Isa think that they ate night that Mushms do not do the things
God ashs of human bemgs so they claim to be the ones who go to
Paradise atter death People who do not pray at all [she means those who
are netther Chustians nor Mushms] cdaim then 1ehon 1s the only night
onc Who 1s night? Nobody knows for suie Only Allah hnows because
he knows mote than any human soul or bemg It one does the nght
thing, he will take care of things Theie wie also people who will say that
those  who have Just started 1o pray  {she means those who have just
converted] will not go to heaven and get as high a place as the others
Other people clamm the contrary 1s true, that if - you have descended the
mountan® {this means have come to town] 2o strarght to a Marabout and

Denvad trom the A word v/ Jannah
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tell him you would like to pray too tihe the Mushims and the Marabout
grants the tequest washes you and does the necessary prayers you will
get as good a place m heaven as those who have been praying all therr
hives even if you die at that very moment Allah will give those new
converts even larger presents than all the other persons Oh well we 1l
find out what 1t 15 all Iike in due time
The pastor told me that Mushms were cheating when they converted people
becduse they did not tell new converts that gomg to paadise was out of the
question for them However, the Marabout was quite clear about the position of
recently Islamized people
When a Mata who has not tound the Islamic religion within his tamily by
buth and who voluntanily feaves to Islamize arnives in front of the good
God the latter wall give him double quantities of the goods he gives 1o
people who weie born m the rehigion For example 1t God grves me one
pachket of cigarets the recently Islamized will get two

111 4.5 Soul eater: mysterio or karamajo

Within the Mushim community there 15 Tike within Mata society, also a beliet i
the soul cater He ot she s called miysicrio Tt s not a spuit but o human being
who 1 theory at least can be male as well as female  though all the people ]
knew to be accused were female The other word for a soul cater s Aaramajo
which means to be able (o fly Iike a bud
We may recall the mmage of a snake m the Mata behel system The snake gels
mnto the belly of a woman who can thereatter turn out to be a soul cater nude
though not neccesseraly so When | discussed this fact with a Mata woman a
Fulbe triend entered the 1oom She said that by Fulbe custom @ woman who had
a snake or a bud mside her belly was definitely a miyvsrcrio

Why can 1t also be a bud?

“It can be something else too!

An clephant?

'No of course not

A fish?

No 1t 1s always a bud or a snake!
So bemng possessed by a snake shifts from an age that could be neganve Js
well as posiive m the Mala belief system, to something that 15 defrmitely
negative  Another Islamized woman (second generation) told me that 4 woman
who 15 a nivsicrio does not want to give bitth n the hospital  because duting
labor the snake comes out fust to dimk the blood and she added

but then 1t can be birds 100
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The soul cater 1n the Muslim community can also take the soul away and cat it
According to the following conversation, one gets 1l and slowly dies
"My mother had a pam over here " my son s fiiend iematks - and pointing
10 his chest at the place where his heart s
"So 1t was obvious that somebody was eating her
"But how did your mother know cxactly? my son asks "One simply
hnows." he replies
"We think 1t 1s the old lady who lives on the other side of town near »
"But why would she do a thing hike that, 1s she hungiy o1 what?'
His triend shrugs his shoulders
“Is she very poot?" He obviously tiies to find a 1eason tor such an act
"Doesn’t she have money 1o buy meat? Is that why she cats other
people ™
His triend shruggs again his shoulder his tace expiesses his thoughts
stupid questions!
"How exactly does she do ot then?” That, at least 15 a guestion that can
be answered "She starts with the hearth that’s why you get a pain theie
So my mother went to a woman who knew a temedy agamnst 1t She took
Il away '
"You mean her heart?
"No stupid the pan
"How should I know but 1f she would not have found a remedy  would
she have died?"
“For sure, she slowly cats vou away!’
“Does the mivstero like white people too?
When 1 1old my (Mata Islamized) triend Maimuna the story alterwads  she
laughed whole heartedly
"No." she said "1t has nothing to do wath being poor or wanting 10 cat
meat It s God It 1s through him that some people ate mysierio and
others are not
This view comes very close 1o the Mata view of the tole of God Jigile, 1t 1s due
o fus policy as we have seen in a previous section that people act badly Such
4 deed would be very unworthy of Allah, so here we seem 10 have come across
aremnant of the old behet system
Lalso told her whom the triend ot my son had accused
"Oooh, for sure she 1s one too!™ she immeduately 1eacted
"But how can you hnow?" I asked, and eaplamed  "You icmember the
argument you had with the wife of your father, that she called you
mystero and how angry vou got and how tutiously vou eacted” We
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know you are not But 1t we accuse somebody else who says we ae not
wrong too?
"For sure, bemng called a mysterio 1s one of the worse mnsults that exist
Certanly 1f it 1s not true When my mother heard about the msult, she
arnved the next morming and blamed my father’s wite "How dare you
call my daughter a anvsterto?” But as for the woman you mentioned we
are certamn [ will tell you why There was a girl, living close by her, who
had grown up mw the plans She had come (0 Mokolo, because they
wanted to manty her out to somebody Then 1t stwted She got the most
horble headaches and one day she spontancously staited to scicam and
called the name of this woman She screamed  retwin my heart please
ictun my heart”™ She went 1o the woman s compound  but the latter
closed the door mm front of her She knocked but they didn t answer Then
she stasted cattng the sand in front of the woman s door and scicamed |
have my heart back 1 have my heart back  That s how we know and
that 1s why cverybody is 1eally caretul when they pass by her door * [In
the sand she had tound her lost heart |
Many people were convineed that this woman was 1o be blamed even my son
We are passmg by her compound and the kids all ot o sudden make very
tunny faces ook at them mn wonder and ash what tor Christ sdake they
are domg? "Maman  he says  titay crocque ta lancue?  (Cdid vou bite
your tonguc’ ) Whattor? "She s a mysterio and if you bite your tongue
she cannot get at you!
Protection agamnst nnysterios 1s not only obtamed betoichand by biting the tip of
your tongue, but also with the help of amulets, lavaavie (pl favaave) ** These aie
prescribed by the Quitan-teacher, the Mallumyo They aie sewn m a pouch ol
tcather and hung wound the nechs of children who are especially vulnerable
Adults, though, may also wear them It has been argaed that due to this populas
widespread use of amulets Islamization scored s carly successes (Mommersteey
1988)
The remedy the childien spoke about can be obtamed by Qur anic texts witten
on a board The text 1s washed away, the water ietamed and diunk This can be
donc at homie by men as well as women
Assaathu is the daughter ol a well known Maiabout in the plamms She 1s
Fulbe and moved to Mokolo when she married  She 1eads and writes
perfectly i Arabic My son was ill She visited me i the evenng with
her board and started writing a text. When another visitor came in she

Danved trom the Anibic woid Y aavalt P adise
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grasped the board and left quickly without saving 4 word Much later
when my visttor had left and the test of the town seemed asleep she
knocked at my doar "I did not want to say 10in fiont ot anybody clse but
his illness 15 certamnly due o a mysterio People are always jealous and
harm other people But I have written a Qur an text tor im and washed
it Give ot when you have turned down the light because 1 know him
he would see the colour of the drink he will teluse but 1t s very
mmportant ' She handed me a small bowl with black water T did as she
told me and woke him up in the dak "Drk this 1t will do vou good "
He was too sleepy to notice anything but when he had diunk 1t he
rematked  betore falling asleep agan "Jughh  does that water taste
awlul ' The neat day we went to the hospital  where malara in
combinatton with angina was diagnosed They did not consider this visit
a dental of thenr healing methods, the hospital s medicine 15 additional to
their own

1Y 4.6 Other uses of Qur'amic texts

Qurianic teats can be used for all sorts of purposes (Mommersteeg 1988) The
Woman mentioned above had many fiiends in town of Mala onigin As she was
o Lonsidered 1o be a4 Marabout - childien came to her cveryday to learn o
Wrlle and read in Arabic she exchanged teats with other people or gave
examples of difterent texts tor diffeient putposes This always ook place secietly
4> Was the case above She always emphasized though that a Marabout was not
Spposed to use her o1 his capacities (0 wiite texts that could harm people black
magic, sahaarr As she sad
It can be used 10 make martiages fail, a woman can ask tor it for
example when she no longer loves her husband She can have him drink
the text she got trom the Mallumjo Such 1s wiched though T would never
do 1t 1°s making abuse of the gifts Allah has given you I mean m that
way I could kill many people but how could one do such a thing? It ever
they ash such things from me, T tell them 1o go to those Matabouts who
did not understand Allah’s word
EVCFy Matabout has his or her own searel ways (see also Mommersiees 1991)
They do not tel] other people tor the simple reason that they can make money
out of y
Lwent with a fniend - Islamized Mala - to a Marabout quite L trom
Mokolo i the ducction of the plains He was known tor his shills When
we aitved, we tust got dinner Then they talked a long time about how
everything was and tinally they started discussing the subject for which
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we had undertaken the joumey Only after he had given her the temedy
was the price discussed which stasted oft with ¢ta 50 000 (1 350) The
muumum monthly wage tor an employee s cfa 30000 but tew people
really eam that much Thas indicates that the amount was enormous 1 was
quite shoched Finally the price was fixed at cta 20 000 still an enonmous
Jmount

Il 4.7 Women’s position and role within Mushm rehigion
I 4

The Marabout said
Within the Muslim religion men and women need to go the same 104d
and they have 1o Iisten 1o the same words [he meant the Qui anj
It 15 obvious that we cannot make the same division ot fabor within ichigion as
we did tor the Mata Men and women pray i the same way should act the same
way and can both become lcarned scholars who can tead and write the Qui an
In 1eality however most of the Mallumbc e men 1t a woman 1s mote learned
than hcr husband  she will be very discreet about 1t and not show off
But all the ichgious moves dare done separately The rules concerming segicgation
also underhned by Uthman dan Fodio result in two separdte {ife spheres  those
ol men and those of women This also expiresses tisell on an economic level
which we will discuss ma following chapter

111 4.8 Remnants of the old religion

We said above that we supposed Mata customs 1o b absorbed into Islam Was
that assumption corteet? The ancestoss have been abandoned  the s have been
left behind But there s one par that s aken along e the Islamie community
even though 1t has lost ats 1ehigious connotations  In the Mafa community the
atterbirth 1s bunied m 4 jar Whenever a child is 11l a sacnifice needs 1o be made
on the grave of this jar Mushm women in Mokolo (of Mala ongin) continue to
bury the atterbuth i a ja (up to the thud gencration now), not 1eahizing that ths
15 & Mata custom that they ook along Fuither we may temember Mannuna s
remark concerming the power behind the soul cater, mysteiro She sad 1t was
ultimately Allah Such a1iemaik would never have been made by a Fulbe woman
Apparently subtle cosmological dillerences do emerge as a result ol a difterent
religious background

Soul caters and water spuits can be found thioughout Cameroon and West Atrica
We may 1ecall how an Islamized Mata mformant gently mixed his knowledge
concerming the wates spuits he discussed this spmit in the Islamie communtty
connecting 1t with knowledge trom his childhood, betose Islamiszation This can
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be done quite castly, without harm to the Mushim beliel system, as long as no
sacntices are required . which 1s not the case for sputls
Finally, the help 1equued in cases of misfortune has temained very flexible too
During my survey within the Islamized community 1 asked people whom they
would go to tor help (sce Appendix 1, Question 4) Most ot them strmply eplied
that they went cather to hospital or visited a Marabout Near the end of the survey
one woman, Islamized i the second gencration, admitted that tradittonal diviners
were sull visited
Well, 1 may go to the hospital, at that does not work T will go 0 the
Matabout, and 1f that does not work 1 will go to the blacksomth o1 the
diving
Noticing my doubttul and at the same tme reheved expression as 1 had had the
expenience with close triends that this indeed happencd she contimued
Yes., the Mata diviner or blacksmuth well Tmean can you wait and do
nothing m cases of illness or mistortune, when theie are sull some
altemanves around? The ones 1 visit can be male as well as temale And
il the remedies of one do not work, 1 continue on (o the next one with a
clear state of mind Was 1t not God who gave them then aitts? So why
not use them?  Isn’t ot natutal that everybody makes use ol the
possibilities that exist? The Islamized people go 1o the diviners and the
Mata people ¢o to the Islamic Marabouts 1t their temedies can help them
out And all those people who told you that they would never do such a
thing, well believe me they are simply lying Of course you heep it a
seeret, you do not tell your neighbor, you may even ieman silent about
1t front of yomr own childien It someone openly advises "go and see
such and such diviner " you will say  'Oh, no I could never do that,  yet
g0 we all do, believe me' Would you refuse trcatment for an iliness,
which you know would cute you, because the whiles have all theu
medicnes? You wouldn't! Well, it s the same with the Mushmy!
:The conversanion with the Mata diviner woman I ated carlier reveals the same
The l()llowmg visit I made along with two Islamized women to another Matd
female diviner also speaks lor itsell
On the 315t of October Mammouna, an Islamized Mata woman - the
sceond generation ashed me if 1T wanted to join her on @ visit to g healing
woman She had trouble with a edddre, litcially worm  that was wandenng
around m her body T said I would gladly come along Another Islamized
neighbor came with us too, as she had severe pamn n her belly When we
atived at appedted that the healing woman living on the outshatts of
town. a Mala wea had her own hand in bandages and she said she could
not do very much but would we please come back o days Liter " Bul
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I can see . she added, “that many nudes or nnvsicrios must be achive 1
your patt of town  Ooh, don’t brang o up’ rephed my tnend in
agieement  So two days later we went back four of us that time  as
another Mushim woman had sard she would like to come along

The healmg woman o Mata, did not speak Fulfuldc <o my fuend served
as an nterpreter for the other women, as none ol them spoke Mafa
danymore We all sat down at her place She was a woman ol about sixty
She had a very reassuring smile and kind eyes She told me that even
Mamouna’s grandmother alrecady came to see her mother to be cued
whenever she had problems [Mammuna’s grandmother once taken as a
slave as we may 1emember, belonged to the fust mhabitants of the
Muslin guarter in town]

She put o mat on the tloor somewhere apart on which the Mushim
woman was supposed 1o sit after she has unwiapped the upper pait ot the
body She sat with her back towards me The healing woman took o small
Jar and some ledves She took the leaves and put theny in the jar, which
contatned some o1l Then stie mashed the leaves between her fingers She
put het hand first on the stomach then on the belly of the woman  She
rubbed quite hatd while she kept the other hand on the back ot the
woman  She ashed  Are you all coming from the same compound?’ She
ashed this because she was sure 1t must be the same soul cater, nnysterto
who had been acttve When Mamouna translated the phrase they all
started laughing She concluded that there was a baby i the belly of the
womdn Maimouna translated and the woman obviously reheved., staried
nadding with her head T knew at, " she exclamed " knew 1t cven my
breast contans mulh at times!  The chuld had been there tor a while and
did not grow With the jusce of the leaves the woman stiuck the toe and
a spot qust above the knees of the woman, then between and under het
bicasts On this spot she also spit and rubbed agam, and then she still
tubbed the forchead  Above the head she made ciicling gestures, while
i the meantime she prayed very itensively Finally she tubbed the belly
agamn I lasted quite a while: When she was ready, the patient couldn’t
stop thanking the woman Use mam gay, wsoho mant ¢ay Hse 1 wse'
Then st was the other woman s tum She said 1t was ahicady better than
last ume shie came 1o visit her The treatment ditlered shghtly but the
proceduies were the same Dunng this treatment her granddaughter came
- who speaks very good Fiench and Fuliulde  Maimouna  handed ovel
4 schoolbook she had bought for her in Maroua during our last visit 10
thrs town fan event which undeilines that they keep up good ielations with
cach other] The grandchild ook over the tanslation When we lett (he



healing woman said we should come back agam a tew days atterwards
<0 that she could ucat the women agamn

The day we returmed T had a long conversation with het
"My name 1s Vaydam [ was bomn in Mokola ot the ewalr Datsama and
Auvuh Soulede ' Tam trom the blacksmith caste About 19 vears ago when
my husband with whom | ived in Ldamtzar died another man ook me
over here and gave me this house m which T hive with my daughter
[ have the gift 10 cure people When 1 was sull very young T was nol
awae of that It was only alter I'had geven buth 1o my daughter and when
my mother noticed that T did not get a second child that my mother gave
me the calabash That 15 what you need (0 cure people wath, as all the
medicines one uses e 1 there My mother had gotten 1t trom my
grandmother
These gifts are exclusively tor the blachsmiuth caste, though not necessardly
every member of it My tather was also a divinet My mother alicady
had these gitts and many people came to her (o be cuted hhe they come
o me now My arandmother alicady had medicnes i the calabash she
had searchied tor m the bush [ search 0o, m the mountamns The best ones
you can find on the spots whete people most preterably nude are bunied
When two persons ate bunied there, like a tather and a son {or example
thrs even betler Especially on the spot where then heads are 1oiting you
can find the best medicines growimg, the muacle medicne, which s called
‘madzaf nrchdar i Mata Other plants giow 1 other places like the
medicnes against the casting of the evil eye called madzaf dar and other
medicnes aganst the nide
The woman you came with the other day has a child that stayed m her
belly and stopped growmg It s caused by her husband who said
something that cot on God s nerves and attected this situation So need
1o speak to God o that he will put his saliva on her belly so that it can
£0 to the child so that it will start growing again And she ictuned home
will also pray to God and ash him the same things [ ashed
Yes, Tam a Mata woman and she 1s 4 Mushm woman and we both pray
1o the God, 1 call Jigile and she calls Allah, but s the same God so we
tan both pray to lam
IEa child 15 lost i the belly Tike that we call Wt kra nzcna hud 1 she
would not pray and i 1t stays Iike that at fimally may stat iotting,
espectally when o nude intervenes but then she will abort the child 1t
may happen that the child will be botn one vear tor example. atter the
Lather had died o1 has gone away Tt the chald 1s a boy we call that dikgar
- Mata and ot ot s g gul we call her dohrsad They know this
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phenomenon among the Fulbe as well as among the Mata {(comp Jansen
1982)

[ possess all the 1emedies agamst those bad things of the mude  So
whenever somebody  Islamic or Mala, thinks the mude 15 getting at him
or her they can come to me and 1 will cure them But the nude can also
get at me and then T oneed o use my own medicmes
The Mata used to have therr amulets, like the Fulbe only we put 1t v a
cord of millet stick but now those near town g0 to the Marabout to teteh
1t and he will put 1t m a leather pouch
I have taught my shiils to my daughter Yes [ do get many people here
Mata and Mushims also Fulbe people even trom Bukla tromi Marua and
from Garua Even southerners T get Only the whites do not come, eacept
tor you thank you my daughter "
Thus 1t became evident to me that the Mala curing system remams genctally
aceepled

ITT 5 "But we always used to leave behind our
gurd pat when we left to another husband": a
conclusion

In the introduction we posed several questions Can they now be answered? In
regatd to the theological icadjustments that took place after Islamizanon, we can
conclude that the cosmology underwent a major change

Let us repeat the scheme of the ordering of the Islamic cosmos and community

Allah  Supieme Bung
Muhammad
other prophets

Human Being Spirits

buth 111 ¢

people PASICHIO suarding angels
devils
soldiers
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behevers non-believers Islamized people

Fulbe Haabe (Chirs- Tuulbe “
tans and
Pagans)

Death: Paradise or Hell

Islam has a hinear view of lite and the atter-lite. Everything hics i the hands ot
Alah, demands are made directly upon him. Within the Islamic community, the
ancestors no longer play a role. One needs no tonger take them into account.
People go 10 heaven or hell after this lite and continue 1o hive for ever alter.
The Mata take a mote cucular view; they 1c-incaunate 1n a next hite.

Supreme Bemng
Jigulé (and his gud pat)

Not human
tutclary sputt: put chuld m
womb of mother

Bith: 154 ¢

Human Bewngs Iesser spitits
People - Mide

(and gut (and eurd

par) pat)

Death: 11 ¢ ¢ continucs
undecinecath this earth
ANCCSIoNS

tutclary spuits: put
child in
womb of mother

Buth: n ¢ x ¢ Fite
the cycle ) repeated

Jundbe wWlanzed people who were not ethmeally categonzed as Fulbe, as we may
remembey
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It should be dlear that Mala cosmology 15 not based on & dualistic pattern
wheteby humans are tound on one level with non humans ot spuits and above
them the Supreme Bemg It s more Iike a continuum not i the torm ol a cucle
but more Iike a spiral as one gets deeper underncath (he carth after every death
At the same time - Mata ichgion Jrede, the Ulmate Being and the human
bemgs have a common featute They aie both double bemgs (the person or God
and his or her tutelary sputt) yet they are ditferent Within Islamic society 1t s
clear that Allah has no sumilanty to mortal human bemgs

In Mata teligion the ditlerence between God and humans 1s budged by the lesser
spirtts There are tutelary spuits and small gods who we of the same order yet
ditterent The tutelary spinits are double and related to humans whereas the small
gods are smgle and not 1elated

In Islamie rehigion the angels are helpers ot God  They have no micrmediuy
function, as one can only pray directly to God

In the Mata cosmological system, a person and o nude are opposite - ordinary
and evil bungs yot both humans This remains the same atter Islamization

How quickly people mtegrdte this new theological system depends on whether
they consider mtegration an advantage The view ol the iehigious world described
hete 15 denved trom Islamized Mata people most ol whom weie of the second
gencration 1 new converts appicetate the new ichigious possibilities they aceept
it fitke Maama Laila did Some though 1emam doubtiul as a recently Islamized
woman remarked
Well T don t hnow wheie the soul s gomng 1o when 1 die and as we do
not get an immediate answer from God one never knows  Yes of course
the Maraboul told us we will go o paradise. but who would know 1f he
s lymg?
As a motivation for her conversion she said that hear sister and brothes
both did the same belore She had been martied twice in the mountans
I tound out that she did not have any more childien and that she prelened
the much less heavy work load We will deal with econonue advantages
or disadvantages m Chapter VI

We remarked that theie are obvious facts that facihnate change of rehgion First
ot all the Supieme Bemg of the ditterent religions ts considered 1o be the same
Secondly the character ot the evil bemngs that cat souls has hardly changed
except that atter IZamuzation they are more often women [ did not come upon
amale rovvtcro duning my stay Yot many featuies seman that make the change
remathable Honorng the tutelary spirtts the diferent sprrits and the ancestors
15 no longer considered important and no longer paid
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Let us retwn to Horton's theory 1o see 1f 1t can help us o understand the
conversion process it Mokholo It we consider the Islamization of men we
cannot say - 1t we recall the different stages ot Islamizanon 1n the arca - that
they have travelled tar and wide and 1in domg so extended the boundanes of theu
mictocosm  Only those who had been taken along as slaves  actually crossed a
cultural divide

Isfam penenated the miciocosmos of Mata society when Mokolo was established
s an Ishamie center and not as a tesult of people s sojourns to widen ther
horizons Betore this actually happened they kept resisting Islam - as did many
alterwards This certaly had something to do with the tudeness of the Fulbe tax
collectors at the begimnung ol this century  and with the tesponsibilily men have
for the conunuance of the community

Young Mata men could more castly 20 1o town because they did not yet have
the responsibilities older men have n society They thus became pait - be it lor
cconomic 1casons o1 otherwise - ol the Islamic communmity - We noted that
Islamuzation and urhanization weie concomitant processes People did not need
10 travel tar but once they were n the Islamic community n Mokolo they were
- ditferent 1eligious envionment  the boundaiies of the mictocosm were
Extended Many of (hem subsequently Istamized Nowadays people can move 10
these urban sctiings and yet stay in the Mata commumty In combination with the
NCW pohtical situation  this tesulted o a slow down ol the process of
Islamization

What about the semarkable fact that women not only Islamize and change theu
hfestyle when young, but also do so very often at a later age while I did not
come upon such examples tor men i my sample and the cases 1 gathered?
When men suck to theu tradiional rehigion they condemn then daughters when
they change rehigion A Mata man bab eay Godoka tells us
I we have a daughter who marties a Fulbe we just do not mention it We
pretend she is not getting martied  we pretend as it she does not exist
anymorc. We can cuise them and say they will neser set foot m the house
anymore But then perhaps she may come scaetly and curse her fathes
and then we [he means tathers] might die So tinally she will come to
visit but only atter 1 have calmed down my anger But will her hushand
come (o help me on my ficlds or with other things?  He 1s a good-tor-
nothing
In regard 1o Mata women the situation is more comphcated It we consider then
motives to Islamize we note that many of them hardly ever lelt the area to widen
thew hoirons Yol many of them decided to search for an aliemative  way ol
hle at a later age In domg <o they diopped the whole miciocosm Can we
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conclude that women aceepted the Supreme Being ot Islam because the structuie
of the Mafa basic cosmology showed no potentral for response to women s
longing tor a4 social change? But where does therr need to change come fiom i
they have not widened the boundaries of therr microcosm before they change!?
We can sdy that women have been aware of the wider world They occasionally
g0 10 market and may sce 1elatives m town But 50 do the men, and more
regulatly too Horton s theory fails to provide a basts for understandmg this
process [t does not look at the different positions men and women have within
the structure of the baste cosmology’
Mata men and women pray to God Requests directed toward God ae channeled
through the small gods  yet the mamm sacrfices tor these small gods are
performed by the men Islamized women continue (0 pray to what they consider
10 be the same God As they were never responsible tor the sacrifices they can
eastly leave that behind They used to leave behind the jar tor then tutelay god
thetr ewrd pat, anyhow when they ran off  The lact that women do not have
responsibilities in theu old 1ehgious tadiion may tacilitate an easy departuse
as Jamila put it what do they have 1o lose? - Of course they have 1o leave therr
children behind But they also have to leave them if they go to ive with another
husband, or of their husband dies  Another important tactor 1s connected with
women s motnes While they save all sorts ol 1easons conversion was otten
connected with iliness or loss of then chtdien or the fact that they did not have
any mote childien The men have the tesponsibility 10 go o the diviner and
sacrifice i many ol these cases Women qust wait for men s actions When these
bear no results, women expenience the faluie of the rehigious system, the Iess
they can do about 1t the deeper then disappomtment
From Islamused relatives, they may already have heard about a ready altcinative
Fo leave then becomes a smaller step since those relatives or triends kindly help
them  as we discovered, in most cases But this only works 1f the women
themselves ate ready to adopt a new tehigion I a previous chapter we heard the
example of a woman whose telatives wanted her to convert but she did not see
the need for 1t In this matter [ want (o cite another example to underhine the
active choice women make
All my chidien Islamized but not me It was only two years ago that the
girls decided 10 do so One year later the boys tollowed They never told
me anything One evening 1 just noticed that they were prayng hike the
Muslims They were sttl iving at home then 1 did not ke 1 a it that
they became Mustims but what could 1 do? So let them a0 on domy thetr
own things (Is nont qu a continucr laws choses) Their Lather had
died before they converted They did not dare do 11t when he was stll
alive as they did the sacntice togethar with um Now they told me ‘It
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we aie 1o find wives you will have to follow us inrchigion  But that |
retused and will always 1ctuse T would not be able to do the things
anymore that I do now And would they be able to teed me? T will stick
to my own life

Now, when [ sacnnfice they no longer cat with me they no longer
sactifice But if they would ash me to do it for them 1 would But they
did not ask that of me Yet they wanted me 10 go to the diviner tor them,
because they did not find wives quichly cnough [f they ask tor a
sacutice, I will do it for them

Finally, what about the Ardeners view that the genders have  different
perspectives - that women are muted and when older are more conscivauve,
because they have more knowledge of the dominant system? In this respect 15
Trimingham's view nght - that women are inclined to hold on longer to tormen
cults when Islamized?

In traditional Mata community the lives of men and women we not much
segregated Yet Ithink we can take the difference m perspectnve for granted, as
men and women have so many different interests The fact that women never
bray for then husband 1s just one example

What about Mata women beng a subdommant 'muted  group’? We saw that in
religious e women are Literally muted they speak n very low voices or not al
all m the Kitchen dutmg a sacntice Yet on a symbolic level they ase iepiesented
M the sacrifices (and i ritwals by the even numbermg) and therr curses we
Breatly feared  But all this takes place i a man’s wold through men’s actions,
at what we may call an overt level Women have no responsibilities for the
well-being ot the community on a ducct level

Can we consuder women moie conservative because they put so much energy n
adapting themselves (o the men s system? They know about 1t but never become
Partof 1t as the two levels reman complementary and the whole souiety 1s aware
of the two levels

In regard 10 the atntudes towauds Islamization  women are less apt (0 stick 10
their Matg teligious and cultural mterests Examples demonstrate that they do
Change Castly 1t they think conversion is mn then interest In many cases, 1t was
because they were ted up with the men having all say on an overt level We
f'“ﬂ)’ 1ecall Maama Laila s remark concerning the situation atier conversion
They didn ¢ have a say over me anymore '

We also mentioned Trimingham s argument that women e not only inclined to

S . R \
rlle longer 1o 1raditional rehigious attitudes but also mtegrate aspects of then
ormer rehigion thus a ditference occurs between the world of women and men
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alter conversion to Islam? Women hardly mamntaned relatnons with the small
gods so why should they continue to sacufice to them atter Islamization? In
Mata rchigion they were indispensable, yet dependent  After Islamizanon they
become independent They can pray five tmes o day on then own mitnanve
Before, whenever a child was 1l they always had to act thiough then hushand,
he would go to the diviner he would Iead the nccessary  sacnifices  Alter
Islamization women can consult a Marabout or continue to sec a diviner yet they
act on therr own they can act on the overt’ fevel  This ts another teason why
women do not stick o former religious taditions o that they do not mantam
former cults, as Spencer Trimingham suggested
The fact that exasting theories considered women mote conservative shows that
these 1emarks dare based on a generalized idea that does not take mto account the
ditference n religious practices ol women in diffeient societies Being moie or
less conservatve is mtmately connected with the benefuts 11 yickds
Of coutse there we examples of socicties where women do 1etan non-Islamic,
or less orthodox rchigrous habits This was tound in the Bon Cults of Hausa
women (Nicolas 1978) or in women’s tics with the saints {maraboutism) mn Nort
Alrica (van Santen 1983) In those cases, though women do benefit from these
activities  then perspective 1s based on former religious acts
In this chapter Thave focused on women and made a conscious effort to overlook
thewr direct miterests These may be economic as s often thought but why not
ichgrous 100? We should consider remaths ke the following, voiced by an old
lady, mam gay Dorkas
"Those who beheve in Allah go 1o him after then death, those who make
the sacritices will go underncath the earth torever o dic hive times [ still
do the sacufice tor my mother but if you ash me 1 would picfer to go
torever to God All my childien have alreddy converted only 1sull do my
sacnfice And every year after the harvest when 1 have done the sacrifice
I ell myself 1 will convert too, because T would like 10 go to God alter
my death and be with my childien but then  time passes so quickly [ still
have not done 1t But [ will "
This woman pertorms the sacnfice tor her mother Is that the 1eason she has not
converted yet? Or 1s 1t because she does have immediate 1esponsibihities within
the old religions practices? Very hhely  When | confionted my mformants with
my view on the difference in conversion practices, they wgued that women
sometimes do return to therr former teligion and jars They hterally added
"When they sull have their mothers or Lathers 10 sactitice 1o, because they
are afraid those will get angry
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The words of the woman quoted above underling ancw how accutely aware
women are of the difference in cosmology between the different religions. The
Mmutedness seems to remain restricted to the traditional religious rituals.

By now, we have referred several times to women's important role on a symbolic
level. In the next chapter we will elaborate on that. We will discuss some
important rituals in Mafa socicty and how these are, or are not, integrated in the
Islamic community.



Chapter IV
From God as 'two’ to God as ’one’:
changes in ritual life

In the previous chapter we concluded that the 1eligious 1oles of men and women
i Mata society ditter markedly  The question 15 whether we can see this
dufterence retlected m Mata nituals What position do women occupy 1n such
1tes? We wall also look at the nitual encumbrances that will contmue to demand
time and investment after conversion Thas central to our inguiry remans the
natwe ol the relatonship between conversion and the positiion of women

Non Islamized Mala people have a most active ntual Life They mav take
advantagce of these festivities to dimk mallet beer Yet no matter how inebiiated
they may on occasion he they have 1o abide by the rules and testictons that are
connected wath the important symbols of then soviety

It has recently been wgued that ntuals ought 1o be regaided as miere actions
without any meaning ot atm  having only mitrnnsic value (Staal 1989 304)
According 1o this author  within nuals tules count and not tesults while
ordinary ltfe the contrary 15 true The author based his argament on a single
ntual Within Mata society one cannot oppose nitualized actions to daly hic
Both aie iclated to the complex of rules Theie s no clear bicak The ditterent
tituals should also be regarded as inked to one another

Many yedars ago Douglas (1971 21) stated that even i modern societies i was
logical to despise all symbohic aciion as if at were dead weight o1 1tuahized
ntual Use of the word nitual to mean empty symbols of conformuty  leaving us
with no word to stand {or symbols of genune conformity  was 1 her opiion
senousty hampenng the development of sociology of religion For Douglas the
problem of empty symbols  concerns the relation of symbols o social bie |
agree with her positton Mala soctety can be categotized as a rather "small scale
(though not “closed ) one m which hypothetieally there 1s less discrepancy
between external symbolic forms and ternal states The rituals T waill deseribe
i this analysis are still petormed as trequently as custom requues All of them
were attended by me often more than once, i ditferent iegions But even wher¢
this socicty 1s encompassed m o more modernized world - as part of the

Hus schition dlows us 1o constder these fosiviios s i s 1l Jo st we aglee with
the detiution of ttails & bohngo complexes bl nound ceremoni il symbolie whons
wmd/or cacmont il processions with symbals weomp wned by spueehes nd formulas
(Lamnehes 198289 trund 1y S)
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Camceroonian State - there 15 a relation between these symbols and social lite in
general Mafa ntuals ae nle wath practices that must be pertormed as the
ancestors have dictated actlecting the symbolic order They cannot be separated
from daily hic Rutuals and the categorization mhetent i the symbolie order
expiess the power structutes m general (Oosten 1991 9) By imphcation they also
CXpress those of the genders

Finally, we should diaw attention to an observation by Trimmgham He stated
that although Islam may be chatacterized as a way ol Ining . conversion 1o
Lslam does imply an important change in categortzation ol the world (Trimingham
1968 56)

What changes tahe place within the symbohic order and the classifications ot the
Mata, and how do these changes allect the gender relations after Iskamization?
[will 1y 10 answer these questions by tollowing the proceedings within some
Important rituals

The study of rituals generally begms with two questions  why 15 a 1itudl
performed? And why 1s 1t performed m this speaific torm (Tennekes 1982 109)
In regard 10 the amm of this study. Tabove added another question  what does a
Mtual tell us about gender relations and the status of women? In other words what
do rituals tell us about women as a category (see Moore 1988 12 tt) and can this
POsttion help us to understand her motives 1o change 1ehigion?

IV 1 Mafa ritual life

Betore delving i the ntuals we may recall 1o mmd the charactenstic
surroundings i which they are enacted The mountamsides sticwn with contour
leriaces huge and less huge boulders scatiered all around  which serve as sedts
for the Mafa populations One has to look well to discover the compounds, gavs.
like small tortiesses even tw up on the most unaccessible slops Every gay.
Lompound 15 always constiucted beside a tice, which will be the tice of the
house It should protect the house, and duting any sacrifice held tor whatever
feason, the uee iy never torgotten It we tind Large boulders neat o the gay. the
mhabitants mowt probably have cleared the place ott with tour poles and a 100t
SO that it can serve as a place where onc can sit down i the shadow and chat or
805S1p with neighbors and passers by, without having to mvite them inside the
fay, which 1y rarely done Guests for a tituad wall also be recenved here when they
Lome o attend

For the 1eader s convenience we will also pass by the classitications we came
upon n qhye previous chapters These must not be viewed upon as opposed and
Mutually exclysive sphetes They e systematically mtertelated and the task of
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an analysis 15 as Needham (1973) iemarked to connect them mnto an wdeological

whole

women men

mside outside

cven (1wo) not even (thiee)

right lelt

life wal

miliet wild grasses
Gandzal)

vegetables meat

sceond son (e masifar)  tirst daughics
(dent 1sena)

ficlds/kitchen (fur entrance ot compound
thest mside) Ly

curse/blessing sacrifice

shahe panther

low high

(smith caste potteny (smith caste

cauth midwite) uon death buial)

Thete we several mmportant mtuals m the lives of Mal. people we will discuss
The descriptions are based on my own observations as 1 attended them all several
tmes unless it s said otherwise m the text Afier observation | always discussed
them thoroughly with several mformants at o ume  which sometmes led to
contradictory explanations and thus a debate among them o1 additions ol aspects
that escaped my observations or were not carted out m the tegion [ atiended the
rituals

The atual tor twms and the assocated symbols can be considered as one ol the
pillars of Mata symbolic order as twins ae o we will demonstrate, the ultimate
manifestation ol the  double person  that every human bemng s It wall be
categonized as a ntual that undethines the Importance ol the temale species
Thercatter we will discuss the bull ritual which undeniably emphasizes the
weighty of maleness The harvest ntuals will tum out 10 be community utuals
which must be performed m the mierests of the patthneage

I will start wath the twin nitual Attending 1l for the first ime 1 was amazed by
a part of the ntual dunng which women m a mock fight acted as if they deleated
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the men. apparently because the latter tried - also i play - to prievent them from
sowing millet The men also tried to keep them trom entering the compound, but
the women fought then way through the entrance and always managed to get m
To my questions. the mformants 1esponded that this performance retlected the
strength of women

It brings to mind Gluckman s (1963) "tituals of rebellion” although this speciic
itual was centered around twims and not around women ** Noi did 1t seem 1o
be an inversion of real relations i soctety. Inieal lite, women we mndeed
assocrated with matlet, the staple crop, though both men and women sow,
cultivate, harvest and thiesh 1t This association 15 most clearly stressed by the
fact that a gul's umbilical cord 1s cut with a sttaw of mullet and those of boys
with a piece of "wild grasses’.

Then, months atterwards. 1 was able to attend another Mala ritual thal was
described by informants as a men’s ritwal During this teast, the maray, a bull ts
slaughtered tor nitual purposes and the person who can altord the outlay ot
having bought and raised a bull s constdered an mmportant person We will
analyse these mtrguimg ntuals more closely 1o learn what clues they present on
the 1ole and position of women This will also be on tocus when we pay attention
10 the harvest ntuals and the funeral ries

I'think thal 1ere whing Gluchnn s articke from a fennnist anthiopological pont of view
could tead to a ditferent mterpretation It seems that tn a pattihinear and virlocal socety
women exlibyt subordinate behasior Yet they pose a constant thucat lo men Zualu
soaedy has no pantheon of Daties bul they do have an important. Goddess whom
Gluckman consequently names Princess She symbolizes the chinges ol the seasons [he
entire harvest and sounl life depend on these changes This Princess hinks soaal hie
with the natural hte i which soual mteacion takes place She s only partly human
she iy also the torest the grasses the nver and the gardens She s a woman vigin
unmattied and yet fertde She makes the run and teaches all the necessary uts of hie
She gives laws 10 women who cannot mutke laws themselves Women muntamn the
contact with har and denve trom her their creative and hife giving torces. Wath the
BagIe powers women can like in Mata society harm men m their importance and then
status as herdsmen o warnors (Gluckman 1963)

Having 1ead this T tlunk another interpretation of these ntuals s possible Despite then
subordingte position women very well know that they are the munsping ot soctety I\
v the Goddoss who tenunds them of this all the ime Without them socety would
come toan end from then perspechive they mav give atonilly different detimiton ol the
IMpoitnee of soudy s w whole Perhiaps with those ntols women not only put
torwaid then own perspedtives but they tenund men ol the preconditions tor soctal
relations
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IV 1.1 Twins i Mafa society

The twin rtual cannot be understood without knowing the special place twins,
rsakalay occupy within society at large How I came to appreciate the impottant
function of twins 15 evident i the following story At that nme 1 used 10 atiend
all twin nituals that were brought to my notice  Alterwards T had long
conversations dbout twins with several informants — © Nic David kandly
commented onan carlier dialt ol this section Onomy 1eturn to Mokolo | was thus
able to chedh his comments with my informants “*
The past few days 1t has been very misty, unusually so tot thrs time of
the vear It started on Wednesday Large clouds of dust block out the
sunshine and pievent people from scemng very far The cause ol the mist
comes to my hnowledge after two days "A man has died His wite has
given birth to four twins duning the htetime ot her husband But  the
latter did not organize the necessary rituals nor did he make the special
sacrtbices (hat are needed for twins Not all the twins stayed ahve His
death s the 1evenge of these dead children for neglectimg the rituals for
them
On Satwrday the tanuly petforms a titual and the necessary sacnitiees
On Sunday the mist slowly disappears

IV I E They look with two ¢cyes  the posttion of twins

As i many Aftican societics  twins, fsakalay, have a spectal position i Mafa
society Theu artival in the world 15 much appicectated, several informants assured
me that they were certam 1o have twins as 1t "ran i the tamily’, and they were
obviousty proud of that tact They added
one can be suie to get many presents at the buth of twins, given by
hinsmen out ol joy 1t s dilficult to keep them (the twms) though
On the other hand they wie also feared and sacied

Back bom the ficld 1 was able o contirm that most of my Lindings matched those of
Borsse w and Soul (1974) Ihey wrote a three volume ethnography  which has never
been published and was only biought to my notice adter my held work peniod Tn thewr
wark we ¢ find mony intnguing cthnological detarls These revel o great wdmirtion
wnd love for he people under study  Untortun dely no nddyses are presented an they
thests that howevar places women at the center of Mo cosmology

Judy and Nic I wad did archeological research among the Maa He commented onoan
Cuhier dott of the twinatual atter convers wions with lus inform it Mr 1 Is ok dde
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Turner pomted out that the physiological fact of twinship piesent humans with
anomahies  The buth of twins 15 an exuberance of tertulity that results i
biological and economic distiess The Ndembu, whose nituals Turner analyzed
extensively  have no cattle, sheep or goats that can be milked tor human
consumption So 1t 1s dulticult for a mother, relymg on her own milk to supply
twins with adequate noursshment This 1s allegedly the 1eason that twins e
symbolically represented m the nites as a charge ol the community (Turner 1969
40)
The Mafa have no cattie either However there 1 also more to it than the
Cconomucs of nutriion The Mata themselves say it 1s hard 1o rarse and keep
twins, because they e so jealous of each other And although the buth of twins
15 welcomed, dangerous powers e ascribed 1o them They can mdake then
pauents go blind or mad or even kil thoem or they may kil each othar They can
also make therr pasents lose ther way as explamed
suppose you have visited some other arca and you want 1o return
home You will just not be able to tind your way back any more! 1t 15
because (wimms can ‘look with two eyes' which means that they awe
clanvoyants and by 1eason ot this spectal gilt cause such effects * So
people say that twins look with two eyes and that this 15 1elated to
clanvoyancy and bemg able to make someone loose her o1 his way The
stgntficance of the higure  two and the 1elated aspects will become
apparent mlater sections
In the previous chapter we also learned that 4 woman who 1s beheved 10 be
Mude, a soul-cater, cannot give buth 1o twins
Schotteleers (1991) 1ecently retormulated the argument ©* that symmetry often
Seems (o symbolize anomie or lawlessness This and the related viewpotnts ol
dual classitications - general had been discussed belore by Needbam (1980
1973) In the volume of 1973 the article of Herts (1909) conwdening the pre-
eminence of the nght hand had been taken as a pomt of departure to discuss o1
Yanous societies the Pythagorean table of contranes (Haitz 1909, note 50) o dual
*Ymbolic classitications w general (Needham 1971 XXn XXX) i which funte
and mfuie odd and even ight and lett, male and female stable and changing
straight and curved good and evil high and low  balance cach other Conversely

These ippc ued tar ny piper on twins tor the S utheathw athe Colloguiam (I ngl md
L1989) ind e T wiote this chptar o Twas not ble to tully inlegn de Bis views
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Schotteleers states, people 1esoit to corporcal asymmetty o symbolize social
order. ™

I have cuticized (Van Santen 1984) the nigidness ol the female position within
these dual classitications betore. They contorm the western human notim in which
human s male of which female as a category 1s denived, (also Tempelman 1993),
“just as Eve was boin from Adam’s side’, to quote Schotieleers (1991a:368; 1991
b:23). Consequently, they not only differentiate and construct the male and female
catcgory, but the associative categories always comprise a hicrirchy, These
classical” dual classifications, as presented i Necdham  (1973) and 1n
Scholteleers (1991 a en b), certanly contradict the Mata’s association ol tight
with fenuneity, ™ but the view that the hink between symmetiy and lawlessness
is provided by human twinship, thiows light upon the ambiguity of twins in the
society under study

IV 1.1 2 The category ol twins

Children who are born feet-tirst fall mto the same category as twins They we
also called rsakalay and 1ecerve the same teatment duning then hie. So will
triplets. Stmilar notions m "Nyakyusa® society led Momca Wilson to conclude that
this idicates the abnormalty of dual buth (1957: 152).

IV 11 3 The engenderig ol twins

In Mata society twins aie, as Turner formualated o, more than human but also less
than human (Turner 1969 42). They are not engendeted by then fathers My
informants explained this to me m the following way.
"Twins have @ close relation with sputts, especially the water spunts,
nihed. They choose then own mother, Suppose a woman 15 walking
alongside the 10ad and the twins see her passing by. They may say: "she

He bases his view on Phao s symposiom in which he desciibed eatly mankind as
comsisting solely of pases of aggressive twins Twins are assoctated with nivalry and
generdized socal stnfe T s by no means acadental so he argues, that twins,
symmetneal indivduals and unilaterals of vanous hinds co tigure i mythical stones
mote particulaly those pertanmg fo man's eation fall and sedemption (1991 34%)
n Which contradicts the general statements made by Wieschbioft (193R)  concenung
concepts of nght and left m Afncan Coltures i which he mentions the cassitrcahons
found i vanous aieas of nght side with men et with women, nght equinaient to
rood et to bad and infenor nght connecled with good Tuck lett with nustortune lett
representing fortune and nght nuslontune, nght side preterred and lelt considered
mferior,
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looks all right for a mother!”, That means that they want 10 be born by

her. Then they enter her belly. But ortginally they reside 1n huge tices,

the forest, the grass, the mist.”
This statement would mmply that twins come mto eaisience by mediation ol
"water spings”. Bonsseaun and Soula (1974:204) mention that disabled children -
those who are bhind or lame. for stance - are considered to be chuldien of the
water spunt and arc called Are-nehed. Upon birth, those children are laid nean the
hver bank and tahen home afterwards. If they dic within a tew days, 1t 15 sud
that the water spinit has taken them back.

IV 1.1.4 The birth of twins

The burth of twins 15 not made public. One has to keep quict about 1t and pictend
they have not been boin yet.
The hushand leaves 1o fetch an cgg, a special sort of herb called gwro tsakalay
that grows on the bank of the river, and the branch of a particular tree called
Ruwre tsakatay. In the meantime, the twins lie on the floor and ate not to be
louched, ay my mformants sad:
“..af you touch them they leave agan. They do not breathe and the
umbitheal cotd 15 not cut. They pretend not to be alive.  But they
observe then parents carctully 10 see how they we acting. They just
know what they want between themselves,"
Such a reaction to the buth of twins 15 i e with the data we have hom other
Socicties, 7
The chance that twins i Mata soctety will die 1s greater than for other childien.
Twins arc lett on the floor wath the umbihical cord intact unul the father has
Clurned fiom the tver, This may sometimes be a long walk, and the delay
ObVlously docs not enhance the vitality ot the babies
People also mention the fact that the husband will postpone sexual miercourse
With his other wives unuil the wile who gave birth to the twins has another baby.
This may cause her to become pregnant sooner than usual, as most Mafa used to
abstan Irom sexual intetcourse tor about two yews alter giving buth When a

In many places twins we put to death, as among the Nyoro (Beattie 1962) the Nucer
(Evans Paitchard 1956 129), and the Ganda (Roscoe 1911 125 5, Nambr 1956 32), and
118 said that they have become like birds again

In other sodieties one of them 18 put to death, so their bith 15 reduced (o the normality
of w single bith (Venda  Transvaal, Kalanga Botswana) Within some tubes this nuy
e the female twin (Kakwa), in other ones the male twin (Kung Bushmen, Bergdama)
Thete v an example which resembles the custant of the Mata the Pojilic expose the
Wins (o the elements tor one mght and keep them it they survine
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womdn gets pregnant agam she termmates breast-feeding Hence this may cause
her to wean the twins catlier than other babies, thus further dimmishing then hile
chances

When the father ietums he bedts (caretully, T presume) the twms with the branch
ot the (ree, 1o teach them to Iisten, as twins are very stubbom in hie

Then they can be touched  The cord made from the plant on the river bank will
be used during all (he ntuals the tather has the duty (o orgamize tor his twins
From now on he will always cary wound a spectal calabash trom which to drnk
his beer 1t s attached to his lett wrist wath a piece of tope

IV 1 15 Atttude towards the (wins

Throughout therr life one has to give i to the twins desnes and should atways
ofter both the same objects People say
II you give one a new prece ol doth, you have to give the other one
eaactly the same guality

IV 116 The personal jar and plate of the twins

The tust twin ntud 15 held about a year after the twmns are born though there
may be some varation i time and the children may have passed their second
buthday  The father goes to the smith  both the male blacksmith and the female
potter belong 1o the blacksmuth caste and ashs her to make a speaal Jar It
should be hept v mind that all members of Mata society have then own i It
represents the tutelary spuit who 1s always neat to a person gud par the onc
who should protect her o hum duning hite especally aganst the soul caters In
other words everybody s always part of a twimn the visible part 1s the person, the
mvistble part s the ewd pat Every person has two souls onc in her o1 his own
body, onc n the g¢id pat (Borsseau and Soula 1974 203)

Twins get a jar with two heads and one belly This jar called doallak tsakalay
or tsakalay cccon has o remam mside the house at all nmes 1t can never bear
sunlight It the sun would shine on 1t by accrdent, ham wall Lall upon the twins
ot the mother or father The potter also makes twao small plates,  called dede
fsakalay - which literally means one who s watching over the chiddien It s o
small beer pot decorated with twasted stap toulettes ™ The riual 1 will now
describe has 1o be performed every year even it one twin o1 both of them have
died

Porsonad commuonmc ion of Prof N David
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IV 1.2 The twin ritual

In the case 1 observed two months after my arrival in Mokolo. and which 1 take
as an example, the ritual is going to be performed for the first time for newly
born twins.

IV 1.2.1 Preparations for the twin ritual

The potter, the ngwazla, has received the request to make the special, personal
Jar and the small circular carthen plates, dédé. Her husband will make special
bracelets {or the parents of the twins, which the man witl wear on his left wrist
and the woman on her right wrist during the ritual. They also have o wear this
bracelet when they go to visit other places to avoid getting lost on their way
back. ™
Without beer, any ritual would be impracticable with the Mafa. Therefore. the
women, whose job it is to ferment the beer, start making it for four or six
ncighbouring houscholds. 1t is significant that this is an cven number. The
mother's clan, kuyuk, and (he paternal clan, gwali, are sent messages that the
titual is going to take place. ™ From the day they start grinding the millet to
make the wine, the parents are not allowed 10 cross the river where they obtained
the herb, o bermuda arass, guro tsakalay. 7 As was explained 1o me:
“That is because the twins have a special relation with the waler spirits.
Through their mediation the twins came into the world. If you would
neglect this rule you would start feeling dizzy inside your head. As they
have fetched the grass from this river they should not cross it."
The head of the mother is shaven. This hair should not get lost, and it is taken
away by the potter. Afterwards the potter will say: "I have something for sale!”
And (e parents have to give her a jar of beer in return, Then the potter gives
them the Jar she made. Again beer must be given 1o her, whereupon she returns

A I they would get lost they would be obliged 1o spend the night “vutside’. To slccp
outdoors has o double connotation. One should avoid it. Children borm out of
extramarital relations we said to have been conceived "outside’. Wamen or men w-'hom
people presume to have sexual relations other than with their legal spouse (neamng &
bride price has been paid), are said 1o “sleep outdoors’.

7

We may remember that the Mata are exogamous, patrilocal, and patrilinear. One mhgl-rus
the name of the tather's clan, one’s gwali, but there is also a prohibition 1o may nto

the mother's clan, one’s Luyik up to the fourth generation.

N.David called it wrnre tsakazlany, regional differences can be large.



the hair Unul the parents die the hair will remain in the same spot undcincath
the granary

The night betore the ntual 1s to be held the father has 1o have intercourse with
the mothar of the twins unless two years have not passed since their buth
Otherwise both can become sterile Guests at the 1ttual however we not allowed
to have sexual mitercourse that might It they bicak this 1ule and then enter the
compound ot the twins those persons will become  stenle

IV 122 People present at the titual

The day ol the ritual has arnived  Parents of other twins have come (0 assist, as
they are supposed to know the ntual from former occasions The obligatory
guests are the close triend ol the husband called m maviar the close tnend of the
wite called gwoda and the maslawda, the special newshbor fiiend 77 Every
person i Mala society: woman as well as man, always have a dose triend who
will be neat (o them during important ceremonmes  duting thewr wedding cte
These persons will ieman the same duning theun whole hfetime The mumate
netghbor the masiaw da with whom one exchanges for example the throats of
goats hilled will be changed 1f the residence 1s changed They serve as masters
of ceremony Other people present mclude the potter ngwazta and her hushand
or anothet male blachsmith who knows the ceremony Thus hive persons i all
are 1eally tesponsible

The guests tom neighbormg houscholds arrve: As a present they all brmg mallet
which 15 emptied into a special bashet

The pottar had arnived belote the other guests  Like a thiel in the might she
sncahed the spectal jar tor twins (one head two bellies) and the plates déde she
made tor the twins into the compound covered with a miece of cloth

IV 123 Omaments to wear at the twin nitual

The mother 1s diessed o a goatshin Another person comes with the bermuda
prass that was picked trom the river banks the g o takalay Two lengths ot this
grass are laken  representng the twins together with a small branch of botassus
called ganear which repiesents the dedc tsakatay Thus the two become three
A cord 1s made llom it The parents of the twins and those who dassist them and

13 Here my inform mion ws supplemanted with N D ovad person il comments

Communic on of N Dwad
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the twins themselves too 1t they are still alive and are big enough have to kneel
down First the cord 1s tied around the toreheads then around then necks

IV 124 Dunkmg of the beer

Inside the hut of the sccond wife where the jar of the twins 15 always placed
underncath the granay beer ts poured, first nto the twin jar then wmto a
Calabash People drink 1t in g kneehing position neas those who are weaning the
coid The calabash 1s hilled three times 1f the firstborn ot the father 15 a4 boy two
limes af 1t 1s a girl Atter that the jar ot the twins 1s filled again and lett like that
because during the nitual 1t should never iemam empty

Alterwards two s of beer are carnied outside tor the  visttors who reman
outside the compound The clderly people and the very important persons as for
Cxample the mountan chicd (he blacksmith and the diviner  sit together They
Wil be the tirst 1o taste and drink  the beer One of the s catried outside 1s for
the elderly men Eldetly women who know the cetemony well are considered
very impottant lor the duration of the rtual yet they wuill not eat and drink
together wuh the men The other jair 1s for the other guests meluding the
anthropologist and her son Everybody starts dimking We sit together m smail
groups and talk and laugh protusely

IV 125 Sacntice

Meanwhile a chichen s sacriticed mside the compound at the entrance to the
fusthut that ol the tiust wite Ttis done by the male master of ceremonies along
With two other males This 1ob could never be done by women as they cannol
saerthice an amimal o1 prepaie sacnticed meat The job 1s done by the m mastat.
the close tiend the mastan da the neighbor and a biother ol the twins - They
also wear the cord The chicken 1s ceaned and prepaed and some of 1t s placed
NEXL10 the twin jar On the jar they smear some blood and on top of 1t put somc
bumed liver This wall be caten by those who wear the cotd The rest i taken
outside and given to the mountan chicd b dzva who will choose which clderly
PEIsons may eat with hum  The women serve the tood approaching i a
{rouchmg posiion without their knees touchmg the ground the way they are
Alwayy supposed 1o senve elderly persons and therr husbands  They put the pot
With the Chicken about two meters from the very important guests

The sactice in the i of the twins s most umportant duting this cciemony
There 4 plenty of bear and much more 1s poured mto jars that will be taken
OUbide Every tme beer i served some 1s also poured mto the ja o the twins
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To mcrcase the wealth ol those who perform the sacrifice, stiaw of nullet 1y
carried outside and mside again,
By then. the tme has come to sacnitice a sheep Its throat 1s cut by the masters
ot ceremony They let the blood dup into the black pot. as well as mto the
basket holdimg the mallet brought by the guests. When they shin the animal, imliet
flour 15 used This 15 a typical Mafa custom,

our clderly people say that it you do not do 1t this way. it will taste

lihc a sheep ol the Fulbe...””

Another sacrifice 15 made with the contents of the stomach of the sheep they
smear 1t on the twin ju, where they leave the hiver as well  The contents of the
stomach and some blood ol the sheep 1s smeated on every door ol the house, as
well as on the granary and the triee beside the house A rope and a mullet stalk
are also attached to the tiee Then the meat of the sheep 1s cooked. In this case
all the different paits e cooked at the same time The mtestines and  the blood
ate put together in the stomach and v this way cooked with the other meat
Usually. though, the stutled stomach 1s cooked apart catlicr duning the day
During the prepatation for ntual purposes, no sall s added, nor any heibs ™

IV 1.2.6 Picpiation of the food

The masters ol ceiemony - the hive 1esponsible persons we mentioned - we
prepanng the meat in the courtyard ol the compound, outside the kitchen In the

T Dunng funerals the blacksmith saciihices 4 godt as well on the road that Jeads to the
grave In that case he daes not use mudlet tlour dunng (he slaughtenng process
W

Normally the juice s given to the chufdien Peaple say 1t makes them stiong So they
have Lo dunk it instewd of water On such an occasion every alabash i the house s
loched away so the children are obliged to dink this juice 1t they start vonuling after
they dink it at means that they have been playmg wound (that s, have had seaual
mtercourse) In tormer days they weie tied up and compelled to tell whom they had
been playing with In that tase the tather tned 1o arrange 4 martage  also 1f the
dehnguent was hus son - before any signs of pregnancy would be visible

Mula used to be very sinct about pregnancy before mattiage It was considered very bad
for a gt Iiving under her tather s 1ot 10 become pregnant In tormer days, the young
couple could be put on top of cach other on an ant il prereed with a stalk and their
remains left to the ants The same thing happened 1f two persons trom the same clan or
somebody from an ordinary dan and a blacksmth o n had a seaual telation with each
ulher

Informants told me that now idavs people were tar less st Complaming about the
decaymg state of morality one informant added — Sisters sleep wath brothers feaning
people from the same ddan} Guls pet pregnant betore murnge we have beeome
nothing morc or less than sheep and goats  We will elaborate on these aspects i the
neat Chapter
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Kitchen sauce and millet pornidge has been prepared by an cldely lady. the
woman who had an advisory tunction or women ot the household. The sauce 15
put nto a black pot and the mullet porndge mmto a calabash  Atterwards they
agan piepare mllet pornidge, but then i combination wath beans and the “weed™ ™
Also a giease sauce 15 prepared with some beans added to 1t tor the elderly
people Duning this rrual, people have to eat out ot the same pot all the time It
should not be washed in between courses. The millet pornidge should not be eaten
with meat sauce, onty with the beans and the weed The important persons and
the people who are weaning the cord eat the food. When they do so. they are
carctul 10 take an even number of bites - two. four. o1 SIX - never an uneven
number.

IV 1.27 Blessing

Inside the compound, those who are wearmg the cords start to eat. Afterwards
they queue up 1wo by tlwo A master of ceremomes has a bowl with mallet flour.
With two fingers he puts some tlour on the jar ol the twins Everybody asks
aloud: "give me some, aive me some.” The master of ceremony dips his two
fingers m the flour and then puts them on the toieheads of every person who has
queued up saymy: shéw. which means: "what you have eaten has been good.”
Later on, when the meat 15 done, 1t 15 consumed as well

IV 1.2.8 The symbolic stiength of women

Then another achivity caplivates our attention outside the compound: three men
Pretend 1o nide a horse while holding a mallet stalk i then hands, With another
stalk they it the imagmary horse on its imagmary bottom 1o mahe it tun faster.
They enact a hight on horseback with cach other. While they perform this act, the
!alhex of the twins 1y led outside by a master of ceriemonies and the blacksmuth.
They put a duwk cloth on his head. which hangs down (o the floor. Four women
Clothed 1 goatskin tollow: the mother of the twins, her mother, the pottet and
another cldeily tady. chosen by the mother.

The Exciiement among the guests 1s obviously growing. Everybody comes closet
SO they will not miss 2 single part of the proceedings, laughing heartily as they
Walch. The thiee men on chimerical horseback, pretending the mullet stalk 1s then
horse, turm (oward the other side ot the compound. The procession of women n

R 1]
In the wea trench speaking people called them cucn denrs dog s teeth When at grows

1 1ooks Tike wild grasses, it yields small black f1ut that can be dried and are used

espeatally tor ptual puiposes 1t s a woman’s plant
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goatshan retwns to the entrance of the compound, to continue along the other side
as well, having gathered more women n therr tratl They move towards o tiee
So do the three men on “horseback™ The procession stops at one side of the tree,
the “horsemen’ stop on the other side It was suggested afterwards that the
"horsemen were supposed 1o be Fulbe people ™ One person gestures as 1f he
has an axe and 1s going to chop down the tree, but the thiee men on “horseback”
try to stop him and a moch fight ensues among the four As people eaplaed to
me

it symbolizes detorestation, the ground 1s cleared so that millet will

be able to grow there "

Then the women m goatshin bend down and pretend 1o sow mitlet The other

women follow suit The three men run after them and try to stop them liom

sowing While they continue to mahe the gestuie of sowing, they tlee trom the

men m the duection ol the entrance to the compound The guests scream and

encoutage the women, espectally when the men tall ot then “horses™ and hat the

dust several umes

The women also have to fight ther way back into the compound Men (ry to stop

them, but 1t 1s considered propittous it the women hight and win They all do. and

as a 1eward cach woman gets beer to dunk once she s inside They say of her
" she 1s arcal woman because she has stength ™

This 15 the end of an eaating part of the cciemony  excitmg for the people as

well as for the anthiopologist

Night 1s starting to tall The mother has changed trom her goatshin into a wirap

of cloth The othicial part ot the ceriemony 15 over The guests exchange more

millet for beer Women and men start to dance 1o the thythm of then own

X
: N Dawvid commanted onthis Tis as a game played by childien two are the horse and

the third the nder There are several teams and they play at being Tulbe  This game 15
nat an mtegrad part of the Bsakalay ceremony and on the oceiston seen by Jvs s likely
to have bean anntetlude

Iwatdhed this pat of the certemony near Dpnglya My anform ats told me 1t depended
on the region it this was played Inthe twin ceremony T obsernved in g lata penod neal
Mukola tus put ol the coemony did not take place

What David sud s very true disagieement between your and Kawalde s version
does not mean that eather s wiong Indeed 1t only more people re thized that theie s not
one Mafa tath At inthropology would be better developed
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singing The moon comes out The festivities will continue deep mto the night '
IV 129 Matage ot a twin

There 15 one more nteresting performance that may be described 1 the context
of the twin nitual It concuns an act that T observed when one twin o gul was
gomng (o ect maried
It the twins are a boy and a gul the latter should not get marnied before the boy
As boys marty at a later age than girls, this means that the twin girl marnes
rather late: Twins should also matry other persons who are clarvovant but not
neeessanily other twins
The day that such a couple 15 going 1o hive together & twin ttual has 1o be
pertormed For this occaston another pertormance 15 added when might falls The
gl has (o tun away and be captured by a group of triends of her futute husband
The groom docs not play any 1ole At the same time another group of men who
AL as encmies try to capture hor as well 11 the latter suceeed  the one who
Captured her can keep the airl tor tree This means that the bridewcealth has
alicady been paid by the husband (franc ) and that he gets nothing m return for
it When 1 attended 1t 1t went as tollows the girl mswde the house gets all sorts
of instiuctions bhetore the petformance takes place

Do thus do that Run to the group that belongs to your {uture husband

otherwise the men lrom the other group will capture you

Then the itual staits The blacksmuth the maternal uncle of the gul the mother
and the gul g0 1o the 11ver 10 c1oss 1t Thas is the river where the bermuda grass
the guro sakalay had been gathered Many people we uowded wound the gul
They move torwards but every tume they stop agam The atmospherc 1s very
lense The night 15 black
While moving forward stowly they ask the girl ' It 15 the blacksmiuth that has
Mstructed s do you know thes aiea? The gul answers No - They walk i the

K
Pursonal commumcition N Diwvid wcording to K s dde 108 the sheep that s et

overmught on the millet brought by the pucsts thit v shoghtered Tt as shinned nd
Couked on the followng d iy

The twin coremony Fasts thred days

b Sawonhice nd dimbang

2 Lating sheep ind more dinnking (ve cawmonnil portions for the m sters o
teremonies)  foewer guests tihe put mounly kin

3 Guests 1 for It time more dnnking e psakalay pots indluding de de e
tephiced under the gy

Ihe corcmony 1w dchod took phwe mone day but had the sume clumienis

191



duection of the niver They ask her, "Can you cross i7" Again she answers, "No,
[ean’t " "Well,” the others say, "let us go back then ™ Then they retuin

The blacksmuth says "The water in the river has disappeared, we can cross it
now " A man says "l am atraud to cross it But the blacksmith repeats “There
15 the Tiver, you can ¢ioss it now!”

Then suddenly everybody starts runmang after the gul The one who catches her
first will many her 1t he does not belong to the clan of her husband 1 notice that
her clothes ae torn apat

But this 1s a Tucky might, she 1s captured by her futute husband’s crowd Now she
walks n between a gnltnend and a neighbor to her future husband’s compound
The husband wall arnve later with his friiends to continue with the cetemonies
they pertorm at ordinary weddigs

My informants assure me that thes performance tormerly otten ended tn a wa.
m which twenty people o1 more could be killed This time the tension was high,
but triendly. and everybody seemed to have gieat conlidence i the tact that she
was gomy 10 be captuted by the nght group The hushand had been teased tor
days that his happiness could be so casily captwed duting this performance ™
When twins mairy, they [eave the twin ja with the parents. who have to heep on
doing the ritual every year The twins, 1t alive, should always attend the ritual

IV 1.3 The twin ritual; an analysis

Before we analyze this titual complex m regard to our particular amms, - what can
it tell us about the gender relations - we must tirst diaw some conclusions trom
the twin ritual concerming the symbolic structure of Mala socicty

I will organize my analysis as weli as the ones 1 will descube later aound the
three dimenstons that Turner distinguishes The first is the exegetic dunension,

Personal communic thon of N David - This has nothing specitically to do wath fsakalay
In carhier times the powertul ¢ g the bevam s of brdza « tanmly nught serze (wrréter) o
girl and toree her to manty one of thewrr number In Jvs descnption this appe as to have
been ntulized A vanant of the tnp to the nver does take place in Mohola when a man
mdtes a Hakalay gl

his coremony woas watched near Mokola My intormants assured me it had 1o do with
the Tt that she w s put of atwin and they undethined that these mtuals could end 10
wousn former diys Fhive no adea untl whieh penod sudh was stall the case

A muhodologicd question to be ashed s tf s aceeptable 1o mihe these vanations
from ditfurent regonamto 1 monolithic whole Tehose to do so s T eonwder those patts
(o e vaants v same theme Fhey do not chnge the symbolic pattem we try o
andyze here
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the interpretation of the explanation given to the mvestigator by the mtormants
The second s the operational dimension, i which the mvestigator cquales a
symbol’s meanmng with tts use, in which she ot he records the gestuies
expressions and other nonverbal aspects The thud s the positional dimension
m which the obscerver tnies to find an important source ot 1ts meanng m - the
iclations between one symbol and other symbols or group ot symbols (Tumei
1977 149)

IV 131 The excgetic dimension

The fust dimension concerns the Mata exegests We know that twins have both
hegative and positive aspects We have mentioned some ot the negatine powers
making then parents go bhind o1 mad or even causing their death They came
Mo the world thiough the mediation of the water sputt nched but they ongmally
tame trom the tices the torest the grasses and the mast They must be treated
tarctully and specihic ttuals wie needed 1o avoid unpleasant occunences We
Mday wonder what sort of sputt nthed 15 as it abso bungs deformed childien T
IS cettam that the spinit causes rregularities i society
The bracelet the blacksmith made has to be woin by women on the 1ght wrist
Men wear it on the lelt wisst wheie they also hang the special dinking calabash
The association of the femimne with tight and the masculme with lelt seems
Obviouy It 1y casy 10 buttiess this observation with statements made on other
Occasions
"It a woman and a man sleep  or make love together which s
pieterably done while lymg on the side ** the woman will lic on her
lett side and the man on his night side because @ woman should never
put her left am around a man, as this 1s the male side In this way she
can put her nght wm around the man and the man can put his Ieft amm
around the woman
The assockation of women with the number two and ol men with the number
three 1y algo explicit 11 a man has a gul as a lust child the e lor the isakalay
IS tilled and empticd two times 1t 1t1s a boy thice imes This assoctation 15 also
Visible on the wall of the thieshing floot If 1t has two small towers 1t means the
firstborn 1 O gul,af 1t has thiee the hirstborn 1s a boy

When Told this womin thi v s postion 1 Westem soiciies was the wonnn
undementh aind the man on top she tiest Tooked At me - umnzement nd then stated
1 wehing hor head oft e s wtu iy rolled down her cheeks trom haghta She thought
U the most ndicwdous thing she hod evar hord nd sud she conld not understund that
women aceepted this
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In the performance. women were sowing mullet while men tned to prevent a
person from felling a tree. Without jumping to conclusions [ wanl to compaic
this with another statcment of a healing woman:

"Now if thec newborn baby is a girl, the umbilical cord 15 cut through

with a mullet stalk. 1t 1t 15 a boy, a “piece of wild giass’ 15 used.”
David adds that this 15 a sutl grass (Cymbopogon giganicus) called vandza
It 15 stronger, due to its thichness, than the piece of millet stalk used to cut the
cord of a baby gul. *" This suft grass also plays a role in the bull nwal, the
maray. We mler that women are assocrated with millet, men with “wild grasses’

[ Ao

Another woman said:
“The world 15 upside down nowadays. When childien we bom in the
hospital all the umbilical cords are cut with an ron razor blade. They do
not respect the rules any more. Those ol a gl should be cul wath 2
millet stalk and those of a boy with an uon object.* ™
Within the blacksmiuth clan it 15 the men who make the ron ools and tahe care
of the funcials (as we will tind out later on). As demonstrated i this nitual, the
women mithe the pottery and are the midwives. These postions allowed me (o
conclude that women are associated with hife (midwife) and the vanstormation
of carth (pottery). and men with death (war) and the tianstormation of uon.
Further the stiength ot women was symbolized, when she deteated the men on
horseback

1V 1.3.2 The operabonal dimension

The association of women with mulet can also be denived from the tollowing:
If & man beats his wite, she can hit hun back when she 1s on her own
territory. Insuch cases she will run to the kitchen, the huced, as she can
beat him there. If he 15 wise. he won't follow her. However, she should
never touch her hushand with the stick used tor tumng the porndge.
Men cannot be touched with this suck, nor with the tibers of ¢onokwad.
a tice 1 the same category as the papaya, or with a millet stalk It a

A

It appears that elsewhere i the region 1t s also very important (Kapstki, Motu) and
used s a symbol for war and maleness (v Beek?)

s Persondl commuincatton of N David | used the Witeral tramslation of the French nne
cspece de D harbe sanage

» For my tesearchit was most imteresting to hean ths temark trom an eldetly woman who
was bom as o Mushime though her ethnic ongin was Mafa By non object she medant
o small tound kmite that 1s used 1o make baskets
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woman has wotked with these materials she should wash her hands first

betore touching her husband A woman can also un (o the tields as that

ts her domawn too

[ know cases of wives and therr husbands who beat each other ull they

both ended up 1in hospual
These aspects can be observed 1 daily ite We on this oparational dimension
deduce the connection women - millet
An evident mstrumental symbol m (he ritaal 1 the preee of tope and the millet
stalk that s hung m the tee beside the house ™ It symbolizes the
Complementarity ol the seaes It we look at the division of labor we notice that
11s only the men who twme the topes 1t a house were butlt with the tope a
woman had twisted the man would be sure to die one day or another Millet 15
a5 we sad betoie stongly assouiated with women  The mullet stalk that
symbolizes horses does seom ke an inversion of teahity There aie no horses in
the wieq Only the Fulbe who used to hold slave raids i the mountams in formes
days came on horseback As 1 sad people mtormed me that this pait of the
bertormance 15 only held in certam aeas
Conccmmg the ritual meal the normal division of labour s tollowed men can
Prepare meals with meat but never millet poiridge o1 vegetable sauces In the
Consumphion pattern 1t 1s obvious thit lood prepared by the lemales should not
be muixed with that made by males
In the twin gul s weddimg  the connection with the water spint s clear agam
"‘OUSh the gl seeins to deny 1t When  she states that she does not know the
4ICa, we can mterpret this as a dental of her non humanity 1t she would have
admitted she knew the niver she would have acknowledged that her ongin lay
there The reason why she riskhs being taken away without the payment of the
budewealin (which i former days must have caused the wars people spoke
about) may be related 10 the same Lact peison who 1s only half human can
Cstape the ordinary faws of society The ftact that people always need to give
tWIns things, that are eadctly the same mdicates that twins are assoctated with
rjv“ll)’ and generalized soctal stife
Flom thege observanons 1 tentanvely conclude that theie we two dommant
SYmbols  The domiance imphies that those symbols tund 1o be ends 1
themselves (Turner 1968 45) within the lives of Mata people The fust of these
SYmbols i millet which appeared consistently thioughout the ritual Millet s the
Staple food crop of the Mala As I said betore, women as well as men sow
Culivate harvest and thiesh it In ordnary Iife 1t serves as food 11 also serves

The e instiument symbol 1s lso denved trom Tumer (1967 46) It serves s
Mew to exphiat o impliat gods of (he gnven ntunal
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as dink when beer 1s made out ot 1t In the twin ritual the sacrifices were made
with beer Guests brought millet as a gifit. When they stiipped the skin of the
sacrificed ammal they used mullet flour They brought the stiaw of the mullet
outside hoping they would gan wealth through 1t The mullet was ottered with
the dupping blood of the sacrificed ammmal On other occasions, 1t also serves
ritual putposes offerings tor the male ancestors are made wih the beer fiom the
mallet for the female ancestors  millet pornidge 1s used (Borsseau and Sould
1974 604)

The other dominant symbol in Mata society 1 want to emphasize 15 *doubleness
As such the number two acts as a princple tor a symbohic ordening, 1 will back
up my statement with facts from vanous rchigious practices  As  mentioned
before a human bemg m Mald socicty has two souls and this comprises a twin
princple The one s visthle the other mvisible and tepresented by (he jar euid

pat

1V 133 The positional dimension

II we reeognize the number two  or doubleness, as a4 domunant symbolic
structurig prncaple i Mata society we can tahe a ditferent perspective on the
phenomenon of twins  the ntuals they demand and the 1eason why they are
regarded as both posttive and negative

We tust have (0 ask the question of the number two o1 evenness 1s assocated
with changing curved or mfimte as in the Pythagorean table of contiaries? Does
the pair of twmns estabhish the corporal symmetry which symbolizes anomaly o
lawlessness as suggested by Schoticleers on basis of anthropological dates from
diticient arcas and Plato s Symposium?  The continuous efforts to mahe (wo
into three do pomnt m that diuection But why would twins or symmetical
individuals and unilaterals of various kinds co tigure in myth particularly m the
stories pertaming 1o man s creation tall and redemption? Has it all to do with the
asymmetnic structure of the nervous centers as was suggested by several authors
i the Last century Wikson 1891 183 Baldwin 1891 67 van Bieivhiet 1899 276
m Hertz 1909)7 And why would they be assocrated with ivalty and generahzed

Barseau nd Soulv mention that this tepetition the doublencss s also eapressed in
Lnguage i the compostion of certun torms of vabs (for ox mple n o gogede saying
cede o sy) names adpectives (torexample figlingee friesh Ava kwa aa hard s 1
stone) nd sdvabs (tor aample yes von quick o mava mava softly) (Borsse wnd
Soulr 1974 203) Repetiion though s common in othar Tingu ges soat s diftiealt to
use 1t s odene
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soctal strite? Could this be due to the tear ot that which cannot be grasped? Let
us explote fuither

I would Iike to stress that (wins are the manifestation of a main symbolic ordering
principle of Mafa hte The doubleness of ordinary human bemngs 15 invisible
Among twms however the shadow, the gwrd pat has become visible But since
this would be virtually impossible, twins can only be halt human Thus thetr
lather 15 not their progenitor though therr mother 18

Al the same tume twins are the ultimate maniestation of tertihty  This
observation ts supportted by the tact that they came nto the woild through the
mediation of the water sprit In this 1espect would 1t be accurate 1o see the rivel
45 a symbol of tlhurdity of Leitthty? And when the twins are born the tather has
Lo tetch an egg Doces that cgg also symbolize fertihty or does it reler o the
ongin of the twin soul n a special uee?

In this context David adds an mpotiant event a struggle simtlar to the one we
obscrved m the titual tahes place 1 a woman has had a spontancous abortion
Friends and nerghbors go off to catch a small bud 1t 1s caught by hand usually
alter g long chase Meanwhile the husband and wife 1emain m bed in the
dzadzaw , the fust hut of the compound When at last the bird 1s caught all retun
10 the compound the gay way mg stichs and yellimg as 1f they had killed a
lcopard The husband barticades himselt i the ¢afa takang up his shield 1o
protect humselt while the company beats on the (mat) door

The abottion stands for lows of lernlity A bud s needed to restore ferlity as
4 bud procreates by laymy eggs and fives ina tiee where the twins also come
fiom Here dagamm the rclation birds - twin - ferttility seems 1o be underhined
Tumer pomted out that many twins (e consideted birds  this also seems to be the
Case in Mata society (1969 40 tf)

However qinge not only tices we mplicated v the ongm ol twins but also
Brasses and miust T think we also have (o look in another direction: Wild YLASSES
trees, must and water do these not symbolize wildemess? Where there ae tices
one cannot plant mulct (remember that 1 the ntual the eftort 1o chop down the
tree was mteipreted literally as detorestation) Wild grasses giew belore mallet
Was cultivated In the mist one can aet lost We could suggest that twins come
from that whyeh preceded society trom what Levi Strauss marked off as nature

3
Parsonil communicion from N D wad

Renev d Hag ponted (o the tollowing resemblinee: Ao in Wostan souiety - double
PUL i the soul not s fwans as ssockited with birds The porms - Onweer i hed
mocris - PhoumnE md Phounn 1T of Vasdis or Byzntium by W B Yo us save
N example
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They come trom the primordial past, from that which came betore human
existence ! Thus, doubleness, two, hes at the soutce ol “bemg’ Now, i human
existence 1n society,  everythimg s always “two’, though not visibly. so twins
cross the borderline between "nature and culture” - agam, - Lévi-Stiausy’
termimology (Lévi-Stiauss 1998 254-5, 1968) -.

Let us consider the cgg as a symbol of fernlity, and water as well The water
sprt plays an itermediuary role i the manifestation of the divine punciple of
two” Twins also symbolize tertility, which 1s needed tor human exstence to
continue, and 1t 1s the water spuit who mediates  The father, who s not the real
begetter of the twins, apparently has to control the carthly gestures. notions, and

faws

Twins are sacred and fcaed not only do they come trom the same souice as
society itselt, but they have crossed the borderline between "natuie” and “culture’
Twms we thus considered anomahies and lawless because that which preceded
society did not have laws, They ate also sacied because they came from the
ortgin of humankind

The purpose of makmyg sacntices for twins now seems clear, It people don’t
perform the sacnlices, they get lost, lost m the mast (literally, as we may
remember Lrom the beginning of the descrption ot the ritual) or in blindness, or
may go mad These plights aeplicate the chaos ot the ongin, the ongin of
doubleness, the doubleness ot the divine

All this complements one of Schotfeleers” remarks He noticed a grass-iron
oppositton in a God i Masar socicty (Schotteleers 1981:349) and he suggests that
it may reter to the godhead as mediating between "natwe” and “culture” and that
the same contrast may also serve as a basis tor turther oppostnons (Scholieleers
1981). Perhaps we we dealng here with a vanation on the same theme Mata

a1 e . N '
In thes aespect it would be mice 1o make a companson ot the twins with Gluchman™

Puncess’on which Teommented moan earher tootnole He descnbed her as tallows
Ihe women no longer perform the ntual 1o honour the Goddess Nombubudwana, so 1

did not observe at duting my own work in Zululand Bt the Goddess herselt sull visits

the pleasant Lind - She moves in the mists which matk the end of the dry season and

whith press age the beginming ot the tuns From then homes on the hills the Zulu look

over the miste which lie i the valleys touched by the hight of the nsing sun and they

comment on the Puncess of heaven s beauly  (Gluchman 1963 112 113)

It seems that the Zulu perceive o “gentle presence i the nust or hase o tiver grass

that 15 incontestably associated with teminity

With thanks to Rone van der Haar who ponted out this 1esemiblance
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twins may be mediators between "nature  (where they came triom wild grasses
and tices) and cultuie  (pattilmear society in which they we living)

We may recall the cord that the parents, the twins themselves and the masters
ot ceremony wore during the ritual It was made tiom (wo lengths ot bermuda
glass gwro fsakalay and one of borassus representing the éde  the plate ot the
twins Thiough this symbol two and one ate put toecther so make thice
Thus two  the cvenness 1s turned nto  thice , unevenness agam on this and
other occasions, thus 1estor ing the order of the hiving of society!

A further opposttion denived fiom the grass-on opposition could be  as
Schotteleers argues that between the indigenous people and the invaders or that
between clans as mutual wile givers and wite takers (as among the Mang anja ot
Malawi) (Schotteleers 1981 349) As a twin matiage partner is only half human
she has no patnlinear clan so who 1s the wite gnver? The wate spuit herself?
This 15 stiessed m the ceremony for twins who are getting marned  the water
Spinit needs to be satishied lest she cease to pertorm her intetmediary function

IV 134 Ihe number two and women gendur relations withan the 1itual

I'would ike 1o turn 1o the mam object of this whole excicition gender iclations
m the 1yual Although they weie present all along they can now be made
Cxplicit We may recall that the number thiee 15 assoctated with masculinity and
the number two with temminity

Since temminity 15 assoctated with 4 mamn symbolic ordenng prnaple ot this
Society, namely the number two CVENNESS, can we conclude now that women e
4lso 1elated 10 the ornigm of human extstence as the twins were? And can we
conclude that women may be assoctated with this man ordenng prnaple which
O a symbolic level structures the whole socicty 7 But what about the association
of Symmetry and potential chaos as Schotteleers suggested? 1t such an assoctation
Proved (o be true would that also mean that women e consideied as an
nomaly (hay they are assoviated with lawlessness? But we cannot bypass the
Particular aspect that n Malta soctety women are assoctated with night - Herts
(1909) and in umuation of him many authors afterwards among which Needham
(1973), argued m acgard to the pie eminence of the nght hand that m nealy all

“
the whole nuime ulture dichotomy 15 worth 1 discussion wath date from Mt
SOULY  wonien s issocition wath the pimordid past (niwie) o the s e tme with
millet (colturc) then oo tion with two and twins who cross those bordetlings (see
Oner 1974 Mac Cormack and St them 1950) but ths topic goes beyong the scope of
the present m wnusenpt Towill sesernve at tor otuture aticde

95

With thinks 1o N Dwid who m e this sugzgeston Porsondl commurnie ttion
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soctcties women and children form an essentially protane class, @s they are
always (1) associated wath left * Yet, contradictory to cethnological data from
many diflerent societies which matched the Pythagorean table of balance, here
we have come auoss a soctety in which women are assoctated with ‘night’ Are
they thus also regmded as sacied? And are they theiefoie feared on the same
level as twins?

Are women assoctated with the pnimordial state of society, the number "two™ and
twins, which need to be restored to normal proportions by rituals m which two
becomes “three’, thus male, agan i thas patnlinear society?

Can we 1n regard 1o gender relations make the tollowing scheme:

0 00 = 000
- mastery fertulity sociely
- principle of potentidl male domma-
order chaos ted fertilny?

But why 15 the strength of women demonstrated n the peirformance? Or docs the
performance of the stiuggle we watched durmg the ntual have more to do with
her association with mullet and fertihty?

Let us tn to what was muoduced as a man’s mtual By placing these questions
m & wider iitual context, we may be able to tormulate an answer.,

IV 1.4 Maray or bull feast
As we know, every Mata compound conssts of several huts To get into the iner

side ol the compound one has to pass through the hut ot the tather of the
houschold, the entrance hut.

ot

Hertz sympathetically opened his articte with the following  Fvery social hwerarchy
danms 1o be founded on the nature of things, pinser ou nomo 1 thus accords iselt
etemity 1t escapes change and the attacks of novators Anstotle justified slavery by
the cthnic supenionty of the Greek over the barbarians, and today the man who 1~
awmoyed by fenunist dams {we write history, the first femuist wave] alleges that
woman 1s naturally infenior Stmilarly, according to common opiion, the pre emindanee
of the right hand results directly fiom the organism and owes nothing to convention of
to men’s changing beliefs But i spite of appearances the festimony of nature s W0
more clear or deasive when it 1s a question of aseribmg attributes 1o the two hands
than 1n the contlict of races or sexes | have not come dacross any referencee to such
particular satements concenung gender relattons 1n the work of fus mtators
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The hut of the furst wife has its entrance n the inner courtyard Every wite has
asepaale hut, but as these are built in a 1ow, this means that 1o enter the hut of
the third wile, one has to pass by the huts of the fust and second wives At the
end of this line of huts tor the wives, we find the khuchen  The guls of the
household have a sepatate hut, and so do the boys

Next to the hut of the tirst wife, a small hut 15 attached with no entrance trom the
inner circle ot the compound One can only get through there via the hut of the
first wife That annexa 1y the hut of the goats and sheep And then theie 1s shll
another hut that looks 1o the courtyard nside the compound It 15 a hut. called
kudam zla, with a speaial significance and a very special inhabitant the sacred
bull  Ideally, every compound has such a bull The ammal should not leave its
hut from the day he 15 bought until the day he 15 slaughtered during the special
fcsuvxly we are concerned with here called maray

The compounds that have a sacred bull can decide to join the testivities but only
those men can join whose tather and clderly brother(s) have alicady slaughtered
a bull during another maray Within an area. people move trom one compound
10 the next, over a period of several days and within every compound the
festivities take place as described below The total number of days the festivities
take place should be cven mostly four o1 six days

The skull of the slaughtered bull will be hung in the tee next to the house We
Mentioned above that when sacrifices are made, the tree also gets its share
Hdvmg many shulls 1 et gives much status o the owner of the house the bab
Lay

I dattended this nitual several tmes in ditferent arcas i Mohola (thus very near
own), in Midre and m Soulede This 1itual 15 not a thing of the past The maray
1 sull regularly held

IV 141 Decrsion to have a maray

The meq) ay takes place every thud year It 1s the mountam chief b1 dzva, who
decides when (he maray m his area s gomg 1o be held He 1s a member of a
Chief (lan, bi-gwali As it takes place n a special month he studies the moon,
“ounts the days, and makes his decision Even if it 1s not the right year to have
Amaray, people group together in triont of the house of the b dzva Then he will
tell them
if God. Ji¢ilé so decides a maray will be held next year so we must
buy a small bull, so that it can grow until the day the maray will be
held
The festivities will start 1 the compound of the b dzva the mountain chiel
Therefore his wife starts biewmng the beer Duting the two days 1t Lakes 1o
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prepare the beer, she cannot have sexual intercourse with her husband. The third
day. when the beer is ready, this prohibition is lifted. °" The women also make
flour from the weed, or make porridge from it. From this moment on, the
mountain chiel is not allowed (0 wander around any more.

IV 1.4.2 The role of the counscllors

The mountain chief, bi d=va, chooses a group of men who will act as his
counscllors, called bi hy. They include the person who can represeat the chief,
the nslasiium bay, as the bi dzva is not allowed to walk around any more until
the maray has come o an end. Further there are representatives from the inain
clans of the arca (&7 bi gwali), and the blacksmith of the arca. bi ngwazla. They
come together and say:

"Let's put the millet in the water on such and such a day, Iet’s peel the

millet on such and such a day..." Or in other words: "let us start

brewing the beer.”
Every day the counsellors pass by the compound that will celebrate the maray.
but they will always stay outside. Their task is to ensure that an even number of
compounds - two, four or six - celebrate the maray cach day. They  sleep next
10 the compound where the festivitics will start the next morning. The counsellors
should not wash themselves during the maray, and they put some cxcrement on
their forcheads.

IV 1.4.3. The purificrs of the maray, the zugula

Beside the counscllors, there are other persons who are important during the
festivity., These include the men called zugufa, who should be even-numbered
as well: there should always be six of them. The zugula also represent the main
clans and they follow the counsellors on their rounds at a distance. ™ Zugula
must always be people with special gifts. They are not really sorcerers, like the
mide who can cat onc’s soul, but they are clairvoyant, méslége. So a zugula is
able 1o sece what sorcerers, miide, arc up to. If they intend to do harm, the zugilu
will immediately be aware of this and take precautions. Thus they neutralize the
evil that could be caused by the mide. They are the purifiers of the maray; the

My informants added that this is always the case during the preparation of the beer.

. Personal communication N. David



white magicians who fight the black magic. They themsclves abstain from sex for
the duration of the maray. Women avoid them or crouch humbly before them. *
Nobody really likes to be a zugula, as my informants said. because they have to
grease their bodics with goat excrement. David adds to this that they also rub
their bodies with a kind of shuweD called ziy nkwere pefesh. The latter has a
consistency like daf and is found in the tripe (third stomach or omasum) of
Tuminants. '™ They are not allowed to wear proper clothes, nor to wash
themselves; in former days, they had to go naked.
The zuguia are chosen by the zugula of the last maray,
"and if you would hide, they come and would get you with force. You
Jjust have to face your task."

IV. 1.4.4 The “female” and the “male” cord of the zuenla

These zugula have a cord, reba, which has magical power and which is reinforced
by special medicines. Its power is supposed 1o subdue the violence and anger of
the bull. This rope is wound within an ordinary rope of "Hibiscus cannabinus’,
2ungwal, that is formed into a ring or loop and is carried like that by the zugula.
There are two sorts of magical cords: onc is “female’ and is “found’ by the
ZUgula; the other one is 'male’ and is inherited. The “female” one is used during
the maray. It is said that the “femalce’ cord had been found together with shuweD
(s0 in the third stomach), in the belly of a bovine. '™ If the zugula notice many
mide in a special area, they do not take out these cords, because that would causc
the death of many people, as my informants added.

1 o .
Vi4s Sleeping place of counsellors and zugula

Th? Counscllors and the zugula always sleep in or at a compound that will hold
their Mmaray the following day. The counsellors cat and sleep at the compound
that is going 1o give its bull feast first, The zugula sleep in another compound,
not the one that s going 1o have the second feast the next day. A space of one
“Ompound is left 1o insulate the counsellors from the zugula. Then comes a

9%
Additional information from N. David, personal communication.

100
LA . . . . . " . o :
Personal communication of N. Davids, which was continned by my informants.

tUF)
In zoology a genus that includes the common ox, the bison, the buffalo, and other
species. Here my information was complemented with N. David’s findings, personal
communication.
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compound with zwenla having the female cord, reba, finally comes the fourth
compound where the zwenla with the male cord. feba sleep '™

The counsellors aie not allowed to sleep indoors In every house where the
counsellors sleep, the owner has to slaughter a goat, which will be eaten by them
in the mormnmg The bicast of the animdl 15 1o be sent to the mountam chiel  In
the morning the counscllors go 1o the place where the zwgnla stayed. they had
been given a small hut or some other spot to slecp Together they go to the tirst
house where the maray 15 going to be held that day When they pass. women
have to fall to therr knees Women should never wross the path in fiont of the
zucula, to do so would cause the women o becomie stenle If the counsellons
have caten they move on to the next compound while the zugnla still have tashs
to perform The counsellors should never cioss the path of the bull either mside
o1 outside the compound 11 they would stay until the bull s ieleased there would
be a good chance that the bull would cioss their path outside m that case they

believe a certan death s awating them
IV 14 6 The feshvities

The testivities can then begin The owner of the bull the man who 1s giving the
feast waits until the youny people annive with therr msttuments For the maray
they use the drum called ganga and the flute called rofom Outside the compound
a small crowd has gathered the people have come from all over the area Men
and women dance to the music m a arcle Some women dance galy while
carrying a heavy stone above therr heads They are the “daughters™ of the family
The stone symbolizes the meat they we going to get after the bull has been
slaughtered

IV 147 The devils’. matsame

There arc special figures who aie also dancing aound, nidiculing and insulting
the guests They wie devils, called marsame or, i the Mokolo wed, tenefeke Any
male can decide to become one, they do not need to be even numbered ™

They are diessed up m ludiaous items and preces of cloth They wear spears and
weapons They dance and jump around and pretend 1o tight wath cach other They
stop m front of people and try 1o scare them Many people shiiek with horror af

12
Here agun my intom won was compleniented by N David

164
N David wded the cven numbering 1o my own observ tions
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the sight and smell of these matsame. who are not allowed to wash themselves
for the duration of the maray, but they can normally sleep in their own houses.

IV 1.4.8 Sacrifice in front of the bull’s hut

Meanwhile, inside the compound, the zugula make an offering in front of the
bull’s hut, Jars filled with beer are brought outside for the guests. While the
beople outside are drinking, the chief of the zugula performs another ceremony.
The chief zugula has laid his rope, teba, in front of the entrance of the bull’s hut,
kudam thia, overnight. During that night the husband and wifc of this compound
have not slept together because of the presence of this cord, which could make
them sterile. In the morning, after they have entered the compound again and
have been given food and drink, all but the two zugula leave the compound. '
Those remaining thrice carry out stiaw or other debris from the floor of the bull's
hut, kudam thia, and throw it out in front of the compound at a special place
Called gwjéved, which means ash pile. This is the spot where they will lay the
bull after it has been slaughtered. The owner of the bull will pass the place the
Ztgula pass with their straw on his own day of burial. ' Only after this
teremony can they open the door of the bull’s hut and drive the bull out.

IV 1.4.9 The release of the bull

Outside the guests are getting restless, hoping the bull will be released soon.
The festivity nears its height.

The 2igula take a sip of beer in their mouth, then spit it out over the bull. if he
reacts they remove the two poles that blocked the entrance to the hut.

The moment has arrived. The bull is free to run out; he looks to the right. to the
left, obviously scarcd of all the people staring cxpectantly in his direction.
Everyb()dy is waiting, hardly making a sound. Then the bull siowly. nervously
leaves (he place he has never left before. When he emerges. bean flour and flour
from (he weed s thrown over the bull’s back. next to his hump, and

104
Here too my observation and information was filled in with those of N. David. Personal

communicition,

165
N. David remarks that near Mokola the bull is neither slaughtered nor laid out on the

&wéjéved. 1 observed this as well during another maray in Roua, but during the maray
I am describing here, which took place i Soulede, the bull was captured and
slaughtered. As we both remarked betore, thete are many 1egional varieties.
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simultaneously over the heads of the children of the owner ot the bull, guls as
well as boys. The guests shriek  with excitement. The bull tastes his tfreedom
and suddenly starts running. People start screaming.

The m-laws have the task of catching him, so they run as fast as they can,
tollowed by the other people. They all run up and down the (erraces, jumping
easily over the obstacles m thewr way. Depending on the temperament of the bull,
this part of the festivity can be very tense. '™ But mostly. the freedom of the
bull 1s shoit-lived. He 1s soon captured agan. The biothers-in-law hold him tight

and bring him home agam '

1V 1.4.10 Another compound, another bull

The patty now moves on o the next compound. Smging and making music, m
long hnes, all the guests pioceed to another place wheie o bull 15 o be
slaughtered. In the houses that the counsellors pass but don’t sleep . they wall
be given a cock to cat as well as beans and sesame, and they will have beer to
drimk

When they cat they have o take an even number of bites, 11 they do not count
well and by accrdent take nine or eleven utes of food. they widl tall ll, If they
consult a diviner alterwinds, he or she will easily  diagnose that they counted
wrongly.

IV 1.4.11 The end ot the maray

The bull 1s not actually slaughtered on the day the maray s held. 1t the itual has
taken place n all the compounds, the 1eal maray s over. The zugnla and the
counscllors retuin to the mountan chiet. They wash themselves,

106 As the bull has been fed duning hus bie by the childien of the owner, or by the owner

timselt, he 1s generally used to people and comtfortable with them  The wite of the
owner stupplies him with water On several occastons T saw her cagess the ball very
gently and warmly  So we should not have m mand the sort of ball they use ot bullfights
n Span
i 1he course of the mearay can ditfer trom one area to the next As said 1 celebrated it 15
ditferent areas In Soulede 1t proceeded as desenbed here In another region, Midre, they
did not chase the bull They had put some female compamons for fum 0 the
neighborhood  Obviously when they let lum out, the bull was not nterested 0 the
human beings at all he ran sraight - (o hes own spectes and did not bother myhﬂd)'
[hey let him stay there graze and do hus other things until the moment armyved o take
him 1o the slaughter
Fhe bull should be carmied home by the i Laws wath hus legs up i the wr In Soulede
they did not do tins
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"they wash themsclves well”
my informants even added. The zugula put away the magical cord, reba, and with
the counsellors they drink the “beer of the magical cord’, the zum teba, and set
the date for the slanghter of the bull of the mountain chicf '™

1V 14,12 The actual slaughtering of the bull

The mountain chicl will be the first to slaughter his bull. The whole Tamily
should be present for this event. The chief of the compound has to do the job; he
may be assisted by his son, but never by the in-laws. The meat has to be divided
in a prescribed way; all the members of the family get their share, including the
out-married daughters. The day the bull will be slaughtered water is put in a
black jar along with the leaves of a tree that bears black fruit, called zkad. They
add beans and flour to it. When the animal has been slaughtered, they put some
of this mixture on the left leg of the bull. Then they put the pot back at the same
Place and leave it there for about thirty minutes. Many people will come to get
their share of the animal. They drink beer - not the beer that is left trom the
Mmaray., but newly brewed beer. When the animal is slaughtered the flowing blood
will be caught in the black pot. It will be prepared with bean flour and caten
SCparately.
"The father of the owner will say when he arrives: "where is my bull,
where is my bull, where is my bull?” But even when he actually sees
the bull he will not say: "ooh, there it is!" No, again he will say thrice:
"Where is my bull?" He docs so three times like the zugula on the day
of the festivity. The third time he adds: "Who killed my bull? Who
killed my bull? Who killed my bull?" And he continues "oh my bull, my
bull, my bull, now they have ended your life!”
After the mountain chief has slaughtered his bull. the other families who
Participated in the maray staughter their bull.

IV 1.4.13 The distribution of the meat

The owner of the bull, the master of the house. bab gay, gets the intestines, the
Stomach and the fat, and everything clse from inside the belly. They will put it
into the trec or the granary, let it dry. and cat it two or three months Jater. The
brains and e bones of the head are for the children. The rest of the head will

log
Here my information was fitled in with findings of N. David. personal communication.
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be for the mi’matsiar, the second son of the father of the house. "™ The back of
the amimal 15 tor the eldest daughter 11 the latter has died, the eldest daughter of
the brother will get 1t In any case. 1t should always be an eldest daughter. The
left back leg 1s tor the biother of the owner of the bull. who has the same mother
and tather The under-side of one leg, no matter which onc, will be {or the
blacksmith, because he will be the one to bury the owner of the bull in due ime
The tail will be for the mother of the owner of the bull. It she has died, 1t will
be for those who do the sacrifice for her m the jar called mama The neck will
be tor the child that has always fed the bull and taken care of . Also the son of
the cldest daughter gets o piece of meat

1V 1.5 The bull ritual, an analysis

As we saw above, the bull has his own impottant place mside  the compound.
Related to this tact 1s another mimportant division v Mata society: the mside 15
considered  femuimne, the outside masculine The house 1s o sale place where one
1s protected They say "r ndze t"hwud 1" Fam n the belly of the house (Boisseau
and Soula 1974:122)  All sacitices we made i the “belly™ of the house
Do women have a role at all m thes 'men’s nitual™? When people told me 1t was
a ‘men’s nal’, T asked them 1if women had a spectal ntwal 100 They staited
laughimg and said

"No, but aren’t women allowed (o enjoy all the festivities and do they

not get thesr share of the drinks and the meat?”
They are right. Mata women and men always celebrate together: theie 1s no clear-
cut division m theu dancing and dunking But the honor of slaughtenng the bull
15 1eserved for men They become important persons it they can hang the skull
of one o1 mote butls m the tree neat to the house i cew view of visitors.
Followmyg Von Gralfenned (1930: 303) who made an extensive study ol sumilai
rituals among neighbormg peoples, we can (entatively say that on an exegetic
dunension the bull scems to represent the master of the house. bad gay, and hrs
relatives, male as well as temale They all get a shaie of the meat The in-laws
should only catch the amimal when 1t has been released but not be present during
the slaughter.,

On the operational dimension, Von Gratfenried sees that the 1epiesentative role
of the bull 15 stiessed m ntuals such s ibaton and the ceremony of the bull’s
head But we need to take other obvious symbols into account

] . .
! Aswe may 1e nember mmarsiar means second son At the samie ime the closest [11e nd

of & made person s called my marsdar
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The mountain chief, the bi dzva, who is the initiator of all the aspects of this
ritual, nceds to stay inside and is represented by somebody clse. We should keep
in mind that inside is the temale domain. The counsellors, bi iiay, must be "even’-
numbered (female), but need to stay outside the different compounds (male
domain). The purifiers of the ritual, zugula, have to be even-numbered (femalc).
The days of the ritual must be even. as well as the number of compounds that
celebrate the ritual in one day.

We may conclude that an important structuring principle of the ritual is the cven
numbering. We know the connotations of "even’” in regard to the number "two’,
doubleness, and feminnity. Hence this ritual which is crucial (o the interest of the
patrilincage, is interlaced with a symbolic structuring principle that in its turn is
associated with femineity.

At another level, a balance between cven. the feminine number and three. the
male number, thoroughly imbues this ‘'men’s ritual’, as became clear from the
following fact:

Il we look at the compounds where the counscllors and the purifiers stay
overnight, we observe the following:

L. the counscllors stay in the first (male) house

2. nobody sleeps in the sccond (female) compound

3. the purifiers with the female cord stay in the third (male) house

4. the purifiers with the male cord stay in the fourth (female) house.

The food of the counsclors shows a balance. The rooster and the goat are male
(meat in general is male), whereas the beans and the sesame are female, While
Cating they need 1o take an even number (female) of bites.

The puriticrs, cugula
- need 1o be “clurvoyant” (relation with
twins?)
- neutralize the cvil
of the sorcerers, niide
- nced to rub their bodies with shuweD
(three-male) found in the belly
(inside-female) and goat excrement
- carry the straw outside thrice (malc)
L - sleep outside (male domain)
So in the numbering, balance is pursucd.
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The use of shuweD and taeces m the context of ceation can pont {0 an anal
masculing way ot giving birth (Dundes 1962 1032-1051) ' We wall come
back to this aspect later on Only the devils, matsame. ditfer m this matter They
can be evenly ot unevenly numbered

On the positiondl dimenston, as Von Grattenried concludes, the bull ntual shows
the telattonship between death, lite and tertility (Von Grallenied 1980.305).

I would Iike to add that the ntual also underlines the fact that the men have the
carthly powers They make the sacnifices - though these can never be made n the
absence of the women ot the houschold Men fulfil the important positions n
socicty (mountamn chief, cricket chief, rainmaker), and men conuol the entiance
to the house.

But the presence of 4 main symbolic ordering, which s associated  with
termiminity and the balance of “even’ and “uneven’ 1 thns male nitual suggests
that nothing can be done n this patrizuchal society, without taking mto account
the presence of the ordenng punciple “two’, which stands tor the pramordial past
and femminity, but not tor potential chaos It seems that in Mata society, wiuch
people express by symbols,  cxistence would be placed mjcopardy if the
feminme principle were not given due expression Though temmeity cannot
clealy be associated with sacredness, it cettamnly 15 not protane

The bull ritval, maray, on a social level stresses the facl that we are dealing with
a patrlincar clan society, i which the mountan chiet 15 about the highest
political unit Thes tact becomes clear agam it we look at the tollowing symbols
From the cotd ieba used by the puntiers, ziwenla, we see tha

female coid male cord
15 found 1n the belly 15 inherited
(lemale) of bovine togethe

with shuw eD. which s

tound w the thud

stomach {(malc)

This symbolically undetlines the tact that male members ol Mata socicty stay
one place while female members are a floating population. They marry out {rom
then father’s house and sometimes wander f1om one husband to the neat

With thanks to Rane s der Haar



Considering the origin of the most important actor in this male ritual. we may
remember that the bull was given to human beings by the water spirit, nihed.
Stories in which the bull rises out of the water are numcrous. This connection
reiferates its fertile power and its intermediary role between “what preceded
socicty” (nature?) and society (culture?). Hence the water spirit is able (o create
the physical manifestation of the dominant symbolic structuring principle 'two’,
embodicd in twins of {lesh and blood, and the sacred bull, who symbolizes
fertility and the continuity of the patrilinear clan.

It may be concluded that

the birth of twins : offering of bull :

feminine creation : masculine creation

(giving birth 1o twins - (giving birth to bull -

association with preceding association with

past - fertility) male dominated
fertility., "

As said, the shuweD and the facces with which the zugufa rub their bodies can
be regarded as an anal. masculine birth (Dundes 1962: 1032-1051). They should
ot wash themselves for the duration of the ritual. Women adopt a submissive
attitude towards them, The zugula have the task to take the bull out of his hut,
Wwhich he never left before. for the oftering. They are the mid-men (variation of
mid-wives) for the birth of the bull as the sacrificial animal - being death, as
Meat - in society. Their presence make this birth an anal. male affair.

To conclude, we agreed about the association of women with (wo, evenness,
fcnimy and the preceding past (sacredness?), but rejected the association of
femineily with potential chaos, as it secems not logic that chaos would be used to
Slructure a ritual, Yet the fact that men control socicty on an overt level and
thereby have to take ‘two’ and the primordial past in account. is stressed. The
g§ndcrs secm to be mutually symmetrically interdependent. At this point 1 will
8Ive a briel impression of the other rituals in the lives of Mafa people.

1 .
V 16 Ungwalala or harvest rituals

;Fhe harvest rituals will be held every year when the harvest is in and taken into
he granary. By then, the dry season has begun and it will be December or even

i
With many thanks to Rene van der Haar, who made these suggestions onan carlier
draft
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January This 15 a fostivity lor all the members of society  men women and
childien as they sad 1 attended these rituals several times in difterent regions
which resulted m the tollowing desciption Like the bull feast the estivities
move trom one compound to the next Theretore 1t s impottant to tust 2o to the
compound of the elderly men and atterwards to those ol thenr sons and then to
those of younger persons in general

Beer has been piepaed by the women of the houschold duning the days betore
the lestivities  In this descuption I relate the case of a tather who has several
wives and many out marnied daughters and sons His youngest son lives nearby
in the tormer compound ol hus tather with his mother 1t 1s the custom in Mafa
society that the mother goes to live with her youngest son

IV 161 The might betore

The might belore the festivities at about six o clock, they it a beam post
with a burning prece of straw m the compound ol the father Then all
the people present ran out of the compound The lather of the house, the
bab ¢ay held the suaw and the beam post in his hand, crying very
loudly for everybody to hear He left both burming objects at the place
where the ashes dare usually put (same place as used within the bull-
nal the ewgaved)

IV 162 Ealy n the mommg

"Early 1n the morning all the sons and the daughters of the father come
to hts place The first-born gul ot the father (etches the beam post that
had been lett the mght betore and she takes 1t back into the house  Alter
her the boys aitive 1 the house of the tather it must always be a girl
who bungs m this beam post The fist wite of the father has cooked &
meal When the cookimg 1s done 1t 1s brought to the father Atterwards
11 given (o the guls the youngsters and the father agam and they all
cat scparately
cven when the gl has not yetainived  her share will be hept
tor her i the krichen
After the meal the father gives a speech He says
Don t behave today hke children, who just play and do not
think  Stay calm Don’t dink after you felt you have had
chough Do not get mvolved 1 a hight and certaly don |
attack other people
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Then he offers some words on the course of the festivities that day and
asks his first wife to bring a calabash of beer. So she does. He pours it
in the jar of his father, called baba. After that cveryone present is
obliged to drink, ("even when they would have changed into another
religion,” my informant adds in my direction). as it is strictly forbidden
to refuse this drink. After everybody drank. those who want to can finish
what has been left in the jar. The girls though, go to get some millet
from the neighboring compounds, at least if they are from the same
patrilineage. gwali, or mother’s patrilincage. &uyuk. The men get ready
10 leave for the festivities with their musical instruments, They (ake the
iron percussion instrument called dassal and the small drum called
déziézlew, which can also be used by the women. The latter use a
percussion instrument called Awers kwejer,

IV 1.6.3 The actual festivitics

Before leaving, the tather makes an offering for his compound with the
dregs of the millet beer that remained in the jar, baba. He smears a bit
on the tree beside the house, and the door post of every room. ''?
Then he leaves his compound. He is obliged to go first to the compound
of his eldest son to drink the beer that the wife of his son has prepared.
There another sacrifice is made. After that he goes to the compound of
his other sons, at least if their wives have prepared beer.

When all the fathers have visited the compounds of their sons, they
reunite and go to the mountain chief, the bi dzva. The elderly men walk
in front. The clderly women may mix with them or go with thie young
people, men as well as women, who {ollow a few yards behind. The
elders enter in first while the others gather and start to play the drums,
then slowly approach. Near the compound is a place that has been swept
properly where they can sit down. The elderly men drink first, using the
calabashes they brought along; then the groups of women drink, and the
young men and children. Al of them brought their own calabashes
along, Only when the clders leave do the youngsters cnter the
compound. They stay for about twenty minutes, making music and
dancing; then they move on to the next compound. After visiting many
compounds, the elderly people get tired. They tell the younger ones:
"Move on 1o the other compounds, we will stay behind and rest. Go to

It depends on the region where one makes the sacritice. It may also be the rock besides

the house, the pot near the entrance to the concession, ele.
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Ml the compounds and have a drink but please do not fight* To the
women they say  Go to the compounds and dink but please do not
harm the childien of other persons with your jealousy by using  evil
eves ' The young ones go on and on trom one compound (o the next
even when might has fallen It 1s one o’ clock at might when the last
young people return home The next day the testivities start again and
they may continue for tow days especally

when heer has been prepared with white mullet as we hke that

much better than the beer from the red millet Then the

testivities may end sooner’

IV 1.7 Lhe harvest ritual: an analysis

On an exegetic dimension the supenor posttion 1s represented of the father of the
house, the bab gay and the cldetly men in the society On an operational
dimension the importance of the staple ciop mallet s sticssed As this conceins
both men and women and as they celebrate together  theie seems to be less
necessity to symboheally balance the genders Even numberning does not play o
1ole Only when the daughter bungs in the beam post to chase away the evil
spunits, and needs to enter fust do we recognize the importance of the lemimine
gender Yet thus does not denote an assoctation with evenness” here as
concerns the fust (male) daughter of the house trom the pattdmear clan It s
mote Iikely that this event stiesses the important relatton of the tather ot the
house the bab ¢ay with this daughter dem tsava

On a postional dimension the ritual shows the relabonship between hfe and
millet Socially 1t sticsses the importance of the patnilincage i which the sons
as well as the daughters count

1V 1.8 Other testivities in Mafa bie

The Mala hold several other lestivities but we need not desciibe  those
extensively as they do not add to our analysis ol the Mala symbolic system
They do underline how the cycle revolves around the staple crop millet By this
I mean that the aliernation of the seasons as expressed 1 the activities that
characterize the ditlerent penods determine which riuals will take place
These other fesuvities underling that m this patithineal soctety the bab gay 15 the
master of the house who takes care of the continuity of soctety although the
sexes are not much segregated Men and women celebrate together These other
festivities can be characterized as communal nituals

We will just mention them
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There are the well known feasts that ate held at the tull moon These appeal 1o
the romanticism of the Western visitors i the arca stimulate their use of neo
colonial stereotypes 1deahzing the “noble savage  These teasts catled zovaad are
held in - the ramy scason i September and October During the day the guls
prepare tood to otler to the boys they really Ithe made trom prepared poas and
beans, millet porndge and non-prepared peanuts These are tieshly harvested
female vegetables partly cooked partly raw  Girls and boys dance in the
moonlight to the music ol a flute, zovaad and the tlute made trom the homns ol
the bull called tolom During the rainy season, no drums can be used
In March Apud and May before the rany season they also hold these teasts but
then they are called houdoh atter the flute used then  accompanted by a
medium-sized dium called zor0k  and sometimes by o dium called ¢anea and
Percussion instruments tor women Awets Aweyer and for men dassal
In January theie 15 a large feast called dhalinga 1t s as people explam o wish
each other a happy new year The feasts by the light of the moon held m January
a1 also called dhalinea <o these we probably 4 modem vanant ol an old
festiviy
'Four guls dance n a cucle while two boys aie beating the diums 1t
after about 15 mmutes they get tired, they go up to a male person and
they gicct hum while kneeling down Then these male persons have to
dance i a cucle When in turn they become tued they choose a woman
by putting 4 tinger of theu night hand on her torehead
Duating the months of June July and August
‘we don t have any testivities because then we we tiued at mght from
work
This seems, quite logical as everybody is busy sowing weedmg and havesting
Yet they do have the feast ot the tight™, windar which is held atter they have
Wweeded for the fist time and put heaps around the small plants <o at the end of
June carly July
Two boys take cach other by the arms until one falls on the tloor The
gurls tight oo They put their arms around cach other over then back
unul one ot them talls down These e not setious fights 1t 18 just to
have a laugh people say When a boy has won he must be given a
chicken by his tather, It the winner 1s a gul the chicken s given by her
mother "
all partiapants, young and old, drink beer, eacept tor those who tought
They JUst eat a lile midlet porndge No salt 15 added 1o the sauce that
accompanies the porudge, because

Then

the salt would take away therr stiength

D
Wring the penod without festivities they still have Nvek ngnai



When there 1s a4 lot of ramn in June or July and one day no work can be
done we prepate the beer, we st take the flute and make music and
lun

These festiviies emphasize the cyclical view of the Mala They tollow the
rhythm of the seasons and the growth ol their crops
It T had been able o grasp the meaning and the symbolic associations of the
different istiwments an analysis at a deeper level suiely would have been
possible For the moment, | have (o leave (his aside

IV 2’1 sumply stopped counting’: after Islamization

When 1 ashed Maama Tala - whose story 1 arted at the begimning ot this pat of
the thests  duning my second stay in the arca about the even numbering within
Mata socicty she laughed and 1eplied

‘I simply stopped counting
After these long descuptions of the nich Mata rtuals with so many symbots
attached to them and m which such profound human achetypes could be traced.
thas section seems poor and lacking i detail Of comse T eould make an exegesis
and tind many symbolic meanigs and teatures i the Qur'an and the use of il
However my atm was not 1o takhe general written Istamic teats but the daly
exstence of the Islamized Mafa population as my source
What aspects of the symbohc system did they bring into their new 1ehigion? How
important 1s it to continue these aspects? Do these nituals refer to the elation
between the genders?

IV 2.1 Rituals wathmn the Islamic community

Unfortunately we have to be buet heie As 1 saud betore Uthman dan Fodio s
rules concerning the hbattons are rather stiictly tollowed  whereas festivities
without beer e impossibie within Mata society This teads to the remarkable
fact that within the Catholic community some 1ituals Iike the harvest nituals and
the season festivities castly continue But once people have converted (o Islam
they no longer perform them

In the survey held m Mokolo one of the questions concerned whether people sull
contrbuted 1o ttuals hike the bull feast the maray (Question 4 3) o the haivest
ntaals (Queston 4 8) The outcome was that only 3 % ot the Tslamised
population sull visited therr parents during these festivities
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Relations of Islamized population with non-Islamic relatives

Vartabel renif (n = 137)

none

during maray

[] auning harvest

during funerals

during ramadan
once a month

@ twice & month

B g wogether

V211 Twins: still ambivalent, but human

Within the Islamic communily, twins are still considered to have special gifts, but
N0 rituals are performed for them. A Mafa Islamic woman, whose family
Islamized 1wo generations ago, explained to me:
"They are special as they are clairvoyant. They can cause blindness or
other illnesses of the eye especially to the parents. You need to give in
to them. Always give them the same objects."

The Marabout considers these beliefs as Pagan remnants. As he states:
"There arc those who say they have special gifts. Others tell other things
about them Allah has never ever mentioned. For example, they say that
if you have twins, ciwtube (sing.ciwto), you nced to have bracelets
made for them, you always need to give them the same material goods,
but all these belicfs are inventions of human beings. 1 have twins
myself, I never did anything special for them. My father had twins, he
never did anything special for them, 1 have a maternal aunt, her first
twins were a girl and a boy, the second pair two boys, the third pair two
girls, the fourth pair three children, but they never performed any ritual.
If you would be afraid they would hurt you. perhaps they will, because
what is in your head, God may give you in rcality: that’s the whole
problem! There even was a prophet, anabijo, called Elia, who had twins
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dunng s hifetime One of them was called Hassan and the other
Hussem """ Thev grew up and the tather never had any pain in the
eyes nor any other tllness caused by his twins T can assure you that he
did not wear braccelets nor did he ever in his whole hie saciifice a sheep
because of his twins The mvention of these beliets afterwards can be
considered as a v’
The judgement 15 quite clear so 1 was quite surprised to hear the tollowing
gossip about another Marabout living on the other side ot town He was a wise
man and [ knew him well, a Fulbe onginally from Nigenia He 100 had a pan of
twins I had had discussions with him on several occastons
He too had cleatly stated the above rules Then T learned that he had
been lost tor years It was the classic story he went out to do some
shopping - Iet s sdy a pack of cigaretics  and did not return He lett his
wife and children among which 4 parr of twins It was common
knowledge though that he was lost because tus twins had cursed him
His wite and many women often prayed at the Marabouts place Then,
onc ¢cvening three years later he suddenly turned up and 100k his place
v front of the house hike nothing had happened  They went on with
therr lives and his wite continucd to have childien, among which anothel
pait of twins Due to the magical powers ot the Marabout the curse had
been taken away and he had returned
Much later dunng another conversation this same person was much less strict
in his opmion about the magical powers concernimg twins and other problems in
e
One ot the twin gils got marnied but soon alterwards she fell seriously
b Thrs time 1t was not her father who got Tost It was she who lost her
sutroundings as she did not recogntze her father any mote The tather
had been sure that the co wite was jealous and was using magical
powers He searched and scarched - he told me outright - untill he had
found the cause and soon alterwards his daughter was domng much
better '

In conclusion we can say that twins we still (o be feared They sull can make
people get lost by then domgs or behavior Yet evidence that they ongmate fiom
some prumordial past can no longer be tound They may be claivoyant and cause
tlnesses but they have become human contrary 1o the twins 1 Mata society

i
In Fulfulde Dinguage e boy o 1 mixed twin s Qllod Agasaan the ol hasanatn

When both are boys they e Clled haasaans bee seemt when both ue anls they e
o led haasaana tac hocsenaaty

218



When they cause misfortune, prayers can be said to Allah and the Marabout may
help to find a remedy to take away curses or bad magical powers. What symbols
figure in the texts of her or his amulets, layaaru (plur. layaaji). or what herbs she
or he uses to climinate the danger, they will not tell overtly. as they earn their
monecy with these seerets.

IV 2.1.2 The bull and the river

The bull ritual, maray, is no longer performed. But people still believe the bull
was brought by the water spirits, as we learned in the former chapter. Many
members of the Islamic community in Mokolo believe that a good knowledge of
Mmagical powers like the nomadic Fulbe. the M’bororo have, results in the
accumulation of a large herd. They, the M’ bororo, arc able 10 keep up good
Contacts with these spirits, so they have many cattle, but people within the
Islamic community will deny having such magical powers themselves.
The Istamized population pay regular visits to the non-Islamic relatives, as we
heard from Maama Laila. They also atiend funerals, as we will see later. But they
claim that these visits are not paid during the bull ritual. They cannot drink, they
cannot dance, they cannot eat or sacrifice with the family, so why attend the
festivities? Of course there can be great differences between what people say and
what they actually do. But on all occasions I observed these rituals, I never came
across an Islamic inhabitant of town.
A Mafa woman who was born as a Muslim because her father had Islamized.
but whose grandparents were still Pagans, told me:
"If parents have a daughter who Islamized, but they stilt want (o give
her the share of the bull she is entitied to, they call for a Muslim to
slaughter the animal. Then they can give it to the daughter and the
daughter can eat it."

Iv 2.1.3 The women's dance in the street: Laila Tuire

Th‘rcc or four nights before the cnd of the Ramadan - one never knows
beforehand when exactly the Ramadan will be over, so there is no significance
to the numbper of days - there is a festivity the women refer 10 as "a dance in the
Streey”,
}" the evening, the children walk through the streets while carrying their lamps
and singing the name of the Prophet Muhammad:

"Allah la ilaha Hialahu, Mohammadoun Rassoulu lahi ..." "There is but

one God and Muhammad is his Messenger',

‘Walla gooto sey Allah’
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“There 15 no other God but Allah

‘Walla lanudo sy Allah’

There 1s no other chief but Allah’
and making much noise They go trom street to street from quarter to uarter
The boys shoot with catapults and may sing

Latla twsw ¢ latlt mo summaakt semti’

The onc who does not feel embarrassed must be ashamed’

Suunu do vottint

MO summaakl semii

“The one who feels embarrassed has done everything

one who did not he leels ashamed
In this song the modesty  tor Fulbe people so evident by the coneept of pulaaku
- tront ot the Onc God scems to be underthned and «f one has forgotten this
modesty one needs 1o feel deeply ashamed
A morc materialistic song that children but also women  sing 15

Ipbunile Khalifa baaba bikoy

Khalifa quuldc votu

himcie tinn (wooda)’

1 ubirdy Khalita (name ot someone) lather ot the childien

Khalifa the feast 15 approaching

my clathes are all worn out (o1 [ don t even have any lett)
This song refers to the 1esponsibihity of the father of the house to give his wives
and his children new clothes tor the least alter the Ramadam, summaave e
When the childien have gone to bed, the temale adults go out, also passing irom
street to street, while singing The wouds of the song aie

‘Tulorewbe Mokolo haander sundn

be don mbaali haander danki

bana domb suudn

The ald women ol Mokolo stay nside,

they sleep under the hangovers,

they are like mice!”
They will sing this because as people explamed, they do not want women 1o stay
indoors They want them to come out and dance as well So the elderly women
will dance just for a while in tront of their compounds and then go inside and
pray
One could argue that here we find a remnant of a tormer ntual women who
serze the opportuntty to dance agam But as the Fulbe people also have this
fesuvaty (though I do not know it 1t s celebrated in the same way i other North
Cameroonian arcas) and the songs 1t 1s certamnly not exclusively Mata
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Concluding we can say of this ritual that on an carthy level it celebrates the
approach of the end of Ramadan. sunimaayre. It seems 10 stress the responsibility
of the father to feed and dress his wives and children. Further it points out that
only Allah should be praised. Earthy chicts, famibe, should not be worshipped.

IV 2.1.4 The blessings of Allah: Juulde Summaayre

The day after the end of the Ramadan is joyful. All the children are dressed up
in bright new clothes. Children I had never seen in proper clothes were wearing
new ones on that day. They go from door to door saying ’Baraka des Allah’,
"blessings from God’. People are supposed to give them sweets or a coin. It
reminded me of the celebration of Saint Martin in our society. They explained,
"It is to thank people, 'Usoko en juuli jam’, that they are praying, that
they are praying well to Allah. Everybody gives something. It is like a
big sakka (the giving of alms, one of the Islamic duties). People give
presents to children. Men give presents to the women, and people stop
ong another in the street, 1o wish that: “the blessings of the lord be with
you’,
The women prepare many sweets and cakes and have them sent over to friends
and relatives,

IV 2.1.5 The feast of the sheep: Juulde Leihadji

Precisely two "moons® after the end of Ramadan, the feast of the sheep will be
held. The men go out in the morning and gather in a large open area. There they
,Wi“ all pray. 1t is fascinating to watch them all bend down at the same moment
m their bright new garments. When they are back home, the men will slaughter,
NOL sacrifice, a sheep if they can afford it. Some of the meat is given away as a
Present. The leg in particular will be given to a father, a sister or a brother (or
the local anthropologist). Some meat will be dried for later on. When you have
a daughter living quite far away you can keep her share for her in this way. The
Test will be prepared and eaten by the members of the households and their
Buests, as people are inclined to visit each other during these days. Of course it
Would have been nice had 1 found some regularity. a pattern of gift giving
_CO‘jrCSPOnding to that after the bull feast, but I did not. It very much depends on
ll\d}vid\l(ll contacts. Islamic relatives do give part of their slaughtered animal to
”‘e.“‘ non-islamic relatives though.

This celebration can be regarded as a communal festivity in which membership

of the Islqmmi . . . .
the Islamic community - no matter the former cthnic background - is
Slressed.
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IV 2 1 6 Name giving tndcrt

Another important 1tual in the community that recerves much attention is the
giving of a name to a new born citizven This 1s done on the seventh day after
birth Early 1 the mornming the women come to the house of the mother of the
ncw born They bring along presents money, soap ol and other things for the
baby They sit and chat mside Outside the men gather When the Marabout,
Mallunyo, armves he will take the inthative o pray  which will be followed by
all the participants men outside and women mside Then he will take the Holy
Book, the Qui'an and open 1t at an arbitrary  page The name he comes upon on
the page he opened will be given to the new-born Alterwards the men pray
anew Betoie returning home the guests will recerve some swecets and cola nuts
That 15 the end ol the ceremony

Lately, due to the economic crisis i Cameroon, 1t has become common 1o leave
out the presents as people have no money any more Those who stll want 10
give do 1t sceietly, so as not to embaitass those who cannot atford 1t 1 people
have enough money a sheep will also be slaughtered

Prayers are the most important elements of this mtual Further there 1s a clear
geographic division m which men remamn outside and women inside the
courtyard But this division 1s so common in datly life as well as duning othet
testivitics v the Islamic community  that one ts inchined not to consider 1t as
something spectal any mote The titual stiesses the entrance of the new-born nto
the Islamic community

IV 2 1 7 Circumerston ot nastiri an mitiation rite

No mtianion nites we held i Mala society Men are not cicumersed Bup this
changes after Islamizanon An obvious inference would be that men are not likely
to convert when older because they would have to be circumersed They may tedt
the operation 1 simply forgot 10 ask about this duc to my female brased blind
spot during my research Alterwards 1 leaned that when men convert they
usually have the circumcrsion done m hospital They did not indicate that it was
an exird thieshold 10 not convent

Within the Islamic community boys are circumarsed at an early age, which may
vary from five to nine years old As this 15 a men’s ritual which women cannol
attend, T can only descnibe the report given to me by a Lamily 1 knew well when
the ritual was cartied out i their compound

A number of boys seven i this particular case get together in the man s 100
The Marabout - Maltunyo used 1o perform the opetation, though nowadays it 1>
often done 10 the hospital as well Afterwards the boys temam with the father of
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the house, who 1akes care of them like they were babies. Duning the night, when
they need to urmale, he carries them to the toilet. He brings them tood and talks
to them to make them feel comfortable. At the end ot this month the period 15
closed with a large teast People are mvited and sit and chat and cat sweets and
cola nuts.

The nitual can be characlerized as a 1tual of passage. Boys enter a new stage of
their hife and although they are not yet regarded as adulis, they need to be more
aware of the religious duties Women are not cucumcised and do not have an
equivalent ritual

IV 2.1 9 Do’ordo the tcast ot hmshing the Qui“an

There 1s another feast when childien have studied the whole Qui’an and fimshed
all the Suras It 1s called Do’ ordo in Mokolo (Lubeerdum m Matoua) As with
the other festivities. people come to pay a visit to the household where the
Children live They sit together, they pray together, they eat some sweets and

occastonally dink some juices, and they return home agan '™

IV 2.2 Former rituals and present attitudes

Why do rituals, those mituals that weie essential for the communal hfe, stop all
of a sudden when people accept another 1ehigion? To be able 1o understand this,
We refer 1o the difterent phases of Islamization and give some examples

IV 22.1 Returned from slavery

The Impressyve story of Maama Maimouna provides an thustiation: She had been

taken as a slave to the court of Hamman Yadj1. when about seven years of age

(Chapter I ang ). She Islamized m slavery and returned to Mokolo m the 1920s
Maama Maumouna herselt married - while sull in slavery - a Mafa man
tiom Mofuéle. They retuned to Mokolo and scttled i the Islamic
community. Neither ot them had been brought up mn the rules and
restrictions of the Mata community, and to be part ot the Islamic
community they had to abide by the rules of this community So they
did

114
A tinad type of rtual that conld take place iy the nitual to ask tor 1 un People just gather
logether and pray to Allah A~ I did not touch upon these ntuals tor the Mafa

communty I will leave them avide here too
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Her daughter mainied the son ot the hirst Lamido of Mokolo, a Fulbe by
origin Her sons ook Mandira wives The Mandara, coming tiom an
arca notth of the Mafa area, Islamized centunies ago Though "Mokolo’
people clamm that the Mandara have different customs, they mtermarry
frequently with people fiom Mokolo.
Her daughter, after having divorced her Fulbe husband., married a man
who had a Toukour father and a Mafa mother. The daughter got children
with hum Her son (hence the grandson of Maama Maimouna) married
a Mandaa wile, and the daughters married respecuvely Fulbe and
Kapsthi husbands.
That Mata ruuals are no longer pertormed scems quite logical e this context.
They had never learned them, having grown up i another system ot belicts And
why should the rituals be performed 1f people manty sons and daughters from
other ethme groups! In whose interest would the nituals be? We concluded that
on a social level, Mala rituals serve the continuity of the pattihinear clan But as
the clan system 1s no longer mtact, the rituals have become useless Harvest
rituals are pertormed to emphasize the circle of the seasons Though Maama
Maimouna and her hushand stll cultivated when they had returned to Moholo.
many Mushms no longer do or they use other people (servants) to work the land.
Pcople rather take part i the activities that undethne then membership of the
Islamic community

IV 2.2 2 Islamization by adoption, push and pull tactors

The second stage ot Islamization 1s connected with Mokolo as an administrative
center. Boys and guls were cithier adopted by Fulbe or Islamic families or else
came to live with thew relatives.
We may recall here the story of Baaba Rahmani and his brother, who
came to live v the court of the Fulbe lamido at the ages of four and six,
when therr father was mudered Baaba Rahmant’s first wite was Mata
and had been brought up with an Islamized aunt, who hived i Kora
This aunt had been martied to a Mandara man. Thus no nituals were
pertormed n thenr houscehold
His latest wate had grown up i the mountams, m the presence of her
Pagan tather. Therctore she knows the rituals quite well She became @
Mushim at the age of 16 when she came 1o live with her Islamized
mother. who had marmed a Kapsiki, who had also converted
Agam: Baaba Rahmani and his brother became part of a totally difterent
community. Who would have taught them the rules ol a system they no longer
participated m? Neither of the women could have continued to perform the
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rituals. To do so they would have needed a man as well as a community, in
which to perform the rituals - that is it the rituals are 1o make sense. Women had
never been responsible for the continuity of the Mafa community on an “overt’
level. They exchanged one community for another. It is by the rules of the new
community that they choose 1o live.
When young men convert before marriage, they do not yet have a deep
knowledge of the complicated Mafa belief system. The masters of ceremony at
4 twin ritual discovering that [ wanted to lcarn all the rules, stayed
conscientiously beside me and said:

We do not know the rules either, so we stay right next (o you so that we

can both learn them.
When a man is not the youngest. the cldest, or the second son (the sccond son
performs ritual functions) there is - like for the women - also less necessity (0
stay in their community.
For clderly men who were already married when they converted. it is much more
difficult not to return to their old rituals, as with the Mafa they are responsible
for the welfare of the communily. As mentioned above one of the few cxamples
Lknow of, concerns an educated man who has a good job far from the Mandara
Mountains. As Mafa rituals underline the symbolic and patrilincar structure of the
Sociely acting them out individually cannot be done. Only performance of the
Personal sacrifice would make sense in these cases. So if we would search for
Converts who are still active in rituals or sacrifices derived from their former
Teligion we would most likely find them in the category of men who converted
after marriage.

IV 223 The st stage

The lagt stage, the current period, is still taking place. Women and men are free
to either change or not change their religion. Since 1984 cconomic or political
advantages of being a Muslim no longer count as heavily as during the second
Stage,
The last wife of Baaba Rahmani earlier in this account served as an
example. We may also recall the case of Jamila. She deliberately - and
desperately - left the Mafa community in scarch of an altemative, as she
had lost her children and was treated badly by her husband. She ended
up in totally different surroundings in Nigeria, After marriages with non-
Mafa men in the mountains, she marricd Muslim men in Nigeria and
then came 1o Mokolo and stayed in the compound of an uncle, who had
Islamized in a former generation.



She lett her guid par, she lett betund the fields that had never been hers; they
would never have been hers as she 1s 4 woman. What ntuals could she have
performed on her own in her new surroundings? She had no children. let alone
twins, The bull nitual 15 a men’s nitual. She no longer harvesied. Had she been the
cldest daughter of a tathcr who was still alive, she probably would not have lelt
the arca The father would have been iterested mn her staymg close by him, and
she would have been able to count on his support for negotiations with a new
husband. Such was not the case though.

In the pievious scction, we stated that women who inhented the gus ot thewr
parents or ancestors convert less caslly We therealter got acquamnted with some
imphcations ol the 1tugl conteat. We may now add the assumption that eldest
daughters whose lathers arc sull alive, women n possession ol twins and those
who are twins themselves also convert less casily
What about women who moved less lar from thenr arca than Jamila did and
whose tathers are still alive? This scetion will be closed with the story ot another
recently converted woman.
I am the thid wite of my husband. I grew up with my puents and wenl
to school and followed courses alter primary school. My husband earns
a good Irving, he has a job m the admistration. He used to be a Pagan
betore, did his sacritice and all, but 1 did not know him at that tme.
When he descended fiom the mountans he Islamized...well, you know
how 1t went These boys, they came to work with the Fulbe and 1t
became then wish (o convert. So he did  He marned atter he had
become a Mushim His first wife was also a Pagan, When she wanted to
marty him, he converted her '] oo With the second wite it went the
same and then T came two years ago. [ used to be a Chostian, as [ hved
tor some time with my sister in South Cameroon. As 1 loved him, 1
Islamized too, Besides, a Christian, & Muslun... m my opmton it comes
down to the same In the Bible they tell you about the same things as
i the Quian It 1s only the language that changes A Maabout taught
me 1o read the Qurlan. My hushand sent for lim. He comes i the
courtyard a tew days a weeh and 15 pad 1or that,
Licad st m Fiench, the Qur'an, as Arabic 15 very dithicult. So tor (wo
years now I have joined in the Ramadan
My father 15 sull a Pagan, sull sacrifices. 1 go 1o see lim quite often.
about stx times & month, 1 could not negleet them. my parents, could 1?
When he celebiates the harvest mtuals, it would have been my duty (0
biew beer for hum [ ask somebody clse 10 do it and 1 send 1t over t0
him. Not only to my parents...we also buy it and send 1t to the parents
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of the other wives When we celebrate the feast ot the sheep we sent a

leg to my parents and to his parents

It one of the childien 15 11l and we cannot tind a temedy we go 1o out

paents They may go to the diviner who can ask lor a sacnifiee of a

chichen o a goat Then we will pay 1t and have 1t done by our parents

It somebody dies m the family, I go for the tuneral but I will not dance
It 15 clear that a woman can more casily live m the new rcligious system, stll
fulfil her responsibilitics towards her father by sending him beer or benetit trom
his sacrifice it necessary We may also notice that this converted man, her
husband abides by the rules described by Uthman dan Fodio in giving his wife
the opportunity 1o lean the Qur amc rules 1 have come upon other such
cxamples

IV 2.3 Changes of rituals: Concluding 1emarks

It 1y perhaps unnccessary (0 say so but we should seahize that the Islamized
Youngsters will stop dancing i the moonhight the men will stop playing the
drums and the flute and the women will stop playing the percussion instruments
1t a sad end 1o the story? Are the poor Islamized women stictly torbidden to
dance? 1t would be 1t one has the image ot the "happy savage’ i mind The
Islamized women themsclves sec the advantages of then new hfe
But what about the duties the young people have towards therr parents?
Daughters who need to biew beer for then father and his mates tor the harvest
Mtuals can have this done tor them and then send 1t over 1o then tather Fathers
Who want 10 continue 10 give thewr daughters part ol the nitual bull can have it
slaughtered by an Islamic butcher, who will say the necessary  prayeis
Festivities within the Islamic communities are much less ritualized than the
ceremonies we described tor the Mata What symbolic {eatures can be distitled?
Daada Maimouna, who Islamized m the former gencration, said
"No, we do not count bke the Mata did Two and threec have no
mcaning Only the number “seven® perhaps It oceurs a lot This was not
written down 1 the Qur an People already knew it before that pened
s0 they continued with it In the prayers the numiber three 1s important
The Importance of even and uneven numberng has disappeared The numbers
Seven and thice both uneven play atole We may call to mind what we wiote
0 the Jast chapter Before prayers - and these occur often i the ntuals as we
have noticed - people need to wash the ditferent pats ot then bodies three times
Alter having sexual mteicourse people need to ntually wash themselves and 1inse
the privage parts of their bodies thiice However we have not yet discovered an

18
S0C1ation of uncvenness with masculinity
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Fuither, the association of women with the mside of the compound and men wiath
the outside 15 all too obvious This 15 not a continuation of Mata deology
Uthman dan Fodio was clear about the space that women and men should
occupy Islamized women considered the tact that they could remamn inside the
compound because men needed to provide tor the family as an advantages
compated (o then former situation

In regard to the mtuals in the Mafa communaty, especially the bull titwal and the
harvest nituals we mentioned above that they undetlined the continuity of the
clan Concernimy this matter we found that the opposition wife-givers versus
wile-takers was important It we regard the tituals of the Islamic community, we
sce that the exchange of gilts play a 1o0le m many of them Baraka des Allah,
feast of the sheep name giving tor mstance But the gilt exchanges are made n
the name ot Allah the gieatest, the only one who can be worshupped They are
not exchanged along clan hmes Ulimately these rituals stiengthen the feeling of
belonging to the Islamic commuty in which former ethnie boundanes no longer
play a role The ruals can thus be chatacterized as communal tituals

The marrage system m the Islamic community ditters as we will find out 1n g
subsequent chapter  Accordingly the opposition bride-giver - bride-taker has a
completely different natue  Ideally, in Fulbe socicty a person marues within
onc s clan and cross-cousm marriage 15 tavored This never happens in Mokolo
but withm the Islamic community ethnic boundaries no longer prevail

Another important feature 1s the fact underhined over and over again duning all
the mituals  that God s One Heie inomy view  lies the main change ol
categorization as will be demonstiated m the last section of this Chapler

The next section contans the final analysts concerung the change i the
cosmological order There we will tum 16 another type of 1itual namely the
funcral ntes 1 have set these apairt because of ther spectal characler

IV 3 We attend but no longer dance: funeral practices

We may 1ecall the nbroduciony story i which we witnessed one day of a Mata
funeral

This section deals with Maka tuneral practices and the changes that take place
atter conversion to Islam The tituals practices atter the death of o person usually
last many days and nights They aie rather compheated

The rituals pertormed duning Mafa funerals exhibit a unigue pattern ot actions
Yet like people m many Atucan socicties the Mata percerve death as the bridge

228



between one life and the next. Their present life is just one among many others,
As Thomas stated:
"Le systéme de croyances refuse la brutalité des faits et par le médiat
du symbolique renverse la situation: la mort 0’ est plus la fin irréversible
de la vie mais un moment particulier de  celle-ci, source de
régénérescence (1982:72)."
I start this discussion with a short overview of religious beliefs and practices
concerning the after-tife. After that I give a more detailed description of a Mafa
funeral in the non-Islamic community. Van Gennep (1960) divided rituals of
passage - and we may classify funeral rites as such - into three categorics.
Mourning, he stated, is a transitional period for the survivors. They enter it
through rites of scparation and emerge from it through rites of reintegration into
society (Van Gennep 1960:18).
First there are rites of separation to accompany the dead person in his or her next
life. Second, there arc rites of transition (p 18 ff.), which place various
resirictions upon the mourning relatives and require special behavior during the
Mourning period. Finally, there are rites of reintegration (p.147), which help the
Mourning persons return to normat life and bring the mourning period to a close.
Thomas divides funeral rites into separation rites and reintegration rites (Thomas
1983:75),
L will follow van Gennep's categorics in my description. After that 1 will discuss
the funcrals of Islamized Mafa people in Mokolo.

1V 3.1 Death in Mafa society

Death is often conceived as different for women, children, men and for young
and old people; morcover “good’ or "bad” depends on the kind of death. All these
factors may influence the length of the mourning period (Thomas 1982:101).
Among the Mafa, funcral rites for a highly respected person who dicd a good
death may last up to ten days. People stated that the period was shorter for
Women. But for an ordinary man, the funeral rites did not last that long either,
and could be shorter than the rites for a highly respected elderly lady.

The Mafa distinguished the good and the bad death as follows:

Men women
0od had vood bad
-elderly -young -clderly -young



-having had -no children -having had - no

children{male children(male
and female and female
soul crushed by soul_crushed by
<Jigtle  -nude ~lhiele -nude

-having done
marav

The acts surrounding Mafa funerals are both complicated and numecrous. If they
arc nol performed night, they can harm the deceased Then the dead person will
keep wandermg aound and in turn harm the next of kin and other relations.
In my descrption T will relate the nituals that take place after the death of an
clderty man We will descuibe the case of a tather of seven sons, bab gav Mania,
a generous and highly respected person who had been able to attend the maray.
the bull feast several tmes, duning which he was able o sacrifice o bull. As we
saw before, this act gives a man considerable status and attects the length of the
mourning rituals and how he will be buned
Betore he died he spent some tme an hospital, but his case was hopeless. They
had told him st had something to do with the liver He had been ieturned to his
compound on a hand-car, because his brother siud he wanted to make a saciifice
on his behall at his own place. But after the sacrifice, the man said he prefericd
to be taken 1o his son’s home 1o die there. "When | die at my own place.” he had
said, "those who have died before me will bother me too much ™ So he died at
his child’s home
It s important that the relatives and close {riends and neighbors of the deceased
attend the tuneral During the ntes the drums should be beaten, as a Mata man
sand,
"with all the force that 1s felt in you The torefathers have said that you
should cry aloud and beat the diums, so that the dead tather will
overthear and will be able to say "Oooh histen to my childien, how they
love me because they are beating the drums lor me™ "

IV 3.1 1 Rutes of separation
Rites of separation we the procedures by which the corpse 15 tiansported outside
the compound, and the tools of the deceased are burnt But they also include the

physical manstestations of separation Iike the grave. o1 the penodic collective
res o expel souls from the house (Van Gennep 1960, 164)
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Bab-gar Mania died on the 24th of April 1988 Some of his childien were around
So were the neighbors, who called for the other childien When they aimved the
little sister of the dead person was next to him, representing his eldest daughter
The tirst-born daughter ot a man 1s supposed to stay neat to her dead father. and
she has an impottant role m the tuneral rites In this case she lived oo tar away,
S0 she could not artive 1 time

The httle sister washed the body Thrs should always be done by a temale,
preterably his tirst-bom daughter If he did not have any sisters they would have
laken the furst-born girl of his tust-born child 1f that would not have been
possible, 1t could have been his wite who would wash the body The wite also
Femains next to the one who washes the body, as she should not stay on her own
while doing thiy '"*

On the tirst day, the drums ate taken out and beaten All the people fiom the
kuyuk, the patriclan of the mother ot the deceased his Culdien and the neighbors
were present that moming They lett for a place they call wam in Mata atter a
Special tiee that stands, as they expiessed 1t on a particulat spot They took a
Picce of bark trom this tree and bunied 1t Then they returned home agam

The blacksmith looked at the stones like a diviner, to lind out 1l the dead person
holds any girudges agamst one of the living Then a cock was slaughteied and
€aten by the blachsnuth He belongs to the smith caste. whose wives ate potters
and midwives Tt 1s his task (o dig the grave and caity the body 1o 1t On the
second day they called tor the blacksmuth agam He then had to kill a goat which
should be provided by the cldest son of the deceased and serves as payment toi
the blacksmuth’s work

The sheep or goat should not bleat while being killed Therctore it s slaughtered
N a'special way They close the mouth while the animal s standing upright and
they stich the knife right 1o 1ts throat The blood should flow into  1ts belly
When the ammal dics they tahe 1t outside the house and strip ofl the skin on a
Sone lymg 1o the right outside the house It has to be the 1ight side, as the male
body was brought m from that side A lemale body would be taken in from the
left side Thys 1y a reversal of the ordinary situation m which left 15 associated
with mascubimty and rnight with femininity

Nonmlly the head of the deceased person will be wiapped m the goat shin The
festof the dead body will he wound m o white piece of cloth, with stps of goat
Skin wound the wrists and ankles But this man had killed a bull for the bull
feast, <o he was wrapped m a bull skin

s
Women aic washed by (hen youngest dwighter or thar dose toend sonda Chuldien

ue washud by thar mother ot the sister of thar mothe
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Inside the house the blacksmiuth and the relatives speak to the dead body and they
tell him that they ae gomg to letch the jar that represents the lather of the dead
person  Afterwasds this jar will be broken The blacksmuth s wale the potter
will make a new one It will be given to the brother ol the dead man so that in
the future he will be able 1o make the sacritices for the deceased 1t the brothers
dare no longer around 10 will be given 1o his sons  The ewd par of the deceased
the jar that represents his second bemg will also be taken outside i the deceased
had twins which 1s the case the spectdl twin pot called tsakalay, m which the
yearly twan 1ituals have been caned out need to be well covered
Beside the body a tie 1s butlt with the dung of a sheep the wood of a tree called
wanda (Jupubes) and another picce of wood called ¢a aed (a tree that loses its
leaves duning the diy scason) People eaplamed to me that they use the dung ol
sheep 1o prevent people from smelling the body  they use these spectal trees
because otherwise the body will start 1o swell
A man will lie i state i the fourth hot 1f one starts counting from the kitchen
a woman wil hie m the sccond hut the one that also contains the granary
It one  they added o the explanation  were to burn this tiee ¢a aed atter a chuld
was born the baby would reman tiny
The eldest daughter in this case the younger sister who 1epiesents her takes hes
place beside the body to chase away the thies The other sisters who have atnived
to attend the tuncral bime along o calabash with mallet peanuts weed (chien-
dents) or beans all these are female ciops
When the bull skin has been brought mito the hut of the dead man he 15 taken to
the entrance Then all his childien his sisters and his biothers must sing while
the blacksmith wraps his head i thes skin The neighbors and other people who
attend the funcial iemain outside where the men beat the drums The women
dance and sing whatever they want concerming the dead person and then grief
for instance

ooh bab ¢ay (Lather ol the house) why did you leave us?
When the deceased s wrapped up they tahe him outside by the night hand side
doot They prop him up on a large stone outside the hut but mside the comtyard
while the blacksmith stays behind him 10 hold lim up Eveiybody approaches
one by one and kneels down m front ol the body Then the fust born gul, his
cldest daughter leaves the compound, her calabash hilled with pebbles  she
thtows these in the ducection of the grave '

One varston of v antormint told that the daad person will now 1 ve tor 1 Dist vistt o
the compounds of his e chrldien nd s dose fnends The blcksnuth will ¢y him
dong the way Tust the house of his dowest tniend Cdled marsfar bike the second
chuld s wds 1o hus dddest son and the other sons Doin, this he should e



Before he is brought 1o the cemetery, the deceased, his wives and his children
make a round about the compound, two times if the first-born was a girl, three '
times if the first-born was a boy. They can make this roundabout now, but they
should never do so while the father of the housc is still alive. Never should the
wives and female children of a man go round about the compound. If, for
example, one of his wives needs to pick up something on the other side of the
compound, she should return halfway and reach the particular spot passing by the
entrance of the house again. If she does go round it is said that it would kill her
husband. The second child (two - female) of female twins cannot cven make this
roundabout in the funcral period. though the first one (one - male) can. If the
kala-yam, the next child to be born after twins. is a girl, she cannot make this
circle around the compound either. If the kala-yam is a boy. he can. When the
female twin or kala-yam are married, their mother-in-law can make this
foundabout for them.

The numbering remains important, If the deceased’s lirst-born child is male, they
will bury him after two days: if the first-bom is female, they will bury him after
three days. But. people added. if the children live far away and have not arrived
yet, they may still wait. The blacksmith will carry the body to its grave and bury
it. When that time comes the firsi-born daughter leaves first. The blacksmith
Walks behind her, carrying the body (o the grave. They immediately return to the
Compound again. They do so three times if (he tirsi-born was a boy and 1wice if
the first-born of the deceased was a airl,

Bab gay Mania is put in his grave sitting up straight. That is because during his
lifetime he sacrificed a bull for the bull feast, the maray. Otherwise he would
have been buriced lying down on his side. Male bodics are laid on the right side
and female bodies on their left side: here again we sce the inversion of normal
practice.

Stones are put at the back and the front of the body. so it will not fall on its belly
Or its back, If that should happen, it could cause another person’s death. In the
Case of the burial of a child, the mother of the child could become sterile and not
be able 1o give birth 1o another child. If a person is buried sitting up. they put a

accompanied by his eldest daughter. But he should not leave the compound by the door:
a hole must be made in his hut, through which he can leave the house for the tast time.
Retuming from this last visit, he enters again by the same hole. At a later date, when
I was back in the field other people told me that paying a last visit was only done by
the Kapsiki people, and that leaving the hut through a hole wis something only done for
the mountain chict. Regional differences probably explain these different accounts,
1y

Here 1oo the accounts of people differed. Others told me that for funerals it was just the
other way around, Inthat case it would mean another inversion of the vrdinary situation.
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{lat stone on the grave It she or he s laad down, they bury her or him with sand
and carth In the case of cnldren, the blacksmith puts the body in the grave, tuins
his back towards the grave and, standing tumed around, puts the sand on the
grave
I 1t 15 tilled with sand, stones are put on the grave When  the blacksmith has
finished his job, a black pot 15 put on top of the grave 1t contams a bit of tood
with a sauce of tat that has gone bad. Once the black pot 1s put on the grave the
blachsmith 1s not supposed to look back any moie It he would. 1t 1s said that he
will die
There are more dangers confronting the blachsmith 1, while carrymng the body,
the head talls backwards, the blacksmith will dic: The same s ttue 1f the body
starts jumping up and down as he carnies it on his shoulders The blacksmith will
drop the body, tlee tar away from the homestead and look for a diviner, who will
be able to tell him what sacttbice has to be made to undo the ham [n such cases
e needs 10 go to another quarter of the aiea, tor which one needs 10 cross a
river Another blacksmith will fimish the job n that case
Vawar tells us
"Once a body fell down m that way | came back tiom school, they had
left 1t just hke that, T only heaird the cries and the shouts trom other
people T saw the wrapped-up body T didn’t know 1t was a body |
thought 1t was my lather [ stated 1o call tor um "bab eay, bab cay'
I enied aloud  Than people came to el me 1t was the body of a dead
person Ttold them " liars, you are lymg " I touched the body 1t moved
then T realized and started to ary. [Hled  People said it was because he
was asoreetet, a niede He did not want 10 be butied by the blachsmith
who was supposed 1o bury tam, so he moved his body provokingly to
have another blacksmith fmish the job, finish his buttal  But the
blacksmuth he preferied wasn™t around. so that's why they had lett m
like that Then a diviner arrived and they thiew stones (o ash the body
by whom he wanted to be catnied to his grave The body answeied that
he wanted to be carned by his first-born son This wish was fulhilled.
and the body was at case
The blacksmith should not wash himselt tor the bunal
Before he carmes the body to ats grave he undiesses himselt and wears only a
goat skin atound his Toms He thiows sand over his nearly naked body as #f 1l
weie water Atfter the actual bunal, when he has put the body n the grave, he
turns his back towards the grave and takes ofl the shin around his loms Bemng
completely naked, he washes himsclt i tront of everybody The wet sand beside
the bunial place ss put on the grave The blacksmiath should not ook back, anothes
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blacksmith will put the stone on the grave. They will fetch the meat from the
slaughtered goat, which they left in a wree, and they will return home, '™
When the body has been buried, the guid pat - the pot representing the second
being of the deceased - that had been taken outside. as well as the pot called
baba, the father, and the pot called tsakalay representing the (wins - though this
one remains inside -, will be questioned: who will be taking care of them in the
future? The diviner throws the pebbles to divine and find the answer. He
sacrifices a cock on the stones, whose blood is put on the pots. Then the pots will
be broken, The blacksmith's wife, the potter, will make new ones. They will be
given 1o the brother of the deceased, so that in the future he will be able to make
the necessary sacrifices. 1f no male is available, the offerings to baba may be
done by women, but the sacrifice for the twins should never ever be performed
by women.

His bed (a wooden shelf people sleep on), called pai. is thrown outside.

IV 3.1.2 Rites of transition

Rites of transition are described by Van Gennep as the ceremonies that
accompany the passage from one social and magic-religious position to another,
when one is wavering between two worlds (Van Gennep 1960; 18). Before and
after the actual burial, the family. friends and neighbors will continue 1o beat the
drums, dance and sing. This may last for days. up to ten days for a very
respected person and at least two days for an ordinary one. Those who come 10
altend the funcral festivities will bring food along. For the duration of these
festivities the women should not wash themselves. Also during the night the male
relatives beat the drums and sing.
Night falls carly, as the sky is covered with clouds. We sit and listen
10 the drum beat. It will be the last night of the first part of the
mourning period. Food has been prepared by the daughter of the
deccased to be eaten by the sons-in-law. To light the fire, the wite or the
cldest daughter may walk around the house and lake a picce of straw
from the roof to light the fire with. This is something they would never
do during the lifetime of the father of the house.

Ny
If the grave collapses after the funerad, the blacksmith will repair it. But it it continues
to cave in, this means that the dead person wants one of his children with him, and you
can be sure that one of them will die. To find out which person the deceased wants,
they will pay a visit to the fetishist to ask for advice,
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During the dances the tist-born sons and the tirst-born daughters of all
his wives dance with the matenial belongings of the dead ftather, like his
shield, his bow and artow, his hat, his spear. etc

The sccond son, called m™matstar, went olf with the bluchsmuth to get
a piece of wood, from the jujube tree, the wandar  As we know thrs
second son has had a speaial place i his tather’s ife Whenever there
wdas a spectdl occasion, for example when therr father got  marnied
agatn, this second son had to be next to his father That 1s because the
second son represents the female, whereas the first son repiesents the
male ' Duning saciifices or during the bull rntual he used to get the
largest part of the slaughtered animal Duning the tuncral dances the first
son dances with the bow that has a rope, as he represents the male The
second son dances with the bow without a rope, as he repiesents the
female

Members ol the Awyuk, mother’s patie clan, pictee some potsherds trom
the pot that used to represent the father of the deceased '™ They pul
astrmg an at, made trom the tree called wam, and they hang it around
the neck of the childien of the dead father The beam that enclosed the
door of the hat for the nitual bull 15 taken out and put on the fiie The
warmth 15 very welcome as the mght s unbearably cold '™

Beer has been prepared It 1s taken out and put on the right side ol the
compound on the spot where the body had been put before it was
buried Only the daughters and the sisters of the dead tather are allowed

122

10 drink thrs brew
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1635 not only this son who has this function but every st and every second son of cach
ol the waves a tather of the house ever had 1n his ife and whao bote hum childien

[t would have been o person who taok « ae of the pot called mma his mathet the
~ame would have happoned

For those who neser hilled o ntual bull - another mece af wood will be taken trom the
calcedra tiee

Farly m the moming just betore dawn the anthiopologist being exhausted and dmgng
by the sound of the be wing drums tell asleep 1 had very pleasant dreams When they
wohe me up when the sun had atnved it was as o 1 had visited anather wotld and
abruptly had 1o retum to this one
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As the women drank the beer, the blacksmith was the only male who drank with
them. He did so from his own calabash. '

IV 3.1.3 Death outside the region

If a person dies in another area and the body cannot be taken home, usually the
little finger is cut off the body, - from the left hand for a male and from the right
hand for a female - and taken home. This little finger will be buried as if it were
the dead person. Vawar tells us:
"My brother had been run over by a car in M. We did not have money
to pay for a taxi to bring him home. So he was buricd over there.
Prisoners had to dig the hole, and the guy who had run over him had to
do most of the work as it was him who had killed my brother. My
father was full of gricf. He had brought his bow and arrow ready to kill
the guy who had killed his son. though nobody knew of his intention.,
He was quiet at first, but when he saw the body of his son, he pulled
out an arrow and shot. The guy was hurt. They had (0 take out the
arrow, and the other arrows they took away from my father and they
had to calm him down. He said, "If my son is no longer alive, the one
who had killed him should not be alive cither.” They offered him
money but he refused. He said, "Does that bring my son to life, or
what?"
When my brother was put into the grave, my mother jumped in as well.
She was so full of grief that she wanted to be buried with her son. We
had to take her out by force and console her.
Then we took his little finger and took it home and the funeral rites
started.”

IV 3,14 Rites of reintcgration

These are the rites that lift all the regulations and prohibitions ol mourning. The
:Survivors enter the transitional period through rites of separation and emerge from
it through rites of reintegration into society (Van Gennep 1960: 147),

During mourning, the living mourners and the deceased constitute a special
group, situated between the world of the living and the world of the dead. They
leave thig special world only through appropriate rites and only at a moment

>, Lt . . . L .
People from the blacksmith caste and the ordinary caste should never drink or el
together. Nor should they eat from the same plate. His millet porridge is put in a
calabash, unusual for ordinary people, and the sauce that goes with it in_a black pot.
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when even a physical 1clationship s no longer discermible Meals shaied atter
funcrals and at commemotation  celebrations can be  considered  rtes ot
remtegration

In the case of bab ey Mama  one month later bear s prepared ancw A godt 1s
sacrificed i the mornmg and all the meat s prepated except tor the hront legs
They will be given 1o the blachsmith Six mullet pornidge balls are prepaied and
then put in small black pots Atter the meal has been caten the wives ot the
deceased and her children we put on the road and the blacksmith shaves their
heads completely bald When he has done so they return home to drink the beer
The blacksmuth takes the shin otf the goat that has been sacithiced and he gives
1t to the cldest daughter of the deceased She puts it into hus calabash She will
carry this calabash along with the hat and the lance ot the dead body and will
return home

One and a half months aftawards o bit of the millet porndge that has been
prepared for the everyday meal will be put at a mourner s foot tor which purpose
they have constiucted somethmg that 1ooks hike a lntle hut It will be the second
son, m matslar who docs so For women 1t 1s put on the night stde for men on
the left side

The tirst day the blacksmuth does the offerng, it at least it contans meat 1t the
deceased was a man - he docs so at the toot of the wite of the deceased and at the
toot of s lLast daughter o1 the second son mr matsiar 11 1t would have been a
woman 1f would have been her first daughter and her youngest son

Afterwards the services of the blacksmith will no longer be needed, they can do
it themsclves during the ime of mourming This time vates In the case of bab
gay Manta  the final mourning rituals weie held nearly one year later After the
farst phase of the mourning ntuals the wife can go to the brother of her dead
hushand or find hersell another husband

[V 315 The end ol the mowning penod

Tuesday Apul 101989 Beer has been piepared In the evening the relatives start
to play the flute Some men pretend they weie highting wihile one man carries the
pot that contains the beer on tus head tor people to dink

Music 1s made with all sorts of instruments tlutes petcussion mstruments ke
ganzaval and dassal and diums People argue Pots loaded with beer are tahen
out of the house and divided  People dunk ull carly i the morning
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Wednesday, Aprd 1E 1989: This mornmng, only the flutec 15 played In the
afternoon the blacksmuth, the brother, the youngest son ' and the wife of the
deceased drink some beer. They have put it in a small pot They dink under the
caves. They pour out some beer on the ground The blachsmith says aloud to the
dead father, "Take this beer and drink 1t with your tuends and those tamily
members who have died betore.”
When the eveming draws near they put the meat of a bull on the tue. The
blacksmuth and the brother and children of the deceased divide this. Had they not
been able to find bull meat, they would have taken the skin ol a bull, piepared
1t and pretended 1t was meat
Then people leave tor the “bushes’, they come back; they leave tor the mountans,
they come back: they leave for the neigbonng compounds, and they come back
By then might has tallen. Everybody will return home. It 15 the end of the
mourning period for bab gay Mania. For at least two generations, sacrifices will
be made for him. He will be remembered.
I once sighed. "How complicated your system 15, how
did you learn all this? "OQur parents told us.” one informant saud. "They
tell us all these things, especially atter the evening meals. 1if the tull
moon s out!"
Another intormant, a Christian woman, sard "Even my mother, who was
baptized long ago. tells me so that her childien will not forget the Mata
customs, but she also tells us that we do not have to live up to all these
tules anymore. 1 will also tell my son when he gets older 1l 1 have not
torgotten by that time and sull remember all the rules.”
In the next section we will give a description ot a tuneral of an Islamized Mata
lamlly to find out if they have torgotten about their tormer customs ot that these
are sl of importance. Then T will give an analysis ot Mata funcrals and
¢laborate on the changes atter Islamization to finally amnve at my conclusions.

IV 3.2 Kuneral after Islamization
I's early in the moning. We are heading towaids the outshuts ol town

on our way to the compound of a cousin of the fust wite ol Baaba
Rahmani. That cousm died two days ago; Americans landed that day by

As set out 1n the first chapter, among the Mataat 1s the youngest son who wil inhent
the house of his father Women will always stay 1n the house of their youngest sons
Ihe eldest son will stay near the land and build lumselt 4 new house 1t the father 1
stull ahive and the youngest son 1s old enough 1o tound his own household, the tather
May build himselt a house quite near s old house and stay theie with his other wives
(wWhom may be much younger) while the mother of the youngest son stays with him
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hehicopter Without any warning they had come to carry out a project to
inoculate childien 1 town The road to Mokolo 1s one of the hest roads
in the country  though not good enough for them The helicopter scared
the people 1in town Nobody knew what was going on and every body
hastened to see what was happening, mcluding the pohce In the 1ush the
police car 1an over the cousin, who was on his motoitbike The poor guy
had been a butcher He Islamized eight years ago  As a butcher you
cannol mahe a decent living unless you slanghter anmmals in the Islamic
Wy

We tahe off our shoes by the entrance hut and pass the men who si
together and mourn an front of as well as inside the tust hut They talk
m low voices We pass them with our heads bent certamly not looking
4t them They pretend they did not see us

We enter the mner courtyud In one ot the huts some women are sitting
They e moutnimyg, crymg b ttmes while saymg aloud. "Theie 15 but
onc God and Muhammad 15 his Messenger ' They (00 converse i low
voices The atmaosphere 1s tense The poor guy was stll young with a
Idetume ahead of lam His mother who 1s not Islamized 15 sitmg
quictly Occastonally she wipes a tear from her eyes with a comer of
her clothes People do not dance they do not sing  nothing ot the kind
The body has been burnied  Relatives, fniends and people tiom the
Islamisc community will regulaily drop in durning the weeh followmg the
death At antervals the men start a prayer, (hey recite o verse from the
Qui an The women respond from the mside, by praying too Atter we
have been sitting lor a while, we leave again We cannot help but pass
the men again While kneeling our eyes cast down we greet them and
eapress out sympathy Only when we have left the compound do we
put on ouwr shoes again

IV 321 Rites of Separation

This tuneral concerned ¢ Mata man who had Islamized cight years before His
famuly s partly Islamuzed and pattly keeps to then own schgion, yet the funcral
is totally adapted to Fulbe Islamic customs  This funeral and the one W
deseribed an the muoduchion  also a funeral in which Islamized as well a5
non-blamized people parhicapated - served as cxample to show that juneral
practices tollow the 1chigion of the deceased In regard to the Islamic rules thes
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means that the body was buried the same evening at the local burmal ground.
125

During my last stay, when 1 again visited a funeral 1 the mountains with Istamic
female friends, 1 observed that Islamized sons may bury theu Pagan father the
same evening, according to Islamic customs, while the tuncral rites are carried
out according to Mafa customs.

If it is a man who dics, the Marabout will come to say the prayers. The body will
be washed by men. Everybody will start crying and calling aloud. It 1t 1s a
woman who dies, the body will be washed by a female member of the
Community. She has to be able to read and write in Arabic, as 1t 1s important that
prayers are saud durmg the washing ceremony. The body 1s wrapped v white
garments: a skart, a blouse and a veil for women; trousers, a shirt and veil for
men; for both, an additional garment to wrap around the body, When the body
18 carried outside, women as well as men pray. Then the body will be taken to
the place of bunal to be buied before sunset. Men will do this job. Evenaf 1t
concerns a woman’s or a child’s body. women will not be piesent. When the
body is carried outside and leaves - often by a car that will be hired - the women
sit inside and cry and scream aloud.

The men take it to the funeral grounds. The body 1s put nca the grave while the
men pray standing up. They do not kneel down as they would for the daly
prayers, and they pray the special sutas, When they have tinished prayimng the
Marabout puts the body. which lies on a plain reed mat, mto a grave the size of
the body. Men, women and children are buried m the same position: the head
towards the north. fowards Mecca, the holy enty. So the tace 1s tuned towards the
Sun. The head of the body will rest on the left hand. The carth is not put dircctly
on the body. They first thatch over the body with wood and leaves so that it
becomes "like a house™. '* Only then is sand put in the grave. As the body 1s
bureg, prayers are said aloud while the men’s faces are tumed towards the sun.

125
In 1992 1 went back (0 Mokolo 1o check my data 1 went over all the funeral ntes again

with my Mafa informant When I wanted to do the sanie tor the funetal rites in town,
my friend <ard we would, though she did not Iike to tath about death. We never got
aound to it Then the day betore T lett, a netghbor died He had been a Marabout, a
kind and quiet person and I had spoken with tum a Jot dunng my tormer visiis He had
been 1l tor « while So 1 hardly discussed the Islamue tuneral agam,  bul instead was
very much involved in its actuad ntes

I thank him in memonam May Allah bless his soul

I watched this "making of 4 house around the body™ also at g tuneral of an  Alncan -
Islanue frend i Holland

241



The women who came (o pay a visit will each prepare the meal i tum. They
may piepae 11 at home and then bring 1t to the house of the deceased Or they
may mahe it i the Kitchen of the compound of the deceased

1V 3.2.2 Rites of transthon

The week alterwards, people will pay a visit o the house ol the deceased to otfer
their sympathy to the next of kin and to moum. All through this penod, other
women within the Islamic commumty will prepare the meals. After a week, hife
goes back to normal tor all except the wife or the husband ol the deccased and
then children.
In total, mournmg will last 40 days Duning this period, the deceased will visit
the next ot kinan thew dicams at night to give them consolation.
"A man, for example, can tell hus wile what he hikes to cat She picpares
it tor em She thinks of im a lot ™
During this time a woman should wear the same articles ol clothing.

IV 3.2.3 Rites of iemtegration

Atter 40 days peaple gather agam (o pray lor the deceased  Alter that perod, a
widow or a widower can marry agan
"By that tune the body has totted inats grave By (hat tuime you also
know 1f a woman 1s pregnant or not, so who the father is T mean,f she
would many agam too soon you would never know, because some
children tesemble theu tathers but others do not at ail”

In the next section we will try o analyze the different funeral rites and diaw
some conclusions,

IV 3.3 Conclusions concerning funeral rites

As we siaud betore, a man symbohic ordering i Mata society 1s doubleness, and
twins e the ulimate manifestatson of this prnciple. Women have a strong
relation with doubleness, they e associated with even numbering, Thrs fact 1>
also apparent i some parts of the nitual. The first son repiesents the male: he
dances with the bow with a tope The second son dances with the bow without
a rope, as he represents the temale During the funeral rites we have seen many
nversions of the cosmological order The numberg 15 1eversed several 1imes
During my last vistts, when I discussed it with my mformants, some doubt has
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nisen in my mind about some of these inversions, as I mentioned in an carlier
footnote. This could be due to divergent interpretations in different regions,
Some reversions remained clear though; left and right is reversed as well: a
woman is buried on her lett side, a man on his right side. When the deceased
was taken out of the house to make his last rounds. he was set on the night side
of the entrance hut, a place reserved for women in ordinary situations.

There arc more reversals during the ceremonics. Things (hat are normally
forbidden, like walking around the compound or taking straws out of the hut to
light the tire, can now be done. '” To explain the significance of these
reversals, we may point out that in many African socictics the spirit of the dead
persons has to be led astray. By doing so they hope he will not return (o the
living world to bother the next of kin and other relations. These reversals of the
classifying principles are summarized in the following scheme.

Separation transtton rcuuz‘ymlwn
:t'alk around hut straw from roof
28
mtllet meal wath millet meal with meat of bull
vegetables vegelables {(masculine)
(ferunmne ) (feminine)
femmine masculine temunine masculine  fenmmne masculine
left nght lett nght nght left
Uneven  even uneven  even even uneven
(two) (two) (two)
sacnficral sacnficial
drnking drmking

Musical nstiments

drumy drams and flute and
percussion percussion
lelgmg smging
ancing dancing fighting
w
1ith bclongmg\ with belongings
17

And in some ateas to pay the last visit, the deceased cannot leave by the door A hale
should be made 1n the wall of the hut to allow the body to leave

Not a normal entrance, see footnotes above
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trees used

wam (bunicd) wam (stng with
potsherd babyy

windu (bumt) Cileedin (buimt)

g gd (buamt)

The 1eversals concerming left and right and even and uneven aic obvious m the
rites of separation and transttion Duning the rites of 1emntegration, the normal
order 15 1estored, which respectively means, night and left even and uneven
assoctated with female and male

The sigmificance of the musical instruments still has to be analyzed For example,
i the ramy seasons drums (or certan drums) cannot be used The 1ron
percussion mstruments used duning (he ites of integration e only used by men
I do not know 1f or why the female percussion insttuments are not used The Hute
1s never played by women

Further 1escarch 1s also needed concerming the sigmticance of the different trees
and thew functions At thrs point no conclustons can be drawn on these subjects

In regard to the changes that took place atter Islamizatton, we can conclude that
the cosmology and the symbols attached to it have changed drastically From
analyzing the nituals, no assocuations related 1o male and female can be
discovered, other than the mside - outside dichotomy  Considermg funeral nites,
the obvious 1eversals that existed in Mafa rituals have disappeared The ntes aie
sober People only pray they no longer dance or sing
Concerning death in Africa m gencral (1 this as at all teasible) Thomas remarhed
that the mdividual s death was not an end 1 atself
qitt ot une duree de vie inscrite sur wn temps indarre mars un momend
du temps cocudane, repetinf, codifté par ce 1cferentiel capial que
constitue le nnvihe ef controle par Ies andéires dont les patriarches sont
1a-bas les représentants (1982 12)
We previously concluded that whercas Mata 1ehigion takes a curcular view ol the
untverse They dy five times and take up lite undemeath the earth Islam has @
lmcar view ot hfe and the atter-lite The dead go to Allah 1o be judged from
there to go 10 either patadise o1 hell At any 1ate they do not retuin 1o carth
Theretore they do not need o be led astiay during the tuncral rites The memory
of the dead person 18 no longer teared as intormants stated  The Lact that they
come to visit the mourners i dreams 1y seen as 4 consolation a release and 15
by no means considesed a threat
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V 4 From plurality to unity: concluding remarks

Our first aim was to find out if the positions of men and women in rituals
differed as much as they do within religious life.

In the twin ritual the structuring of Mafa society became evident. Twins are the
ultimate manifestation of the double (divine) principle in society. Twins have
special powers and nced to be respected. They are the direct offspring of the
divine world. They can cause harm if the rules are not respected. We found out
that women are associated with the number “two’, with evenness, and hence are
also associated with the primordial past. Through the ritual. the ordering of
society, associated with three, “unevenness” and male, was restored.

When we connected the symbols that became evident from the twin ritual, with
the analysis of the bull ritual, a men's ritual, the outcome was striking. This
men’s ritual was interspersed with the structuring principle of two. However,
given the fact that we undeniably dealt with a male ritual, we concluded that a
balance between unevenness and evenness was pursued. We finally concluded
that “the birth of twins:offering of the bull” :: ’feminine creation:masculine
creation’. So these rituals underline the importance of the number “two™. It
fepresents the main ordering principle of the Mafa community. The rituals
demonstrate the relation of the number "two’, or "evenness'. with femininity. In
the classificatory principles the importance of the female gender is stressed.
We concluded that evenness is associated with the primordial past. which in the
literature is often called ‘chaos’, but we rejected this term. Evenness is the source
of all living beings in this socicty where God and human beings are always two.
Evenness is sacred. This is emphasized by the expression that “twins look with
two eyes™ and the fact that twins can never be born from a mide. an evil being.
But sacredness cannot reign the profane world. The waler spirit, nihed, plays an
inlcrmcdi:u'y rolc between the sources of being and human socicty. Within the
Tituals, the unevenness - associated with human society and masculinity - is
TCStored,

In the harvest rituals and the other festivities that take place in Mafa society, the
?mpormncc of the patrilineage is stressed. These are rituals in which the
IMportance of the sons as well as the daughters is expressed.

From all that has been said. we may conclude that gender relations within Mafa
society must be analyzed on two different levels. These levels are very much
Complementary. The genders are fundamentally symmetrical and mterdependent.
We could only have made this discovery by analyzing the rituals. Without
l)cmbo"ing this argument, it is clear that rituals in Mafa society cannot be
fegarded as merc actions without any intrinsic value. On the contrary; Mafa
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society cannot be understood without hknowledge of 1its nituals  neirther can the
process of conversion

On a overt” ' level women are subordinated to men m this patthinear
soctety  As Bowsseau and Soula stated (1974 122) Mata women’s dependent
condition 1s clearly shown i the posthon of the hut ot the head ot the compound
the father beb gy who day and might, controls the entiance to the house and
the coming and going of all members ol the houschold

But the analysis of the Mala symbolic system 1eveals that the female structurig
symbolized by evenness 1s very important Men cannot perform the necessary
rituals without constantly taking 1t into account

The symbolic order does express the power relations of the genders Not only a
balance between female and male classtficatory aspects 1s important but on
more ovart level men depend on women L the continuty ot the patulineage
Not because she bears hum childien - that speaks for atself  but because the
sacred aspects that by symbolhie classitication were related to femmenty and need
to be controlled we the source of hte i general In daily hide this and the lact
that women can curse can even be a constant thicat which causes that husbands
continually mistrust therr wives trom other patrtineages Only on daughters you
cdan coumnt

Boissean and Soula nghiy consideied Mala women 1o be the key to Mala
cosmology Il women are absent, the Mala compound 15 1solated and can no
longer be regarded as the center of the world the unage ot the universe From
the symbolic assocuitions it became clew that women have a direct connection
with the pnmordial past Nevertheless men are responsible {or the  here and
now . for socicty and ts continuity and thus have catthy power  This
responsability ncludes that men need o take women on a symbolic level as well
as literally inaccount and not the other way around These posttions explaih
why women are so much independent trom their menlolk and why they change
hushands so castly

We could wgue again as m the previous chapter that because a woman 1s 101
directly responsible  she can castly leave the sauce belore she s eten - 10
paraphrase Martin s (1970) temarh which sttuck me as quite odd

With the conclusions of the previous chapter i mind we tiied to understand why
people - and heie we tound a difterence between men and women - not only
leave then old Lile belnd but also abandon the tituals that are intertwined with
Malta soctety at luge

Public Loyl dacs not scem n ppropi e tam o M 1 souidy Women w P“hl"‘])
s much prosent s the men s chinges in Ishimie socicty though
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We found that the structured aspects of this society are reflected in the main
rituals. They underling, on the “overt” and  political level, the fact that it is a
patriarchal society in which women arc more or less subordinated. This is
demonstrated in the bull ritual as well as the harvest rituals.

Another question concerned which rituals were taken along in the new Islamic
lifc after conversion. We concluded that the Islamic community had several
festivities but that these were far less ritualized than those in Mafa society.
Pcople no longer attended the rituals of the Mafa community. We tried 10 reason
how such a break could be understood, by reviewing the stages of Islamization,
as we mentioned in the first chapter.

We concluded that after Islamization, people not only leave this patrilincar clan
society behind. They also abandon the cosmological order in which “doubleness’.
associated with the primordial past. is an important ordering principle. The spiral
view of life, dying five times and taking up lifc underncath the carth, is
exchanged for a linear view of life, dying and leaving for paradise. If pcople no
longer need to underline the cohesion of the patrilincage. it is no longer necessary
to perform the rituals made for them. Islamized people no longer need a bull to
fepresent the landlord and his relatives. Within Islam, death lite and fertility arc
in the hands of Allah. After Islamization, the converts still belicve that twins have
special powers, but the twins are no longer alicnated with the universe, they are
1o longer the wltimate manifestation of the source of human exisience. People
need (o beware of them, but no longer have to perform rituals for them. The
Same applics to the water spirit. It is still important but does not play an
inlcrmcdizu*y role between this life and the time before birth.

Islamization and urbanization are concomitant processes, as we suggested before.
In town not many people have access 1o land. However this is not the real reason
that harvest rituals are no longer performed. as in the former generation there was
still enough land around town. In this ritual, the relation between the patriarch
and his relatives, male as well as female, is stressed. This relationship is no
longer necessary in the Islamic community, because the whole clan system no
lO"gCr counts. We will claborate on the newly adopled lincage and marriage
System in the next chapter. Millet is no longer a dominant symbol within the
Istamic community of Mokolo.

We saw tha elderly men who have been married and have fulfilled  their
fesponsibilitics toward the society often objected to the Islamization of their
d“ué’,hlers. We can understand this. The father has a special relation with his
eldest daughter. This girl and his other daughters have important functions in the
various rijuals, especially in taking care of their fathers in the funeral rites.



The master of the house, bab gay, on an overt level can eapect all sorts of
signs of respect from theunr sons-in-law They must come and help duting the
harvest During the bull ritual they must catch the bull During the funcral rites,
the in laws have 1o come to pay therr respects This could be the 1eason why bab
¢ay Godohka called hus Islamic son-in law  a good tor nothing

In a way acceptation of the tact that therr sons Islamize may be easier as long
as the eldest son does not The same applics 1o the second son o1 the youngest
son Yet women can act on their own They do so when they change hushands
within the community and let their tathers deal with the problems Ot course it
15 4 tact that Islamization s easter when the fathers we no longer around
Islamic society 1s also patridinear but it Lacks the two mtertwined levels Though
the public life of the genders s very much segregated both men and women
can act on therr own on a rehigious - and ritual as far as 1t sull easts - level
Thus we begin to understand why people no longer perlomm the vtuaals after
Islamization

Yet we may scarch turther In an wticle mentioned above Schotteleers staies that
one can 1cgard the numbear two m alscdt as being representative of all torms ol
plurality as opposed to unmity Twao represents the Many as opposed to the One
as denved trom it or as tused with at agam (Schofteleers 1991 357)

These features have been the topic ol o debate m temmist studies which criticized
the model of duahistic analysts  wherchby olomately all that s duality  (wo,
plutality  was denved from the One the male God Those aspects that were
assoctated with temiminity  wete always considered infenor As stated by
Vincenot  The binary ordening of the genders does not 1espect duahity st s scit
evident that the genders are opposites of mirror-images 4 couple o1 possessed by
cach other or an articulated unity 1t seems that Two 15 oo much, by the
relations they have the reassurig One 1s beng estored (Vineenot 1981 38 i van
Santen 1984 17 45) A temuust author ke ligatay wanted to eapose the
Thom(noscxnalrny ot Weostern metaphysies  which 1s then tendency 10
dichotomize the ordering of subordmation of the other 1o the One She made ¢
problemanc out of the ditierence (Vincenot and v d Hacgen 1980 109 tf m van
Santen 1983 37) 1t was argued that this tendency was related to the commg into
existence ol the one Christian patriarchal God 1in Western society (van Santcn
1983)

Indeed T would object in this particular context to 1egard two twins, fenuninity
the prmordial past as entities dertved trom One Who 15 One here? God. hgté?
We may temember that Jigile also has his guid pat thus ultimately was Two
Tierle was 1epresented as o male and had male (4 beard) ay well as female
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features (a right arm); yet when represented as female, Jigilé had a vagina and
breasts.

Can’t we simply conclude that Mafa socicty, on the “overt” - social if you like -
level ruled by men, finds its origin in "doublencss’. “femininity’, which s still
considered 1o lic at the base of society and thus constantly nceds (o be taken into
account?

We concluded above that conversion is casy becausc the Mafa have one God
whom they consider 10 be the same as Allah. What's in o name? It is not the
name that turns out to be important but the nature of God. God, Jigilé, who was
two - him (her)self and his (her) guid par - has become One, as “there is no God
but Allah and Muhammad is his Messenger’. Though the sclection of another
hame for God may scem superficial, it is fundamentally different on a
“submerged’ level.

Simultancously, we may conclude that the Islamized community has no need to
Count. The infinity of what preceded socicty has melted away in the lincar view
of the new religion. Allah made heaven and hell, is taking carc of birth and
death, of the sick and the poor. Everything is in his hands and one no longer has
1o balance between uneven - the order of socicty - and even - the infinite of the
primordial past.

Herein lics the answer to another question. What changes in the categorization
after people embrace Islam? The world of the primordial past changes from
‘Plurality” into "unity’, and on a submerged level, from “feminine’ to ‘masculine’.
In Mafa socicty, on this submerged level the female associations necded to be
taken into account. In the Islamic community such is no longer the case. The
SExes are no longer symmetrically interdependent. In daily life women are less
feared, and in Fulbe community women are certainly more respected by men, a
feature that is slowly taken over in the Islamic community of Mokolo. However,
On a deeper level the importance of femineity slowly vanishes.

The fact remains that Islam is more than a religion. Trimingham rightly remarked
that it is also '3 way of life’. It has far-reaching consequences on 4other areas of
life, like the marriage systems, marriage payments and prestations and economic
Activities. We will elaborate on these aspects in the last chapters.



Chapter V
Marriage decision making and
prestations

In Mafa society, marnage 15 clan exogamous and caste endogamous The Mafa
ate obliged to marry out of their patri clan, theua gwafr, and are torbidden to
marry thenr mother’s patnlieal relatives up to the thud generation The clans ol
the blacksmith foum a caste apart A member of one blacksmith clan should
always many a member of another blacksmiuth clan But blachksmiths and non-
blacksmuths, should and i fact never marry

In contrast from the hterature it became clear that in nomadic Fulbe society the
marriage system (ended to be endogamous and they knew a preferential cousin
martage (Durnham 1972) " In the course of history in which ditferent groups
sedentarized, a4 combination of exogamous and endogamous rules have been
applied Through these rules the Fulbe mcorporated groups that had converted to
Islam, while maintunmg thewr supenor posiion  In Fulbe socicty in Mokolo
LI0SS LoUsIn martiages e favored

Marriage systems and theu functions m society have tor long been the tocus of
anthiopological debate The theory of  Levi-Strauss (1949) concerning  the
‘exchange of women' has been severely citicized tor dehinmg women as merc
“objects” of communication or eachange (see van Baal 1970, Leacock 1977, 1981,
1983, Postel Coster 1985 174, 1988 245-258) Taking an active contitbution of
women 1o soctal and cconomic life as a matter of fact T see little need to delve
nto these debates again The discussions n this chapter will be based on “the
voices of women’, on their pomnts of view, theu sentiments about marmiage
transactions - patrrarchal Mata society and wittun the Islamic commuty 9
Mokolo

130
Detimtions of the forms exogamy and cndogamy are denved hom Keesing 1966 260 11

Eaogamie means that cgo s marying out of has or her (het s my ddition) clan (ou!
maimage) cndog e means that cgo s marrying 10 s o ha (i (in mariage) In the
1971 cdiion Keeung and Keosing dded that n fact all soctcties are exog imous that
closest relatives e non m unageable (1971 184) it 1s afso the case n Tulbe socsety
but when I Label this soctety as endog imous T mean that they tend to marry within their
own tanuly o1

So In Tulbe soaay they not necessanly fwvor o pardllel cousin mrnage in which cgo
fenale (my addition) moartes tather s brother s son w0 dircdd endoy imous eachange
(Keesing and keesng 1971 192) Nather do ey Just RBOW CLONS cousin m gt ~0
mrage With fust consns (Kecsing 1966 259)
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Both systems cannot be considered separately, as the process of Islamization does
have an impact on marriage relations in “traditional’ Mafa community. The non-
Islamized relatives may continue to hold traditional expectations towards their
Islamized in-laws or their daughters or sons who married into the Islamic
community., On one point or another, both Islamic and Mafa societies are
confronted with the old and new possibilities of the marriage system.

In Mafa socicty women actively participate in decision making whereas in the
Islamic community they are the main participators in the system of marriage
prestations. In Mafa socicty marriage prestations can be catcgorized as
bridewealth, The transactions are dominated by men: marriage goods are given
by the (male) kin of a bridegroom to the male kin of the bride. ' In addition
the groom also owes his father-in-law bride service. '* The nomadic Fulbe.
however, have a much more complicated exchange system, which has a strong
tendency towards dowry, a type of ante-mortem inheritance transferred to the
bride '™, This system has partly been taken over by the sedentarized Fulbe and
is common in the Islamic community in Mokolo. In this system procurement of
the marriage gifts is almost exclusively a female affair. The adoption of the Fulbe
System of marriage payments involves the converts, the women of the Islamic
tommunity, into a system of exchange, in which a nctwork they are able to build
around (hemselves, becomes an indispensable element. At least four types of
marriage gifts can be distinguished in Mokolo:

L dowry, property transferred to the bride:

2. indirect dowry, gifts from the groom, which go first to the bride’s father;
the ultimate recipient of these gifts is the bride and not her kin; '

3. bridewealth, a transaction between the kin of the groom and the kin of the

bride; and
goods and sometimes money, given by the bride’s family to the groom
and his family, which I will call groomwealth.

In this chapter Mafa en Muslim marriage systems will be compared, which are
Su{?sequcmly divided in decision making and payments prestations, both regarded

13} R
Definition of bridewealth is dedved from Duncan Mitchell 1968:20.

132 . H <
Keesing and Keesing definition of bride service is as follows: the suitor or groom resides
with the ginl's people and works for them for some specified period (Keesing and Keesing
1971: 188),

13y
Definition of dowry derived from Goody and Tambiah 1973:1.

13q

Definition of indirect dorwy derived from Goody and Tambiah 1973:2.
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from women s perspective Within these systems the ditference between marriage
payments 1s the most stnihing aspect on which we will focus in detail Other
questions we will elaborate on are if new converls adopt the endogamous
martiage system even though 1o Mafa society mautiages within one’s patriclan
were severely punished? How do converts accept the martage prestations of the
Fulbe and what do they gain by these exchange practices? How do they
accumulate the necessary wealth!?

V 1 Marriage systems
V 1.1 'She wasn’t Vawar’s sister’, Mafa marriage system

Two mformants of mine Vawar and Stephan provoked by my continuous
queshoning are having a conversation
Vawa explains to Stephan that before the latter marned his third wife he
Vawar, had been anterested m her But then they told me that she
belonged 1o my Aiywk [his mother s patnt clan] and for that reason 4
marriage would be out of the question
[ imterrupt the conversation by ashing " But didn ( you both have the same
guale [patin clan] so was she not torbidden 1o you Stephan?
Stephan tephics with shight contempt "“Vawar does not know the rules
concerning the marnage system well cnough That 1s not very bright, not
handy because n this way he missed a wife who tums out to be very
nice He should not have accepted what other people said but he should
have tued 10 hind out by himsell whether the manage was really
torbidden 1 found out that she was not my  sister
This conversation indicates that even the mhabitants ol Mata society tind it hard
to know cxactly who they can or cannot manry  Membership ot the father’s
patriclan s mdicated by the clan name Tt s clear that a man o1 @ woman cannol
marty a person with the same clan name but to find out who 1s a (Classificatory)
“sister’ or brother  on the side of the patrr clan on mother s side the Awvik 15
much more complicated and genealogical knowledge 15 indispensable 1t a person
does not have that s/he not only needs to ask simple advice (o anothes membel
of the comunity but a seccond opmion 1y demanded as this cexample faught us
Stephan continued
'And then, (0 have the same gwalr does not mean that one also had the
same Auyuh 1 is tiue we ase of the same clan Our Awvik 1o ditterent
though, and so 15 our lincage, as our gwali clan trom father’s S1de.
consists of six different incages or viezr [called eodar n the literatur®
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Martin 1970: 75]. But she wasn’t Vawar’s sister’ either, he could have
married her!"

Several houscholds form a lincage, godar, and several lineages with a traceable
ancestor form a patri clan, gwali. You cannot marry somcbody from the same
clan nor somebody from the patri clan of your mother, kuyuk, as the descendants
are considered to be brothers and sisters.

Below we sce a diagram of what we should consider as patri clan, gwali, and
mother’s patri clan, kuyuk.

Sigure 1

A . gwali
ﬁh kuyuk

One cannot marry a person of the same gwali. Up to the third generation onc
cannot marry somebody from the same kuynk. To explain the system. 1 will
TClurn to Vawar and Stéphan and add the case of another Mafa woman.

Vawar is a recently married Mafa man. His vuzi (lineage) name is Feija.
His gwali (patri clan) is Demejen. his kuyuk (mother’s patri clan) is
moelaai.he was born in the village Mendézé. He has one daughter now.
Her gwali is Demejen. Her kuyuk, and those of his future children, will
depend on the name of the gwali of their mother, his wives.



Jigure 2

VAWAR
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A. gwalt Demejen
kuynk Moclaars

Manie’s gwali Demejen

Stéphan has been married for quite a few years. He has had hve wives
and 24 childien, of which 13 are still alive. His vz (Iineage) 15 called
Gogwé,. s gwali (patrt clan) Demegen. (So he has the same clan as
Vawar, though not the same hncage, as the clan 1s divided mto six
lincages). His kuyik (mother’s clan) s Zele His village of brth 15 called
Borogo. The gnalt of all his children 1s Demejen. But s 13 children
have five different Auynk names, depending on the gwal of therr
respective mothers,



figure 3
ST6PHAN

® @® A O
Oa O

(3

Q9
A&l&l& Fey

A. gwali: Demejen
kuyuk: Zclé

his children’s gwali- Demejen

Mania, a recently marricd woman with one son, is of the vuzi or lincage
of Roua. Her gwali (patri clan) is Metzel, and her kuyuk (the clan of her
mother) is Moelaai. So she has the same kuvuk as Vawar. Her child bears
the clan name of her husband. The kuyuk of her child is Meizel, which is
her (so, his mother's) gwali, patri clan. She too was born in Borogo.
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figure 4
MANIA

A‘ gwaltr Metsel

Kuvuk Moclaar
Vanawa's kuvik Metzel

Mane marrying Vanawa: tordden, same Auyuk
Marie marrying the son of Stéphan: torbidden, same
gwall

Vanawa marrymg the daughter of Stéphan: not
forbidden

Following Mata rules, this means that the children ot Vawar and Stéphan cannol
marry cach other because they have the same patrt clan, The children of Vawar
and Yacadam cannot marry cach other enther because they shaie the same clan.
Ruyuk. on their mother’s side 10 be taken into constderation for up to thiec
generations. This means that a woman cannot marry the men ot the patn clan of
her mother, nor of the patri clan of her grandmother, nor ot her greal
grandmother’s or great grandmother’s patri clan on mother's side In ths
particular case 1t 15 only the first generation. The childien of Stéphan and Manid
can marty cach other, as they both have different patti dans and clans on their
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mothers’ side. The fact that they were bom in the same 1egion or village 15 of no

consequence, ¥

V 1.2 Mafa marriage negotiations: the mother’s voice and the girl’s desire.

In Mata society, a houschold, gay. needs to mamtam relations with the outside
world. The prohibition to marry within one’s clan, whether gwali or Auvuk can
be regarded as an incest prohibition. It implies (in Lévi-Stauss termmology) the
inherent presence of the group that has "given’ the sister or daughter. It will
become clear that the m-laws play important roles n the lite of Mafa men.,

In structuratism, the clementary umt of alliance always includes the brother of a
woman. In Lévi-Strauss work (1949; 1973) the core umt of analysis 1s the so-
called "atom af alliance’, which consists of father, mother. child, and mother’s
brother. Between those persons, relations can be ceither negative or posttive. De
Ruyter (1977: 45 tt ) argoes that Lévi Strauss mussed a good opportunity to
clanify the sigmficance of women by means of this “atom ot alliance’ In this
atom, "child’ always stands for 'son’ Postel-Coster temarks that as a result of
thiy form of representation the mother-child relation diaws not enough attention
(Postel-Coster 1985 174) Had these observations not alicady been made, we
would have to make them again for Mata society Our data reveal that the
relation between father and daughters, 15 a most important one This 1s even more
80 the case with his tirst-born daughter(s). So 1s the 1elation between a mother
and her youngest son, as we abcady remarhed in the previous chapters. Let us
consider the marnage negotations. Who plays a role in them? What relations do
the members of an “atom of alliance” mamtam with each other in the course of
these negotiations?

Martin (1970 147) 1emarks that marmage relations we allied with interclan
relations of production and politics. He considers the gul to be part ot her
husband’s clan after martage, which relation he probably has in view when he
USCs the term "mierclan’. By marriage a woman’s own gwalt, patriclan, 1s related
10 the one of her husband. However, m the picvious chapter we have tound out
that a married woman remains important to her father and to her own patriclan,
Yet we can still consider the term mterclan appropriate On an cconomic level,

[R1Y
Martin (1970) does not mention the clan of the mother 1 this conteat According (o him,

the women of the Lineage of a man’s mother, the ineage ot his matemal grandmother and
the lineage of his paternal grandmother are torbidden, as are the daughters o his wister
Tas would mean that a man could mamy somebody with the same clan name on the
mother’s vde but a ditferent hincage name 1 have never heard any teference to this e
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every houschold, gay produces 1ts own crops n a rather mdividualistic way, bul
the men of different compounds get together duning the harvest rituals by the
mtermediary tunction of the daughier, as her father will come to dink at her
compound with his [riends With this ritual dnnking the relation between the clan
of the father ot the girl, and the clan of her childien 15 emphasized For the
daughter’s childien the father’s clan will be kuyuk, brdegiver, and v this way
interclan relations become pohitical as well, as a person always needs 1o respect
the kuyuk In former days when wars were sull ficquent due to all sorts of
difficulties that arose i the community, these interclan relations were ¢ven more
important as a man needed the support of other clans '™
At the same tune, so Martin continucs (1970 147), these 1elations allies the
production with hrological and social reproduction He probably has m view the
fact that the father of the bride can count on the help of his sons-mn law when
labor 1s needed These marnage piestations form part of the bridewedlth The
son-m-law gives away his labor and some of his property. but i return recerves
the chuldren has wite will give buth to, as they are ascribed (o his group They
will usually be rarsed i and always form part of his patn clan 'Y
From our own observations and mloimation, we hnow that nowadays girls and
boys, women and men choose their own partner When asked about former days.
an ¢lderly man rephied

"It was always the young ones who chose their own wives! You just went

over 1o the girl you preferred and you told her she had to love you™ (sic!)
Martin notes that 1deally a gul could always refuse the man her tather proposcd
it she did not like um (Martin 1970 148) However, the uimportant role of the
mother has not been mentioned betore Without me asking about i, i the
conversation guoted below her role was mentioned

1t .
Wars are no tonger an ordinary topic of discussion Martin (1970 172) mentions th i there

were numerous causes for « war accusions that other (s catised peniods of drought
ortomado « that had passed [1 stdl heard these accusations but they no longer cause » ats}
disagreemunts about marmages and badewealih ete o stait o war 4 man needed the
support of buinended dans They mostly Lasted only onc day and stoppud when thar wa®
< casualty on both sides and ended with o sacnfice inside the two camps Dunng the
penod of Tulbe 1 uds prsonners made were sold 1o the Tulbe
Lavergne (1949) shows two pictures of interclan wars but no comment 1s given
I Bossseau and Soula treat the matter in s mote romantzec vern They re 1y touching
. 3y recount a very
conversation of the courtmaking of 1 young couple  This literal record reveals how the
cauple finds vt they rcally love e wh other (Borssean ind Soul 1 (971 331 354)
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V 121 Wec love your daughter®, about arguments and disagieement

If a (young) man 1s quite certain that a girl wants to marry am, he will go and
talk 1o the father on neutral tettitory, such as the marketplace Theie he ties to
win the favors of the man he hopes will be his tutwie father--law  Stephan,
whom we mentioned above, has five wives He s thus a good mlormant
concerning these matters  He re-enacts the proceduie for pre-Islamic Mata
marrtage arrangement with his friend One may wonder why [ have not given the
account of women concerning these arrangements The fact that men emphasize
the impottant 10le of the mother of the bride only suengthens our argument as
It underlmes the importance of her role m dominant discourse Dunng the 1e-
¢nactment my female assistant was present to venfy the tacts Let s histen to then
amusing, and very true story
Stephan * A young woman 1s called bidalay A young man gola
So when 1 see a very niee didalay 1 am gomg to ask her if she loves me
And even if she does not answer athirmatively she will tell another
woman she knows and hikes well so that 1t may come to my knowledge
She does not say 1t in front of me becduse she does not know me too well
and 15 ashamed
Suppose I know T love her and she loves me then T will ask o fnend
Duvrai to come along I propose 1o tahe a certam 1oad (which passes the
house ol the gul of course)
Duvrai "'And passing by the girl may even come 1o talk with
me "
Stéphan We first £0 to see her father because you do not
know lum yet, nor the mother And m this way
Duvrar " They will know me
Stephan *And they come to know me
I will go with Duviar to see the mother She will say — There you are, my
childien, but w hat did you come for, as I do not know cither ot you? The
gl will understand and leave the compound Then [ can talk wath the
mother Duvrai will talk with the girl hersell and 1 will only brictly say
hello to her On our way home he will tell me in detait all the things she
said
Another day my friend
Duviar  sull me of course
Stephan "will return 1o the mother and say to her  Listen 1
have a triend and we both very much like vour daughter over there She
did not 1eally tell us she loves us but we tor suie love het That 15 why

We came to ash tor hes
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Now 1t he arranges 1t well which T expect my best tniend (o do for me
we return to the mother with a small gift for her Then she goes to feteh
her daughter and she poses the question Ot those two who do you like?”
The girl will answer Bult they just passed by because they were taking o
walk, didn’t they? cven it she loves me passionately
The mother will then say to Duvin - Well Iisten 1 widl ask her tniend!
and from that day on I will lcave these negotiations to Duvriar and T will
hide ™

Duviar I am the messenger, you see who does all the work!

Stephan T just grve the orders "go and see her mother with
such and such present  and Duviar goes and 1f the mother aceepts even
if the father does not agree

Duviat It the mother wants 1t the case s closed

Stephan The mother will say to her daughter 1t s those

people who bother me [she means (o say that her hushand and his tiends
and relatives heep talhing to her about the daughter’s choree and that she
gets fed up with them], so arrange the case with the childien’ themselves
because T understand that your tather does not hke those people and
prefers 10 give you away to somebody else i though you preter them
(she always uses the plaral) pretend as 1f you are gomng to leave for the
marhet and arrange the matters  Its the voice ot her mother thal
counts
This last phiase hardly needs comment  The mother planly goes agamnst 4n
eventual wish of the (ather in the interest of her daughter I we connect this fad
with the knowledge that i former days such events castly caused war  the
women’s voices behind what 15 considered as exclustvely male affans get mn
sight Let us continue with my mformant’s explanation of the marrage decsion
making
Duvrar - In such a case 1t 1s no longar me who leaves tor the
marketplace
Stéphan “but 1t will be my tather or my grandfather even
the middle of the might
Duvrar "or carly m the mormnmg *
Stephan - By that tme the gul 1s alicady 10 my fathor s
house and they will tell the gul s father  We have stolen something tha!
belongs to you Have you heard about 1t? 1 am sure vou know nothung
about 1t but I stole something from your houschold ¢ pethaps tot (hes
reason mn the futwie you will refuse all tood to me
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And tf the father docs not hike 11, he will say: "Brng back my daughter |
want...I want to know how she could have taken such a decision without
warning me’.
Duvrar: "He says 1t like that, but he docs not really eapect
you 1o return the gul..."
Stéphan: "He goes home and asks the mother if she knew about
these people that wanted his daughter...” Of course the mother will answer
that she knew nothing about 1t, but that somebody alicady posed her the
question  she marmed out her daughter and “did she know those
people... [with those people she means the tutuie m-laws]
Within two days my parents will return to the tather of the gl 1t he has
agreed, he will say: "As you have not brought back my girl and as 1t 15
not me who has given her to you, bring back what you have stolen trom
me or pay me my Ctax’.”
Duviai: "Having uttered these words you know your lather-
m-law “loves” you.. He says he wants you 10 pay “tax’, his wite has siud
she never knew you Then you know that they have put theu words
together agan, that theu mouths have become one agan.. "
So the tact that the mother denies knowing the future-m-laws means that the case
IS settled. She has played her important role m the matter of decison making
The bargaming of the bidewedlth 15 not of any miterest to her, nor to her
daughier, the bride-to-be

In'short, 1t a young man thinks he has succeeded, he will send his own fathet o1
an elderly paternal family member (such as father’s brother) if the tather 1s no
longes alive, who will go with his best (nend as a witness  He does this i case
disagreements o arguments arise over whether a woman would ever “leave’ thrs
Particular husband When they use the word “leave” they have a divoice in view,
but that term 15 never used. Either a woman leaves her husband, o1 he “chases’
her In both cases she goes of 1o the next husband and leaves the bargammg
about an eventual retum of the bidewealth to her male kin. As women otien
Expressed, "we hnow nothing about 11, let the men handle thewr attairs.”
Negotations involving the gul take the form of arguments and disagiecments
There are several symbohc tormulas to propose to the father. but they all come
down 10 a phiase like. We would like to staut an argument with you today! We
Saw that the father of the gul will answer in the same contentious way  As with
all the phiases spoken by Stephan and Duvrai, everybody then knows that a
Proposal 1 ar hand

With such an exchange of phrases, the stage s set for the relations that the
Parties involved will have with cach other Stephan and Duviai use the word
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love to descnibe how thanr father in law behaves towards them Nevertheless
the relation between the clan of the bride and the clan of the groom will remain
onc of distrust The reason s that the Awvied of the tuture children, so the groom s
m laws can casidy curse the groom or his family  This can have far icaching
consequences as we discussed m Chapter IIFand IV In those cases the groom
m his tum needs to seck advice within his own Ay ik

V 1 273 Find out 1if she has not fallen from the back of her mother

From the continuation of their story 1t becomes clear that if the two fathers agree
the mother of the groom - cven when he alicady has some wives - prepares the
beer and sends ot to the compound ot the father of (he brnide who will dunk 1t
with other family members  neighbors  tnends cte But betore this (the
preparation of the beer takes at least two days so they have ample time) both
partics will have discussed — with people around them - whether the other paty
1s suttable Nerther the groom™s uncles on his father’s side nor hus uncles m s
mother s patrt clan o1 aunts have spectfic functions here Uncles from one s patrt
clan only play a4 1ole 1t the tather 15 no longer alive (ike i the case of Momique
the unwed pregnant gul described i the tirst chapter)
Betore the martiage 15 consummated  the eul goes 1o the house ol her tutwe
father i law This became clear from the reconstruction of Stephan and Duveat
She remams 1 the house for two or thice months
Stephan Even if she s my thud wile even if she
has been married betoie she wall get a hut i the ¢y household of my
father It he would no longer be alive she would go to his brother o my
own big brother and if I have nobody she could go to she would come
1o my own gay and be watched by my other wines Of course i that case
it would not 1eally last three months but much shorter but if it concerns
4 young man and 4 young woman then for swie it 1 thiee maonths
Duvrar " This 1s 1o find out 1f she had not tallen from the
back of her mother when young  [meaning 1f het brans woik alinght]
Stephan "She has 1o stay ndoors all the tme  She should not
show her face to her father m law not to har mother i faw not even 10
her future husband That 15 shameful you see
Duvrar "Even 1f she has to pee she can’t g0 out Then she
has to "steal the road when the m laws are somewhere clse for a moment
It she needs anything the kids serve as intermediaries
In the meantime the house for the futute couple will be constucted
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V 1273 To chat with the wide |, the new-wed couple

The tather of the groom gives his son a prece of land and points out a hillside
usually lower than his own habitation, where the son 15 to constiuct a new
houschold, ¢av  He will help his son buwilding 1 Then the marnage 1
consummated
"They, her best triend or her mother-m-law, put a mixture ot red powder
with the o1l of calc cdra, msak, on the body ol the woman Then the man
comes m o “chat” with his wife "
I ask "what do you mean, “chat” with his wife,  duning the might they
just “chat™?
" ha ha ha no of course not 1ts just a way of saying 10 make love
with his wile  Anyhow the man comes 1 to “chat with his wite and so
he will get the red misah on his body oo, so alterwards everybody can see
the martage has been consummated  Sometimes the wife does not have
a “lawn’ {meaning  har on the pubic arca . or as was cxpressed he did
not notice a 'lawn’ with his wite] A woman like that 1s called nundr ehn ¢
That can brng bad luck to the man In that case he needs to put on a
lomcloth, wouthlaf Otherwise it may cause the man to start wandering
around or cven to diown m a nver '
At a certan pomt duning the maght the gul s closest triend will throw a
burning stich mto the hut It the gurl throws 1t back 1t means that the
marriage has not yet been consummated 1f she aceepts it, she will take
some miullet sttaws  which she will light m the hitchen wath the beam
stich and she wall make o porndge ot weeds (chren dants)
Stephan But sometimes 1t happens that this mght lasts T was
scared o death the first ime 1 was still quite young So I stayed with her
in the hut for two weehs We chatted I mean really chatted Then people
started to get worried and told me 1 had to lay down next to her When
they told me that, the same might T came to know hei
The periog during which the gul 15 ashamed to speak 1o her mother-m-law ends
With the followmg ritudl
Duviar - $he takes mullet tlour and 4 bow! wath clean water
The mullet tlour she makes little balls and one of them she thiows in the
bowl ol water Then she goes to look tor her mother in-law She kneels
i tront of her She does not say anything  She takes her right hand and
she gives the bowl to the mother-in-law  The mother-m-law aceepts ot

This tenunded mic o the fetures of twmns though no further iclalion was eapressed

between a wom n ¢ ilted muindrekw nd twins
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with her left hand while saying. "Thank you my gul ™ Then she looks in
the bowl and says "But do you want to porson me?” . hecause ot the bail
of mullet flour, you sec
Stéphan " she ol course does not really think the gnl
wants to poson the mother. She looks i the bowl and says. "Oh, sorry
mother, T did not realize’. And the mother-in-law says: "Thank you, my
daughter” and they gieet cach other and they embrace cach other And
trom that day on they can always frecly chat with cach other..."
Duvrat:"The mother-in-Eiw, in tuin, takes from the j a
very nice bowl and other nice tools that a woman waorhs with. And the
vitl says: "Oooh thank you™ And they embrace cach other again.
There 1s a simdar ceremony which underlines the respect the gul needs to pay to
her tather-in-law She cooks tood tor hum and otlers 1t to him while approaching
him v a knecling postiion, & typreal posture for the Malia to express espect.

Summanzing the events described above, which are in accordance with the
genctal features of Malia wedding negotiations, we see that the groom and a close
friend fust approach the girl and her mother. Only when they are sure ol her love
and the mother’s agreement. does the bargaming stast with the tather. It the tathe
does not concur but the mother does, they continue to confer 1t 1s noteworthy
that the negouations with the lather always take the form of an wgument. It the
groom and the father-in-law have agiced, the mother of the groom will piepare
beer and the father of the bide will come and drink, together with tus {riends and
ncighbors

Betore the marrage 15 "consummated” the girl stays tor two ot three months 10
the house of her tuture m-laws, and she has an avoidance 1elation with the
groom’s parents Relations with both parents-m-law ae tollowed by a iiual 10
which the bude expresses her respect to ¢ach of them,

Summanzing, the voice of the mother of the brde-to-be i weddimg negotiaions
15 cructal. She thereby considers the wishes of her daughter.In the followmg
section we will look at the marnage system within the Islamic community and
subsequently how decision-making takes place

VI 1.3 *We can marry anybody we like’; Fulbe marriage ‘exchanges’
To understand the manage system i Mokolo we have o mention brictly the
endogamous “exchange’ system the Fulbe had Does i woman's voiee count i4s

much n this system, so totally dilterent trom Mala exogamous mariage system
and secondly, has 1t been incorporated by the Islamized population of Moholo?
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The Nomadic Fulbe are divided into many different groups and clans, with
divergent marriage customs. Generalization is therefore hazardous. In regard to
Fulbe customs 1 will, unless mentioned otherwise, refer 1o the situation of the
Islamized Fulbe in the plains near the Mandara Mountains, whose situation |
know best.

V 1.3.1 Marriage in Fulbe society

The sedentarized Fulbe are endogamous. This means they must marry within the
clan. The preferred marriage is the cross-cousin marriage. Parallel-cousin
marriage, that is marriage of a girl to her father’s brother’s son (Keesing 1966:
259), may occur, but also cross-cousins frequently marry. When asked in Mokolo,
Fulbe people indicate that they may marry "anybody” they like, comparing it with
the exogamous system of the Mafa. Following this exclamation they give the
exceptions as there are; the children of the same father or the same mother cannot
marry; nor may one marry paternal uncle, bappa or bappanyo (father's brother).
as he can always represent the father. Paternal aunts, goggo (father’s sister), are
also forbidden, and so arc maternal uncles, kaaw or kaawu (mother’s brother).
Maternal aunts, yaapenndo (mother’s sister) are also out of the question.

figure §
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Arsaathu, a Fulbe trom the plams, 1s married 1o the son of the biother of
her paternal grandfather

figure 6

QY:: e /\ 9

A1 saathou

--------- adopted children (Islamized Mata)

In nomadic Fulbe society, marriage n the same clan had the advantage that the
wedding gift sadak: 1emamed in the family In former days thrs conssted of d
cow and her calf, which were eventually for the futue childien (Dupire 1960 63)
In this way a clan could enlarge its herds In sedentarized Fulbe society, however,
these arguments count less Some tamulies sull own Luge herds but other people
have only a tew cows

V 132 Marriage with slaves

In the plains, many new converts were integrated nto the Fulbe population, and
S0 were many former slaves People nowadays still aite the rule that one cannol
marry slaves, though adding *but slavery no longer easts ™ In Mokolo, that sule

certamnly had far-reaching implications, as many people had been born mn slavery
A Fulbe woman tclls
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"My grandfather had many slaves, but when we were young we grew up
hike brothers and sisters and regaided them as such When my grandtather
died they were all emancipated, which was @ common thing to do One
sumply sard "nu rumete’, 'l tree you' and the person was a fieed slave,
a dimaaqjo (pl rumavbe).”
A master could marry his own slave girl, which they tiequently did In that case
she was automatically freed. When she had given buth, she was called Aordo
daydo, and her children became part of the clan of their father A man could only
marry his own slaves and not those of someone else, because n that case the
children belonged to the patni clan of the master of the slave We may remember
the case of Maama Maimouna Her daughter marned the son of the lanudo, who
possessed her, She had been freed by that time, but otherwise this marrage
would have fieed her daughter
The case of Awsaathu again demonstrates these timplications Her husband's sister
Karima, who 1s Fulbe, marnied the son of a slave of the lanudo ot X This slave
was a goofa, on duty at the palace door However, the tather was treed The son,
n turn, when marned to his Fulbe wife, also served as a qoota tor the lanido of
Y. These relations may be sketched as tollows:

Jieure 7

husband
Hisaathou
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Daada Maimouna tells us:
"Even when shivery no longer existed because the whites had come, in
times when the harvests failed because of the crickets, the Mafa father
would bring his child to the Fulbe and leave it. In exchange he got a bowl
of millet to fill his sacks with or to nibble on the road. The children were
raised with the others. Girls when they had reached the age of marriage.
were cither married off by the father of the house 10 someone eise. in
which cases he provided the gifts needed, or, if a girl preferred to stay, he

could marry her himself."
Marriages of Fulbe with non-Fulbe are not regarded as inferior.

Fulbe men marry non-Fulbe women. In Mokolo this means that the children, who
belong to the patriclan of their father, arc considered to be ethnically Fulbe. Fulbe
women also marry non-Fulbe men, but then the men are obliged to be Islamic.
The children belong to the patri clan of their non-Fulbe father. If we look at the

results of my survey in Mokolo concerning marriage partners, we notice that
many pcople have mixed marriages.

Table .
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V 1.3.3 "You cannot follow all the rules’: First genciation

The question to be answered in this context 15, whether the Mafa take over the
endogamous system, commg trom an cxogamous system 1in which marrage
within one's clan bote the sanction of death of the couple '™, In my sample,
the question whom converts married, was always asked (Appendix | Question
6.3.). Although everyone mentioned the Fulbe marriage systemn as guiding theu
behavior, they diverged (rom 1t in practice. An Islamized Mata man tells us:
"With the Mushms, one can marry one of his brothers [mcaning one of
the same clan], They do not give away then girls to somebody tiom
another race [meaning somebody from another clan]. They “take’ their
own girls. For example, 1f I have a daughter and my brother has a son,
then they will marty together. Did you not notice the hight color of the
skin ot the Fulbe? Well that 15 because they are all ot the same race
[meaning clan], and they do not give away theu daughter to somebody ol
another gwalt on kuyuk.
We Mafa, once we have Ishimized. we could do the same, but you cannot
follow just any custom when you convert.”
Baaba Rahmani told me the same.
"I would never allow my daughters (o marry someone liom the same clan.
Someone from the clan of blacksmuth 1s totally out ot the question. Even
though T Islamized a long time ago, these things semam forbidden.”
This means that they must tind out about the clan their tuture wite and they
themselves come trom. The brother of Baaba Rahman said.
"I have been rsed with the Fulbe, but ot course 1 still knew my kuyuk
When I marmied my tust wite, who was Mala and Islamized. 1 did try to
tind out, ot course, 1t she was trom another gwalr and Auyuk”,
Indeed, I never came upon a marnage ol Islamized Mata within one’s tormel
patry clan, gwalr, nor n the patrr clan of one’s mother, Anvidk.

V134 To marry far out* the second generation

By the second generation after Islamization, people have, o1 say they have,
forgotten the name of theu clan, It seems that a reguliar patiein ol matrimonial

In formet days such a couple was put on top of cach other on an anthilt Then they were
prerced with ashick and left 1o the elements without being buned  The ants would et
them, the vultures would eat then Mesh, and the dogs would probably also get theu share
Thes also happened 1o a nuaed couple belonging to the blacksmuth and the non blacksnuth
Caste
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exchange has disappeared  Suldl, people tend to avoid martiage within one clan,
Contrary to the Fulbe system, they tend i increasing numbers to marty people
m distant places, such as Kapsiki, Mandara etc. This was hardly ever done n
pre-Islamic Mafa society This picference has the etfeut that daughters otten
move awdy to other arcas th North Cameroon Moicover sons get wives from
other parts and bring them 1o ive in Mokolo town,
The daughter of Maama Maimouna [the daughter ot the woman who had
been taken as a slave at the begining of this century], gave bith to one
son and two daughters. The son lives m a luge compound with his father,
who in tum 1s the son of an Islamized Mata woman and an Islanmized
Tourou father and has a Mustum wife of Kapsiki ongm. The son married
a Mandara woman {the Mandara Islamized from the 17th century onward)
and an Islamized Mata woman.'™ The eldest daughter mained a Mafa
man who had Islamized at a young age. The second daughter marted a
Fulbe man.
These nter-cthnie relations are depicted in the table above 98% ot Islamised
Mafa men marned women from other cthnie groups, and 28% ol the Islamized
Mata women, who are first wives, mairied men trom other cthnie groups. For
second and third wives this pereentage s considerably larger, 86% and 75%

V L4 It is all right it I love your daughter?’ decision making in the
Muslim community.

In pomadic souiety, a gul was often promised 10 her cousin at a very young age
There were thus two types of marniages The marmage arranged by the family
was called Loowal, and the other type was designated reeeal ™' Dupue (1960)
calls the fust one exclusively “sociocentric” and the second onc proloundly
“egocentiie” The former totally distegards the personality of the idividuals
question The second one ridicules all prmeiples of soctal reciprocity as no rules
nor structures we followed The women just manty the person they hike (Dupire
1960 62) In the Aoowa! variant the girl was already promised at a very young

1o Dunng my last visit to Mokolo (1992), we went 1o the funeral of the Pagan grandfather

of this second wife In these cases also the Mandara wives come along 1o offer thent
sympathy to the family of the deceased
" Dupize’s manner of witing these words as kobgal (1960) or Kooheal kooval (1970) and
respectively regal This s certanly due to regronal ditferences 1 tollow the spelling of A4
Loglish I idpuldc dictionary by Kazushisa Tuchi (Tokyo 1986) Some Cxprossiotis used 1

Mukolo caitot be touad e this dictwtiwy or wywhore dse I those cees T just ipaaniod my own wy Of
spdlo g

270



age Women thus matied could be socially more valued and could enjoy the
confidence of the head of the tamily, but among her co-wives her prestige and
nfluence was almost se1o (Dupue 1960 69) In nomadic socicly  according to
Dupire women attach more value to having been chosen by theur husbands even
if they aie less socially valued Divorce 1s frequent i the tust type of matage
Women just abandon their husbands m which case they have no night to take
theirr dowry, sadaki, along  Dupire mennons that 10 one taction of a clan 46
women of all ages 25% had lelt their tust husband and only 10% weie 1ejected
I which case they are allowed 10 take their dowty sadaki, along (Dupue
1960 70)
Thus pattern contimued i sedentarized Fulbe society, wheie ananged mattages
are stll more valued The word Aoow al. however, 1s no longer used n 1cleience
1o marniage When the negotiations start about a marnage i which a gul has
been promised 1o her partner (nowadays this usually happens at a much tater age
of the gul than tormerly), this type 15 always refenied to as reegal Guls may be
perhaps less often promised to a husband thewr father chooses, yet this sull
happens ticquently By mediation of a maternal aunt (mo-si) most girds can refuse
it they consider the partner unsuttable Divorces in Fulbe and 1n Mokolo s Islamic
socicty are sull trequent As Daada Maimouna said

‘Well 1t you do not love your tust husband you just give him a child

and then off you go ™

V141 Request of the groom

The request by the groom tor the hand ot a gnl 1s called yamde (detived from the

verd yamugo, 1o ash 10 Maroua also called nuana) Let us bisten to Asaathu s

story
‘My parents Iived in D My husband had gone to my father 1o ask him if
he could marry my eldest sister adda-am My tather told him T cannot
give you my cldest daughter as I have alicady promised her to someone
clse, and my other daughter 15 sull 1o young He kept coming back
though, dlways bunging presents tor my tather and me When these
presents mnved n the village 1 kept saymng i sidaa kiage. mi yidaa
Kuge makko nu vidaa mo , °I do not want the things 1 do not want his
things and 1 do not love him 1 had seen hum twice when 1 was a hitle
girl of about the age of six My elder sister knew him though and she
lold me¢ he was a suitable mainage partner 1 did not even want to listen
to her words And the people in the village all said to me  Now look
what nice presents he brings you 1 would like to have such a husband



Yet I did not want it but T could no longer object (o my father s wishes
so 1 tmally had 10 accept T was 13 at that tme he was nearly 30 He 1s
a good husband We get along fine’

In Mokolo most girls choose then own partners nowadays  This means that they
mostly go by the looks of somebody they have heard others talking about
Perhaps they have seen the man a couple of times and they think they ke um
But the two should never be seen together Whenever the girl meets the man she
Iikes by chance she should cast down her eyes and quickly 1un away Whether
she actually does so depends on the individual character of the gul So in reahty
"chosing” mostly means to be able to retuse or aceept a paitner The groom takes
the mitiative 1o ask tor his tuture wile s hand He widl send an intimate fniend
with hola nuts to the house ot the tather ol the girl As Daada Maimouna said
These are to open the doors of the house
Somectimes money 15 viven as well an amount of cfa 5000 (Hil 35) was
mentioned
‘The five thousand 1s to ask the father of the girl of 1t as all night to love
his daughter
The money can be used 1o buy a piece of cloth soap or perfume toi the gl This
part of the proposdl s called mornego beel the giit included 15 indicated as

tanot de

It a gul refuses the gilts are returned o the man who ashed her hand n
marriage If she aceepts however the message will be given 1o the mtermediary
who will then go to the future groom He will ash him Do you really love the
girl? Are you sure you want 1o mary her?” If the future groom msists he does
the marniage, teegal, will be arranged and the futuie wedding announced People
m town, m the nergbothood and relatives will be told and get a small present,
which consists of some sweets or kola nuts

V 142 Maurage scttlement

At the 1ccgal several persons need 1o be piesent The paternal uncle  bappa
(brother of her father) of the bride her celdest brother  hamma  triends ol her
father, the brother ot the tuture gioom, and the brother of the groom’s father
They will all go to the house of either the tather of the biide or to the house of
the marabout to announce the wedding Then the cetemony called habbode tcesal
takes place (derived from the veirb habbugo attacher, of the wedding, reeeal) All
the men pray together m front of the compound and the women mside the



compound Neither the bride nor the groom 1 present tor this ceremony My
informants explaned
"When the tather of the bude has publicly declued 1 have given my
daughter to this or that person, everybody who cver presented therr gifts
tanordc (o the tather in order to obtam this girl can give up any hope
Therr gifts will be tetumed  Wath this ceremony the wedding 1s tinal 1t
can only be undone by the husband who can say to his wite s secrt ma
pu seert ma, mit hanunt ma - 1let you free 1 let you free, you are tree to
go ' Then she can marry someone else But even if she s very angry
has left her husband and retumed to her father nobody will ask for her
hand unless they are sure her tormer husband has spoken these words
In practice a woman and her husband can agree to leave cach other s i the
case of Jamila Then the man pronounces these words and the woman can go
Once the wedding cetemony feceal has taken place out of respect neither the
bude nor the groom will pronounce each other’s name ever agam  This was
alicady the case i nomadic society It 1s the case n Fulbe sedentanized society
and the custom has been taken over by the Islamic community i Moholo
These events are tollowed by several days of festivitics called banngal duning
which the marnage prestations are exchanged We will descnibe these festivaties
In a subsequent section
Having compared the two mariage systems we can conclude that the Mala were
clan exogamous and the Fulbe clan endogamous The preference tor the cross
Lousin system s not taken over by the Islamized community in Mokolo In Mala
society  the bridetakers owe respect o the brsdegivers This 1elation changes in
an avoidance relaton after Islamization The deciston ol mainage partner within
Mata society 15 mainly taken by the mother of the bride m the Islamic
Community it 1s the tather of the bride who has the tinal say

V 2 Marriage prestations and payments

To understand women s new situation m - the Islamic commumty 1t 15 now
Necessary 10 look at the pre Islamic siuation which mcludes the mamage
Payments in Mata souiety as well as in nomadic Fulbe society 1t became soon
Obvious that concerning these payments the influence ol the system of marrage
Prestations of the nomadic Fulbe detuntely lett its traces This tends to take the

142
Concerming these mters my mostly fem de inform s mide veden distinetron between

the pronouncement of the phrase m secrt ma 1 sl you fice nd the phrise ou faru

ma T Uhvise you away
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torm ot a dowry, which must be accumulated by the women and scems to be
related 1o women s traditional possession of cattle However we wall tust pay
attention to the bridewealth m Mata society, which the women spoke of as “Let
the man handle their male affans”

V 2.1 "1 o otter things tor women®, Mafa marriage prestations
Y

The bridewealth ts called shway (Iterally “thaings™) or ¥ pr shwi a ngwaz (lnterally
1o offer things for women’) Boisscau and Soula miterpiet the tull and conect
delivery of mainage prestations as a posiive sign that a gart 15 ticasured by hei
own fanuly as well as by her tuture spouse (Bowsseau and Soula 1974 362) 1
agree with thrs attitude towards the bndewealth

1 11 15 offered to the tather of the gnl, and if she really wants 1o many the man
i question she simply tells her father "You can take what he otters you It s
interesting that the bnidewealth of the st daughter 1s not given o her father but
to her paternal grandtather (father’s father)

V 2 11 Bring over thice goats  marnage payment

Let us once more retiwrn o Stéphan and Duvrar
Stephan ' He [the future father-mn-law] will ask you for an amount ol moncy
I you have brought 1t he wall say it isn’t much But he wall always say
that even 1if you have put mn moire and more He himselt will send
somebody o you with the message  If that guy really loves me as he
pretends he does well he better brng over thiee goats then
And tf you are satisfied with the tather, you prepare the beer, and he will
call tor has nerghbors and tell them  Listen somebody sent me this bect
50 you would know he wants to marry my gul Even though 1 do not
really fike it [ must domk o now, as 1t s alicady momy compound S0
let’s just drink
The bndewealth consists of goats, salt: naton” 1obacco non objects (implements
to work the land like a hoe knife, or hachet, o1 - m former days — a spear {0F
warfare), and pethaps some millet The number of goats for a bndewealth
varymng fiom two 1o five has not really incicased since 1900 Nowadays, a4 piece
of cloth for the bride as well as her mother 1s added. and money 15 also nvolved.
ranging trom Cf 6,000 cta to Cta 50 000 ( Ht142.-- H11 350.-) In the latter case.
no goats were involved)
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V 212 "See my son-in taw has armived  bride service

Besides these payments the son-m-law owes his Lather in law working davs
Duvrai "Now atteiwards 1f you have actually married the gul
and 1t 1y thice or lour months later and the rainy season has arrived
Stephan will ask me and some ot my tiends and he will ask some moie
friends and therr triends, and we wall be off 1o the fields of his (ather-in-
law If T have enough money 1 may also bune wine along {or the people
I have mvited to work Now you divide the parcel and you decide among
your friends for example tirst we work the size of  well let’s say yow
garden m one go Then you dunk o bt and you may do another parcel
of the same size Then the food arives you cat you dink you fimish sl
another paicel
Stephan “Untl the job 15 done!
Duvrar  And the tathet-in-law will be proud and say  See myv son-in-law did
arntve the work has been donet”
Now when the harvest 1s done and has been taken in theie will be harvest
feasts My wite so his daughter widl leave carly i the morming to go to
her tather She wall get tood i his household and then will leave with her
brothers (0 go to the neigbors tust one, who will give her some mallet,
then another one who may give het some beans another one  died
vegetables and so on And she will return home  loaded wiath staples
Stephan Then the tather-in law will come to my housc
to dunk the beer I will have to make sure that he gets what he wants bul
I do not stay m the house Me myselt T go otl with my gioup of inends
o1 even with my paents and the musical insttuments to visit my mothei-
mn-law
We mentioned that the martiage payments accordng 1o the httesatme did not
change much One clement has ncreased though the number of working days the
*ON-In-law owes his father m law He can work alone or with a gioup ol triends
s described above This mmportant pait of the bidewcalth includes work n the
biclds as well as repatning ot roots ot the father n-law s houses Whereas this
obligation ranged tiom four to twenty days m 1900 1 1960 1t vaned trom 7 (o
110 days according to Borsseau and Soula (1974 361 365) 1 myselt never head
such a great number of days mentioned but most people stated that 1t could vary
from ten (o thisty. that 1t remained flexible and that « man could always add to
the days he worked tor his Lather-m law
The fac that a daughter recerves gitts trom the compound of her fathor as well
4 his nerghbors and tiends during the harvest ritudls may be considered as an
exceptional addition 10 an ordinary system of martiage payments It tor sue
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emphasizes the rclation a woman upholds with her father s compound and his
immediate surroundings

V 2 1 3 Father s and mothet s gult to the husband and bride to be

In general the father pays the bridewealth 1 he has daughters who have recently
married the bridewcalth 1s not much ot a problem I he has more sons he has
to manty otl, the young men will have to carn at lcast part ol the bndewealth
themselves ' For this 1cason many of them go to wortk m town, and some
change rehgion at that pont, thus prior to marnage

The tather will help to build the new compound, ¢ayv along with many other
friends and relatives In addition the son wall recerve two female goats from his
tather a small bull (1t he can aftord 1) a hoe and mullet seed o culuvate and cal
ull the next harvest The mother n tuin gives him chichens which he can sell
10 buy piesents for s future mother-in law and his tiancee When a gol gets
marricd  her mother will give her the seeds of women s crops ingredients (0
mahke sauces unttl the neat harvest and jars and pottery for the hitchen  As
Martin puts it The parents turnish then childien with the necessary conditions
to start an autonomous houschold productively as well as ieproductively  (Marun
1970 14¥ my translation)

V 2 14 When o woman  leaves  her husband

The most common matnage prachice 1 1o exchange a woman tor the biidewcalth
I she leaves  so divorees her husband  which occuts quite often and nealy
always on the mitative of the woman her father has to return the budewealth 10
the busband However a woman never retuins (o the housc of her Lather, if she
leaves her hushband she usually goes to her next husband, who will have to give
bridewealth through her tather to her former hushand In these negotiations, het
brother(s) may play an active part as we learned from the story of Maama Laila
Martin mentions another type of preferted marriage but 1 have not seen any
examples of 1t It concerns what he calls duect exchange’ mahombede The girl
s exchanged for the sister of her tuture husband and the latter will be the wile
of her brother (Martin 1970 150) Mattin remarks (hat this type of mariage was
disappearing When 1 discussed 1t with my informants my female assistant g0
quite annoyed when T stated this tile which she did not know herselt "I you

i
I'do not know 1f there oasts 1system of funds using within the pitnicdin o by bl to

s the bides e dth but gven the individu distic chanctor of the Mt thes seos sob)
unlike Iy
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men,” she angrily said to the other intormants, "think you can exchange us as i
we were goals, you are completely wiong * Heie agam women s space 1s cleatly
underhined
If a woman lcaves her husband can always reclamm the budewcalth An clderly
man explained
"Even i she hos abeady had five children 1 will tell you evenat she s
alicady old  only when a new house 1s constiucted and when she comes
to Ine with her youngest son her husband cannol reclum anything
anymore "
It a first daughter Jeaves her husband the bridew calth needs not be returned by
her grandtather, who had eceived 1, but by her tather On my asking i
brideswealth augments when it concerns & virgin, people stated laughing The
elderly man did not answer directly but only said
Now 1f we tahe goats there 15 o young onc and an old one  You cannol
mistake one for the other can you? And which one 1s preferied? Ot course
the younger one so the younger one also has more value Do vou nol
preter a young man above his tather?
It the young woman leaves, for example atter hive days ot manage. fo1
another husband the latter will have 1o 1etuin the same bodewealth to the
former husband 1t she goes back 10 her father he 1s the one who will
have to give back the budewealth So if theie 1s no new husband or 1f the
new husband does not want to give the same amount ol goods he will iy
o persuade her to go back to the first husband
I'concluded that 1t 15 not virginty that counts Rather the bridewealth depends
on the age of the bude Indeed miormants later stated that the Mata do not
fCquure the gul 1o be a virgn though a gul should never become pregnant when
she sull hives under the 100! of her tather 1 a gul starts playing wround . they
Will advise her (o look tor a husband

V 2.2 I'he status of the daughter and the respect of the n-laws

In the previous chapter 1t became clear that in many 1tuals the daughter iemains
Important m her tather's hife We may call to mind the twin ntual Whether the
child 1 4 boy or a girl the father needs to continue this ntual and his daughter
needs to e present even when she 1s mantied

During the bl titual, the maray, the gul will come (o celebrate She dances
duning the festivities with a stone 1 her hand, symbolizing the meat she will get
et share of her father s bull Every year at the harvest ntuals the tather goes
OVEr 10 his son-in-law to dunk the beer his daughter has prepaed It 1s o
“ontmuation of an eaher event people drank beer when they agieed upon the
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bridewealth A Mala man with many childien expiessed the relation with
daughters as follows

Even m tormer days a father already liked to get daughters He can
always count on them Is 1t not your daughter who visits you when you
would be 111? Is it not your daughter who will fetch you water when you
arc 1117 Is 1t not vour daughter who will make you food when you are 1ll?
[t 15 the daughter who helps you 1t 1s the daughter on whom you can
always count Boys they come and go whenever they like They are just
cverywhere When you need them you cannot hind them and when 1t 15
dinner ttime they twin up again But what do they hnally do tor then
fathers?” Whenever my wives need to grve buth T alwavs hope it will be
a giel But the women themselves on the contrary hope they will get boys

because they will go and live with them afterwards '+

But she 1s not only important to her father The cldest daughter 15 also impottant
to the grandtather as he gets her bridewealth This again undetlines her general
attachment to her own patin clan 1t s her importance that leads 1o a speaial
relation with the m Liws  As the bridetaker they owe 1espect 1o the bridegivers
Therctore they the m-laws need 1o be present tor all sorts of occasions This 1s

shown n the tollowing ¢xample

Eatly m the morning Vawar came to my door to tetl me that hus tather
was very il Dud I want 1o take him 1o hospital?  His father was wating
i the mountams with two of his wives who suppoited him Eather that
mornng the wives had already had a goat sacithiced and the meat was
divided among the neighbors They knew who had caused the tlness but
could not accuse someone aloud

I took hum an the car One ot his wives came along The other one had the
sk 10 go a long way and tetch the m-laws which meant the husbands of
his daughters If they would not come the wives would be taken bach In
this case of severe illness they would be obliged to come and oficr theu
sympudthy

In the hosputal we had 0 wait o long time tor the doctor Hours later
when the father had fnally had his chech up and we came out of the
doctor s othice the i laws wore waiting i hne The doctor had deaided
he should be hospitalized So m a long procession we traversed the terrun
of the hosptal The 10om was crowded with all the i laws they all
walched while he was put to bed
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During a man’s funeral the daughter must be present and at hus side The in-laws
need 10 be present as well Nevertheless there 1s a deep nustiust of the members
of a man’s wives™ invwk, s wives” mother’s patticlan, but also for the Ay ik n
general As an old lady puts it
"The Auvik of one’s tather and one’s own Auvik  well you always need
to be aware of them and fear them 11 you do not fear them cnough, they
are gomng 1o curse you, or the whole gualr, because ot your disrespect It
may be just a small thing For example, it you do not understand a small
thing, they only say “har'..and you are alieady cuised Very simply
har’ and you may lose your senses for the 1est of yowr hfe
And 1t they have alicady cursed you, the only thmg you can do s go 1o
the diviner and ash him what to do He will mostly tell you to go and
mahe an olferning at the place ot the Amvuk under concern”
Thas respect 1s not only paid 1o the family of the wile. Men also owe 1t 10 the
family of their mother
“If something 1s wiong, you pay something, tor example a bit of 1obacco
tor the pipe You go olt 1o the tather of your mother and you otler ot to
him It you do not take care ol these relatives, they curse you  As a result
you most probably will not have any moie childien The men as well as
the women from your Anyuk can cuise you Your wife cannot 1eally curse
your clan, ¢wali, but she can do bad things (o her husband A man can
never curse the Ainuk or the gwalr of his wiic "
1615 1 view of the tear that earsts tor the Luvik m general, that we conclude that
the group of the bridetaker owes respect 1o the bridegiver, as 1s often the case m
Polygynous society, wheie a lack of women can eastly ocewr ** The alhance
between ihe two clans 1 unportant, iegarding the working days the son-m-law
Owes his father-i-law The son-in-law remains in continual debt to the tamily of
the bude, which he pays oft by his labor and his assistance duning special events

145
This 1 dearly shiown in Richard ~ Price study on Saramiahd emigraion and maiiage

pattems and the soaal changes the emigration caused (Pnce 19703 He states The
Catreme asymmetry of the man to athne relationship 100 years ago graduatly eased as the
proputtion of marnageable women mcreased  Many of the duties which a bee had
tormerly mposed on its sons 0 law such as work senvice were later honared largely
symbolically o1 wvan disappeared completely (Price 1970 17%) - When bocause of
enigration of men there are mote wives avalable s has consequences for her status
A more subtle cifect of the changing sex 1dtio seems o hive been vshitt tow ud greatal
asymmetry i the conjugal relattonshup itselt T must ditennively follow Mala society in
the tuture 10 obsenve the impaortant 1ole ol the daughter 1 view ot the ncreasing
monogamous marnages  propagated by the Chrstian churches With many thanks to
UL Thoden van Velzen who biought these aspects undet my attention
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In the beginning the bride has an avoidance relation with her father-in-law and
mother-in-law, but these relations are restored by a small ritual,

The father maintains good relations with his daughter and she with him and her
patri clan in general. Whenever she has trouble with the family of her husband,
she should be able to count on her father and her brothers to help her or to take
her away. Girls with no father are piticd, as they get less protection. This is
llustrated by the story of Godak’s wife, who nearly committed suicide when she
was badly treated by her husband and had no father to return to.

We concluded that the patri clan remains important for a woman. The patri clan
on the female side, the kuyuk of the future children, so the clans of the in-laws
always nced to be respected and feared.

Concludingly, though the bridewealth sytem emphasizes women’s important role
in the patrilineage she has no active role in the bridewealth system. Let us tumn
to the system of marriage prestations and payments in the Islamic community.

V 2.3 Marriage prestations in Fulbe society

We again pass by the pre-Islamic socicty. Referring to the nomadic Fulbe of
northern Nigeria, St. Croix remarks that when a woman marries, she takes along
the cattle given to her by her father, perhaps 10 or 20 animals. These will
eventually belong to her children. The elder and younger brother of the wife, that
is the future child’s uncles on the mother’s side, kawirabe, cach present the child
with a cow if they have cattle (St. Croix 1945: 42). Dupire (1970), being more
precise, distinguishes among the Woodaabe (one of the Fulbe groups living in
Niger) four categorics of gifts for the first marriage, koowal. The first category
is provided by the group of the future bride, It consists of slaughtered animals
that will be consumed by the two familics. We can consider this present as o
token” (Goody and Tambiah 1973: 106).

Figure 8

and hin {oken and kin

L= |9
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The second category 15 cattle or something of equivalence attached to the wife
and "her house’ The day on which the last bull given by the group of the bride
has been caten by the two famulies, representatives of the groom offer cattle to
the representatives of the buide, These ammals proceed tromthe groom's stock
and will serve the future couple. The wife will have their usufruct. How this
Category should be classified 15 hard to say. It 1s not budewecalth, as it serves the
bride and not her kin. But it will be ulumately tor ther future children We
cannot call it indirect dowry, as 1t 1s not given to her father So I will indicate 1t
by the Fulbe term, sadakr ',

Figiwre 9

and hin sadakt and kin

g B

The third category mcludes presents from the family of the bude to the family
of the givom We will call ths groomwealth

I RN
Not to be contounded with the 1slanuc term sadag The latter is a gt eaclusnely tor the

bride and 1s no part of any exchange gitt system between the tamilies
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Figure 10

and kin groomucalth and kin

=19

The fourth category 1s provided by the virilocal group In nomadic society this
refers to those who Iive 1n the same camp and tansit then herds together This
concerns presents fiom the family of the groom (o the tannly of the biide They
setve the domestic needs of the couple We can call this bridewealth  as 1t
consists ol marrtage prestations made by the groom ot his kin to the bride
(Goody and Tambiah 1973 2) Yet these gifts will not be consumed by the
bride’s kin as they serve the interests of the newly wed couple [t 1s debatable
whether the term indirect dowry 1s appropriate for these mainiage payments

FCigure 11
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The young bride also gets a dowry from her own fanuly if she defintely iehuns
to her husband’s house after the birth of her furst child, an event for which she
went back to stay with her parents 'V, The dowry includes domestic goods.
implements to process the milk, and some presents for her in-laws (Dupuc 1970:
25 f1.).

Obviously we are dealing with a complicated system. Goody (1973) argued tha
bridewealth s primarily significant i cattle-keeping socicties ol the savannas and
of less importance v Mushm areas. However, among the nomadic Fulbe, pre-
emnently a cattle-keeping society, we find all sorts of gift exchanges but not the
bridewcalth; there 1s no money given by the father ol the groom to the tather of
the bride that they can spend to get wives. The moncey that 15 given 1s used to
provide goods for the bride’s new home.

V 2.3.1 After Islamization

Dupie temarks that the fitst (two categories of exchange  diminish after
Islamization. For sedentanized Fulbe, the eachange of cattde dechined as well. In
an urban envuonment, most Fulbe still own cattle. But herdsmen., gavuaaabe, take
care of 1t, and the animals are much less pat ol daly existence. Sedentary
Islamic Fulbe women do not necessaily sell mulk, like the nomads did. ™
Many of them stull own cows, though, which were given to them al maciage. We
mentioned that some of the cattle given to the new household had to be mvested
in the future of their childien. This custom persisied when the Fulbe sedentarized.
Women mvest then cattle, thesr capital, i the dowry of theu daughters and i the
dowries of the daughters ot their relatives and temale triends. Here agam an
important feature emerges concerming women's role 1n relation 1o the marrage
Payment system 1n these societics.

[Eh}
Among the Fulbe, 1t 15 customary tor the wite 1o retum to the house of her mother when

she 15 7 months pregnant She wall have her chuld within her tather’s compound  About
seven months afterwards, she will retum to her husband™s group when hel hirsband comes
lo tetch her In Nomadic souety, the fird child was sometimes 1ased exclusively by the
grandparents In that case, the wife sometimes remained i her mother’s compound tor a
much longer petiod The custom (o have the fitst chuld i the mother’s home 18 still
common for the Fulbe population in Mokolo Islamized Mala women have not adopled
this practice, though In many cases, ther parents are non-iskane, so they cannot hive with
them tor « longer penod and at the same fime tollow the mushm rules
148
It very much depends on the region Those Tulbe women I hnew in the plans, i villages
such as Siak or Meshine did not sell milk, winle the compounds [ have in view did have
large herds  Iheir cattle returned in the village and the compound neatly every mght Yet
the women of the Fulbe villages near Mokolo do come to the nnarhet durning the rany

seasons to sell nilk
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Not all sedentanized Fulbe could keep thewr cattle. Lack of grazing land forced
many groups mnto agriculture. Others mtermarried and mixed with Islamized non-
Fulbe people who did not keep cattle. Yet the complicated system of gft-
exchange and women's important contribution to 1t persisted

V 2.4 Muarriage prestations in Mokolo

Nowadays in Mokolo. no cattle are involved m mamiage gitt exchange But as
I noticed during the many weddings I witnessed, there 15 still a large flow of
goods - and moncy - from the kin of the bride and from the groom. Below, we
give a diagram and a description of the flow of material wealth that secures a
airl’s first marniage, as I witnessed in Mohkolo. The quantty depends on the
wealth of the two families, but the mgredients are the same tor Fulbe and
Istamized Mafa.

V24,1 A. and K are getung married

Figure 12
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A 15 the bride

B 15 the father of the bride

C 1s the mother of the brnde and the sisters of the mother of the bride
D e the co wives of the mother of the bride

E arc the women triends of the mother of the bride

F 15 the bride’s mother’s mother
G e the girltriends ot the bride

1s the groom

are the sisters of the groom

15 the father ot the groom

15 the mother ot the groom and the sisters ot the mother of the groom
are the sisters of the tather ot the groom

15 the co-wite ol the bride 1o be

S0 ZZCR

V242 Within the groom s family

K and M the groom and his tather will give money to B the father of
the brde In this case it amounts to Cfa 60 000 (Hil 420 ) The tather of
the bride does not keep the money 10 mvest in brides for his sons as was
previously the case in Mata society  Instead B the tather of the bude
putchased some things tor hus daughter (a bed a cupboatd cte . a sack of
millet and a sach of rice) The total value of these goods 15 mote than the
amount given to him by the groom’s father So this gitt can paitly be
considered as an inducct dowry, but pat of 1t has the teatures of a dowry
The money 15 used to mvest m the wellare of the daughter hersell 1 this
actually happens will be v plam sight for the whole communuty 1f the
goods will be transported to the compound of the groom
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K (the groom) L (his sisters), N (his mother and her sisters), and O
(the sisters of the father of the groom) will buy pieces of cloth, soap,
underwear, shoes body oil ¢te The division n this case was as tollows
K bought eight preces of cloth, varying in price from Cfa 30,000 (Hfl
210.-) to Cta 6000 (HI1 42.-), (which gives a total amount of + Hil
1 000, )

L. N and O (the female kin of the gioom), bought 22 pieces of cloth.
with the same range m price, and other gifts, ike shoes, pertume, soap.
jewelry cte 1 can only guess the total amount, but 1t could be as much as
Ht1 3 500.--

Everything 15 laid out in the compound of M | the father of the groom
The gifts are displayed sepaately, so that every visttor can see (he
contribution each individual has made

Afterwards everything 1s put together and divided over several suit-Cases
There 1s a suttease for A the bnde We may label its contents as sadak
the gift that n former Fulbe society was tor the tutue childien of the
couple  As the clothes will be worn out by the time her childien are



grown, 1t seems more appropriate to consider 1t as sadag, the giit that
cxclusively serves the wife, as the Qur’an prescnibes. In Mokolo this gitt
18 called tc houldadyé. However, there are also suitcases for C. (the mother
of the bride; sometimes also for her sisters), a suntcase for F. (the mother
of the mother of the bride), and suitcases tor D. (the co-wives) In
Mokolo these gifts are called leignol. Further, thete ae also presents,
called teele tor those people who assisted during the wedding ceremony. ™
In wealthy fanulies there 1s also a suitcase tor B. (the tather of the bride)
contamng pieces of men’s cloth, kola nuts, as well as perfume and soap
Labelling these gitts with anthropological terms seems guite ditticult We
can consider many ot these gifts as biidewealth, as they go to the bride’s
kin,

Frgure 14

bridewealth

G—»[f\

tchouldacye A

Letgnol and 1, houldadjé

11y
No matier how small, everyone who pariupated needs to gel sometlung, even the local

anthropologist: Once they came 1o bimg me o shawl another ime 5O francs, sometimies

kola nuts, but alw ays somicthing
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The equal diviston of the ttems over the dilferent surtcases takes a great
deal of time and democratic negotiation among the temale members of the
family O, a sister of the father, has the final say in the matter The
deutstve role 1s not necessartly played by a sister of the tather, but it 15
always an clderly female with much expernience in such affairs

When the women have finsshed the job, K (the gioom) and M (his tather)
come to give theu approval of the equal division They then thank the
women for their etiorts m dividing the matenal

The next day. O (a sister of the father of the groom) and N (sisters of
the mother of the groom) will cany the suitcases to the compound of B
There C (the mothes of the bride and her sisters), E (the women [niends
of the mother of the bnde), and F (the bude’s mother’s mother) wall
cuefully check the contents [f the distribution 15 not satistactory, a new
round of bargaining will begin

V 243 Within the brde’s family

Meanwhile, much activity has been gomg on i the compound of B (the
father of the bude) On the fist day of the weddig ceiemony, banngal,
mullet 15 ground by all female members ot the tamily, neighbors, female
friends and other participants (ke the local anthropologist) This 1s the
millet that was bought by B (father of the bride) with money he received
from M (father ot the groom) It will eventually be brought over, together
with a sack of rice, to the compound. where the bride will live with her
husband '™ Tt 15 meant tor the bride, so that she will not have to do
these heavy asks herselt dunng her fust year of marrage

Elderly women separate the gram from the chalt The ground mullet 1>
then put n large bags The second day, sweels, nakarie, and biscutls.
bedoesor lafaar are made with honey, sugar, flour ¢tc These are put 10
large trays, and will also be taken to the futuie compound of the new
bride. so that she will have things 1o otfer 1o the guests who will come 10

150
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The price of 1 sack of mullet vanes depending on the season trom ibout a5 0600 CH
8000 (Hf) 3% HIL 56 ) A sack of nee may easly come up to Cfa B000 €14
10 000 (Hf1 56 1] R} )
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visit after the wedding '™ The imgredients e also paid tor by B the
father agam with money from M (the groom s tather)

The bride does not take part i any of these activities She sits m one ol
the huts of the compound She hides theie teeling embarassed
semteendc  about the events to come, the mtimate cncounter with her
tuture husband [Scmireendc s the concept with which in the tust chapter
wc indicated the shame one has toward one s husband and m regaid 1o
ntimate affairs] She as surrounded by E - her female fuends and her
hands and teet have been put i the henna pornidge with mee decorations
Because of this poindge she cannot even move On several occastons |
saw a bnde to be crymg When this 1s noticed the 1adio which may be
a @ft from her futwe husband will be tumed up very loud and her
unmaitied female fniends dance and clap therr hands Chaldien from the
whole neighbothood gather at her doot and dance too 1t space allows
can get quute crowded on such occasions

Outside the married women have gatheted water pitchers calabashes and
then covers boddon s 1o close them when they we tilled with malk
goods that should never be absent with the mainage gifts Fuither there
arc more modern objects ke casseroles saucepans plates cups dimbkang
cups bowls spoons forhs knives  buckets everything a brde could
possibly need in her futuie home has been collected i the compound of
B (the tather of the bride) The organtzation s the hands of C (the
mother of the bide and her sister) They are assisted by D (het co-wives)
and E (the temale {riends ot the mother) by G (the female fniends ot the
bude hersell), and F (the mother of the mother of the biide and he
sisters) It a mother had been separated trom the tather of the bide these
events take place in the new compound of C - the mother of the bude
while the biide 1emains m the compound of B her tather

Alter the houseware has been displayed 1t 1s distributed Part of 1t s for
A the bide Yet the amount ol goods included 15 far 100 wieat She could
never use it all in her entie hite time the enotmous casseroles will just
be stored in her new 1oom 1 her tutute husband s house The older a
woman gets, the less she tetams of these things She will give them away
at the weddings she participates i not only those of her own childien
but also those of daughters of relatives or female tniends Eventually the

Duning onc wedding Thne scon bout hive (riys the size (eontent) of at fo st two buckets
lowdud with brscunts nd swedds
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stock will not be sufficient though. This is a reason why women need 1o
accumulate capital. These issues will be dealt with in the last chapier.
So part of these gifts that go to the bride will eventually end up in other
houscholds. They can be considered as a mixture of the Fulbe sadaki - -
gifts that go to the bride but are intended for future children - - and the
Istamic sadag. In this context we may refer to Uthman dan Fodio’s
writings we quoted in chapter 11, concerning 4 woman's dowry that should
be agreed upon by the prospective husband and the woman's guardian,
and should be given to her.

Some of the marriage goods go to L., the mother of the groom, and 1o O.,
the mother of the father of the groom. The groom, who often lives near
or in the same compound as his father, since residence is patrilocal among
the Fulbe and in Mokolo’s Islamic community. All the gifts that go to the
compound of the groom are called Karée in Mokolo. These gifts can also
be large quantities, depending on the wealth of the family, 1 would like
1o refer to these gifts as groomwealth,

Figure 15
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groomwealth, karée
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There are special gifts for A., the bride, 1o be given by B., her tather.
These include her bed, the mattress, couches, wmchaus (nowadays),
cupboards, ctc. depending on the wealth of the tamily.  As mentioned
above, costs of these items 1s partly covered by the money that was given
to the father of the bride by K. and M., the groom and his father.

Figure 10

()é M 00 000

In nich familics. B.. the father of the bride, may teturn an amount of
money neatly as lage as that given to lum (never an cqual amount). In
our case, Cta 50,000 (Ht1 350.) was retuined.

This money can also be considered as groomwealth.
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Figure 17
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groomu calth

The female kin and triends canty all the goods trom the house ot B the
father of the bride, to the house of K | the groom, or that of M | the father
of the groom 1f the couple mtends to hive there The women go forth i
& long line, exhibiing the wealth on therr heads, while smging and
dancing, sometimes dangerously balancing o tray with cups and saucers
I never saw anything fall or bredk, though
The bags of ground mullet the large casseroles of sweets the bags of nice
the bed, the cupboard, and other household goods 100 heavy to be carned
on the head will be biought by boys . servants m a push car 1t the gul
15 going 1o live  another town 1t 1s transported by bus
As 1 said, sometimes money 1s returned  In this pasticulas case the money
was brought back by F, (the mother of the mother of the bride) when the
goods were carried across the streets She had it i her hands i plan
sight It was given to her by B the father of the bride 10 be passed on
10 M, the tather ot the groom  As Daada Maimouna said
They only do this when the tather of the bride 1s 1ich and the
tather ot the groom 1s nich 1t the father of the bride would
have been poor they would not have given anythimg
From all this we may conclude that the gift exchange system of the nomadic
Fulbe remained, though the appearance ol the gitts has changed Only 10 the
cattle owning villages of sedentary Fulbe will catile stll be given with the
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houschold implements and cloths. In that case. the gifts often represent a sadaki,
as the cattle will be for the future children.

Where as in former society the gifts were partly provided by the capital women
derived from the cows, nowadays most of the expenses of the wedding need to
be covered by the females. For example, the bridewcalth - cloth, soap. oil, shoes,
underwear, etc. - from the groom’s family 10 the bride’s is collected by the
female relatives of the groom. Before we discuss the problem how women pay
the expenses of these gifts, we will first turn to the following days of the
wedding ceremony, as the panngal, is not finished yet with the reccipt of these
sifts.

V 2.5 The continuation of the ceremony

We are in the third day of the wedding, banngal, now. On the evening of the day
the karée, the groomwealth, has been brought over to the new house of the bride
and to those of the parents of the groom - which are often situated in the same
compound - the festivities will continue there. That same day, festivitics have
been going on in the compound of the groom. the future husband. as well. There
15 loud music.

V 2.5.1 " don’t show your misery': The grief of the co-wives

The co-wives are kept company by their neighbors and intimate friends. A co-

Wwife should certainly not show any sign of jealousy or grief. When the guests

from the other compound come in, a co-wife will get her suitcase, which should

contain half of the contents - an amount mostly known 1o her - of the suitcase

of the bride.

If this is not the case. she may gct upsct.
This appeared 10 be the case during one of the weddings T witnessed. The
co-wife got very angry and shed ample tears. She was immediately
reprimanded by all her friends and her mother. They told her she should
address her husband on these matters afterwards, but for now, with the
new family-in-law coming along, not show any sign of discontent or
misery, Those present, all females of course, turned the music up even
louder and told the kids to dance even more exuberantly. For children.
weddings are great fun.
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V 252 'She always denies she lLikes 1t’, the bude s journey to her new
compound

The time has come to bring the bride along to her lutuie home She leaves the
house ot her tather with a cloth around her face as she 15 not to be seen Just
before she leaves the compound, everybody nside and outside will sit and they
will all pray together She 1s takhen by car, in most cases She enters the
compound of her new husband with the cloth around her tace It will only be
taken oft when she s insde the hut that 1s to be hers in the luture She will be
nicely dressed with one of the garments she just recerved in the suitcase, though
as people expressed

She will always deny that she Tikes any of 1t That 1s because ot the

shame, semteende
Then she will be mought over 1o humbly gieet her new co-wiie In Mokolo 5
Islamic commumity the new wife 15 accompamed by her yaapcnndo mother’s
sister, who will stay with her tor one or two weehs (o heep her company 1o give
her advice, and to console her 1n her new surroundings She stays with her that
night There 15 no sign of the husband yet
The next day the aunts and friends help to decorate the biide’s room The bed has
been set up and they put nice clean sheets on it, part of the gitt trom the father
of the bnde
In rich familics, tood will be prepaied These preparations may take all day long
and will be ottered to all the guests present  On one occasion 1 watched an
intimate fricnd ot the groom come over 1o the female quarters of the compound
to encomage and thank the women fos all the work they weie domng In the
course of the day, the women may get nervous because of all the male guests
who will arnive, though the men will sit i theirr own rooms and be served theie
During this whole perod, there 15 no sign ol the gioom anywhere

V 2513 ’Good for her, she was a virgin’, Defloration of the bride

That evening the bride will sleep with her husband, who wall sncak mnto the
compound, not to be seen by anybody In pic-Islamic Fulbe socicty, a girl could
have fiee sexual relations before marnage This was allowed ceven though she
knew she was promised to her cousin, whose name she could not pronounce any
reference to marriage with him made her blush shamefully Wath the sedentarized
Fulbe, a4 newly wed girl should preterably be virgin (also Schildhrout 1983 1Y)

The day after the weddmg to which I reteried above 1 asked the neighbors of the
gurl1f the white garment with the blood had been shown They responded that
they heard nothing yet but atter midday they dropped by agam 1t had been
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discussed i town. I will relate their account of this event. which m owr society

cvokes s0 much iesistance:
"Yes mdceed, 1t has been shown this morning, so we are sure now she was
a vugm, Good tor her. It 1s not necessarily the first night the husband will
steep with his wite. It there are sull too many guests or relatives aound,
he can wait oo, because of shame, semiteende. But he passed by last
might alnght. Well, they knew cach other, she choose hum hersell. He
niust have sncaked n around cleven...Docs he sleep with her all mght
long, you ash? 1 don’t think they slept very much, In most cases the
newly wed couple s dead ured the next day. The vugmn s very scaied.
She will not give iy by hersell, What it comes down to 1s that they fight
all nught. He to be able to get her, and she to prevent him trom getting at
her. He will try to persuade her wath kind words, with promises But that
will not help with most guls. So tinally, when she 1s eaxhausted by the
fight, he will grab her by the wiists and take her, with torce...and she will
scream, scream "ow ow ow ow.. " and everybody knows that she 1s no
longer a virgin, That 15 another reason why a gul should not be too old
when she marries. Suppose she is alieady 17 o1 20, she could be stronger
than her husband... now just imagine.... the fight could last torever.
The neat day she will be cained away from the room of her husband by
her aunt (mother’s sister) and other people who stay with her Ot cousse,
she cannot walk herself, because of the wound, which will take time (o
cure. For a week she wall get delicious food (o give her stiength. The day
atterwards. when the bride has proved to be a vugin, the man will tell her
she can qust ask hum tor anything she hikes. She for sure will get a 1adio
tape recorder, or a television,
And the mothers...they cry in their own houses, because, of course, they
think of theu first ime, but at the same tme they ase proud of then
daughters 1f they prove (0 be virgins, You wouldn't ike yowr daughter to
be a whote who just sleeps around, would you?
Onc of the women continues Nowadays many guls mairy at a late
age...who s sull a virgm then” In former days [here they do not reter (o
Mafa society but to the rules within the Islamic commumity), 1l you
proved not (o be one, and you had a bad husband. he beat you up and you
were sent back 10 your father, who would beat you again until your whole
body was swollen. Then atterwards you may rctuin 1o your husband.
The other woman adds: Sometimes though, 11 1t 15 just the two ot you. 1
mean it there are no other wives, the two of you can go easy aboul 1L,
My aunt, ¢ogeo stayed with me lor two weeks and a younger sister came
10 stay as well, as mostly 1s the case. So the fist weeks, my aunt did the
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cooking and she brought 1t to my husband When he came around to me
I just hid and covered my tace My younger sister stayed much longer
Then 1 did the cooking and brought 1t over o my husband and told him
Here 15 your food it 1s absolutely hormid — and he would say 1t smelled
delicious and that he was sure it would taste fine (0o | dud not talk He
talked He did not torce me He waited He gave me piesents all the time
[ was Iike a baby whom you necd to spoil and persuade with presents and
to whom you need to be kind It was only dafter many months that we sat
down together on the bed "
As within many societies  so 1t seems - the character of individual women and
men has tremendous mfluence on such events that are nevertheless eimbedded 1n
the structures of socicty, It may have become clear that resistance of the bride
should always be acted out by her as it emphastzes also her pure stitus

V 254 After martiage

A woman who 1s mairied tor the fust time needs 1o stay inside the compound
of her husband for 12 months She is not allowed o go out at alt Atter thrs
period, her husband will buy kola nuts sweets and sometimes a gument for her
mother She then goes o visst her mother for one weekh Her mother wall
distribute these presents among her neighbors and tiiends while eapressing her
happiness that her daughter has returned  She 1s not allowed to vasit her daughter
during that year

When o girl 15 seven months pregnant for the fust time she witl also return to
her mother She will give buth while staying with her and the mother will do
cverythmg tor her and explain how 1o tahe care of a baby The young mother
only needs 10 breastfeed the newborn She returns 1o her husband s compound
when he comes to tetch her agan brngmg [ots of presents along ke garments
s0ap, cloths tor the baby cte This habit which has also been taken over Irom
nomadic Fulbe society, ' creates some ditficulues - Mokolo  Recently
Islamized girls cannot 1eturn 1o compounds of mothers who arc stll Pagan
Returning to the 1elatives with whom you stayed betore islamizing 1s not done

either Consequently within the Islamic Mata commumity they did not tike ovel
this custom

1)
This too s a renin it from nom i soucty whard the young brde used to sty with het

puents unul the child w s woned For the husband this paiod w s smpoitint It he b wd
Esucessewt he could sepatte s bord fom Jus Cahar nd mstd] honscdf sep i tedy
(Dupin 1960 69)
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V 2.5.5 In case ot 1epudiation

It a woman leaves her husband atter he has repudiated her otticially. she can take
everylthing along that belongs to her. Her relatives can also keep then gilts The
groomwealth remams with the relatives of her in-laws, I1 she would like (o have
a divoree and her husband does not agree, she can leave bul cannot take anything
along. She would then, as smd, be considered (o be a bordel Bordel could be
translated as whore. Yet the word does not have the same connotation as 1n oul
society. [t denotes someone who sleeps “outside’, meaning not in the house where
she (or he) ought to sleep. Yet every sexual relationship, within and outside
marriage. needs to be pmd off by gilts, also those of a bordel. So it we apply the
definition of a prostitute in which payment for sexual services 1s a cutenion, we
get nowhete m this society. As women eapressed: "You can love your husband
or tnend an awtul lot, but 1t he has nothing 1o offer you, the love will dic...you
cannot cat love, can you?"

Gifts will sull be given when a woman manies for the second ot third tune,
though i far smaller quantities The weddmgs can then be arranged between (he
husband and wife themselves, as with the wedding type called teegal in nomadic
socteties, The armangements are then made by an mtcimediary, a close tniend of
both,

Thus, 1in marnage payments and prestations women play the main tole n the
Islamic commumty. Thiough this exchange system women become pait of a
network of {niends on whom they can count for therr daughter’s (also adoplted
daughter's) weddings.

V2.6 Adaptation to the new system

" 1o addiess a fmal question

Let us tin trom the description of the weddmg
that remanns 10 be ashed 1 this chapter. How do Mala women or men cnter this
System an which one depends so much on the Islamic community. not only
relatives but also fiiends, tor the procurement of gilts?
Let us Iisten 10 an clderly Pagan Mala man
"One of my boys [slamized because he wanted to. His jar, in which he
used (o sacrifice neat to me, v stll in the house. But no sacritices are
done it any more. Now when he comes 1o visit me, he prays and he
even goes 1o Qui'ame school. 1 1 have o do a sacntice n which he

needs to attend. 1 simply put lus share on the road. Well, anyhow, then he

153
Which could tll o book, if amphiied upon all these events with the data (rom my

natebook and diary
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wanted to get maisied  The gul was Mala trom L damtzar and also
Islamized Her father was already a Muslim So as 1 am not 1nich 1 came
to ofter thice goats as a bridewecalth tor his marnage The m-laws and my
son sold the goats 0 buy goods i return as 15 the custom with the
Mustuns The tather and the mother of the gul also provided her with
things, but 1 know nothing of 1t all, as T am not of thcu ichgion They
only brought me tood here i the house and I gladly ate 1™
This example indicates that people may have dilficulty to getiing married
propeily, when they have recently Islamized Yet we must iemember that many
youngsicrs came o town to hve with therr relaives 1t they Islamized and
decided to get marnied, the relatives with whom they hive would provide at least
part of the gifts The quantutics will remam small Much less money will be
mvolved Bul they wall try (0 1nutate the exasting customs of martiage prestation
as much as possible
Many Islamized men many Mata guls who recently converted In these cases
they negotrate with the Pagan tather Let us histen to the daughter of Maama
Latla, who Islamized at a later penod than her mother
[ was the only daughter of my mother At a certamn tme, when I was old
enough, I went down the mountains to go and live with my mother My
tather did not agiee at fust He suggested that I should marty a man i the
mountans but I did not want to T refused
When | stayed with my mother one of my uncles, who Islamized long
ago, said t was no good staymng i the mountams wheie people
comnmutied so much sin He had a Marabout sent over, who taught me
how {o pray and read i Arabic
Now when 1 was sull in the mountains, my tather had made lots ot debts.,
ot over Cla 200000 (Hf1 1,400) Whenever somebody went over to hun
to ash my hand i martiage and the bridewealth needed to be discussed,
he simply told them he wanted Cla 200,000 Everyone said that was L
too much, ull my present husband came along He said he was ready (o
give the amount demanded My mother advised me 10 aceept, so [ did
Only my mother bought me plates cups and all that Her neighbors and
friends came to grind the malet and make sweets, but my husband did not
buy me many pieces of cloth
My tather haidly comes 10 visit me He still feels ashamed he ashed o1
so much money 11 1 had money, | would prepare him a meal and bring
itover to him But [ cannot attord o buy meat myselt
From this story we can deduce that the relatives with whom the gl hves provide
her with the necessary matenal, but i small quanutics There are also ¢ases
wheie the husband gives money 1o the girl so she can buy the items which ar¢
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normally grven by rclatives and tniends Once women have cntered the Islamic
community they will make every ctfort to enter into these gift exchange 1elations
They will contuibute to weddings ol other members ol the community In due
tme, when the daughtets of new converts have grown up they expect these gifts
1o be returned for then daughters They themselves call i a4 saving-system
Maama Laila tor example s very active at weddings hoping in this way to save
up for her granddaughter who lives with her and she started 10 save tems when
the granddaughter was only four years of age
If we conuder the man s perspective we may wonder whether it 1s more
cconomical tor a man to wed a recently Islanuzed gul, as much less money 1s
mvolved 1 discussed the 1ssue with several men As Baaba Rahmant who
Islamitzed when young explains
"I marmied many women Most of them were Mala For men it is cheapel
It her tather wants goats. well you give goats When he wants some
money as well you add it Fuither, you buy the plates and cups tor the
gl as these ttems will not be provided by her own family Then you also
buy some garmients and the bed of course, as 1s the custom with the
Fulbe Somc day 1 she decides to leave you she will take everything
along In the end Fulbe women we much mote expensive beeause they
do not retum anything It an Islamized Mala wile leaves you you can
always go 1o her father and 1eckum the bndewealth siway Even Fulbe
mcn who had married Islamized Mafa wives who then tan ott can always
decide 1o make an elfort to reclum the bridewcealth
But even so Fulbe women wie better They have mote 1espect lor then
husbands and they know shame senmitcende 1t you mary a converted
Mata woman, and you shout at her, she shouts back, 11 you beat her she
beats back They just never leave you alone with vour thoughts

In conclusion new comverts try o adopt the new marriage eachange system as
S00n as posstble. When this 1s not yet possible they imitate the earsting system
by tumishing the bride with saucepans cups a suitcase with contents and a bed
for the bude An additional garment will be given to her mother By the next
genciation, they will have taken over the new system We wili finally claborate
upon the relations within the tamily, o1 the atom ol allance Do they change 100
after conversion?

V 2.7 Alllance in the Mushm community

In nomadic Fulbe society o father and his daughter mamtam an avordance
1clation (Dupue 1960 59) The relaton 1s not attectionate They remam dl a
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distance physically  And the girl needs to obey to her father under all
cireumstances The same goes for her eldest brother as he s the 1epresentative
of the father for all the younger brothers and sisters A woman has an avoirdance
relation with her parallel cousins, as these are potential marnage partners It s
forbidden tor the eldest brother to visit the house of his younger sisters because
they are on the same level as the wives of his younger brothers (Dupnie 1960 60)

First-born children  boys as well as girls,  do not even live n the immediate
surtoundimes of theu fathers for the tirst years of then e smee the mother grves
butth to her first child in the group of her mother These childien are often raised
by therr grandparents with whom they do mamtain an aftectionate relationship
This pattern continues with the sedentanized Fulbe A woman owes much respect
to her hushand and to her cldest son whose name she should not pronounce A
gul cannot spedh the name of her eldest brother she simply calls hum harmma
eldest brother But also the cldest daughter in the family gets this respect Her
name should not be mentioned by younger brothers and sisters either, she will
always be called adda cldest sister
So guls as well as boys have an avoirdance relation with tather and his brothers
A gul has an avordance relation with her eldest brother and with her parallel
cousins, as well as cross cousins: When she has reached pubeity  but also after
marriage  she should always avoid them  She must greet them in a kneeling
posttion while casting down her eyes A gul has good relations with her mother ¢
sisters and brothers and with her grandparents and - with those she 1s forbidden
to marry with and cannot be the representative of her father The mother of the
bride and her son m-law also have an avoidance elation They waill never speak
to each other She will greet him face covered in a kneeling position
In one particular case atter 4 vear the mother did not even know what het
son m-law looked like physically while they were iving in the same ity
When T vistted her daughter she took the opportunity to peep at tum
while iding in my car
The son m-law owes respedt to the tather m law They will never visit each other

This system has largely been taken over i Mokolo within the Mushm
communtly Yet the account of Baaba Rahmanmi conceming Mata wives reveals
that they are tar less stict m following these rules What he torgot to tell 15 thal
husbands need to tespect their wives as well The Fulbe conception ol pulaaki
dictates an mtrovert behavior, also when a man 1s angry with his wite, or the
other way around In Mokolo they will teach then childien how to behave’
which includes these signs of 1espect However also in Fulbe soctety some rules
getless strict and on many occasions T eould observe the affection fathers show
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10 thewr children, boys as well as girls The important thing 1s that it should not
be shown m public But the same goes, ot course {or the altectionate relahons
between lovers, or husbands and wives under the surface ot respecttul behavior
As Goggo expressed
Tt 15 nice when you get a sofa as a wedding present Your hushand can
rest on 1t when he comes home from work and 18 tued  You can spoil im
with such a piece ot turmiture Men don’t 1alk much to women because
of shame scmitcende But at night, when everybody has gone and nobody
will enter the compound any more, you close the door, sit down on the
sofa together and chat and laugh and have tun

V 3 Marriage systems and prestation: a conclusion

In this chapter we revicwed the clan-exogamous martiage system of the Mata and
the endogamous system of the Fulbe Our object was to discover what women s
role and voice was within these systems and how the systems changed i the
course ol hlamization

We discovered that the mother of the bride in Mata society has the fmal say n
the proceedings duting which she continuously exchanges intormation with her
daughter the bude to be In former Fulbe society the husband was chosen by the
tather though nowadays most guls can reluse the partner then tather has agreed
upon In Mokolo the Islamized Mafa population mantamns the former
prohubitions  From my sample and from all my conversations with women, as
well as men, 1t became evident that they very much object to marrying a
Classificatory “brother or sister’, as clan members are indicated

In the sccond gencration many Islamized Mafa have torgotten the name of their
pan clan and then mother s patri clan In these cases they are inchined to marry
far away otten with someone from another region and ethnic background Mata
Islamic men marty Fulbe and women trom other ethme backgiounds Mata
Islamic women marry men from other cthnme background Romarkable in these
Peicentages was the fact that Islanuc men tiom other ethnie backgrounds take
More often Mafa Islamic women as second or third wives then as first wives
The comphicated system ot marrage prestations which  alieady existed 1n
Nomadic Fulbe society 1s tahen over as quickly as possible when a person man
Or woman, enters the Islamic community by converston

In Mafa society, bridewealth 1s given to the father  or m case of a fust daughter
10 the father s father It 1 provided by the groom and his kin It should be
IClurned when the girl leaves her husband In the Islamic commumty they have
taken over the comphicated marriage eachange system of the nomadic Fulbe
Whereby the contents of the aifts have changed In this system we can st
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recognize the sadaki, called tchouldadyé i Mokolo, the gift for the bride that
ultimately 1s in the anterest of the future children  Further it consists of a
bridewealth, leignol, gults o the ki of the bride, as well as groomwealth, harée,
guts 1o the kin of the groom. In this system also the features of dowry as well
as indirect dowry can be recogmized, as money 1s given by the tather of the
groom to the father of the bride, with which he needs (o pay affars for the bride,
As this amount 15 not sufficient he the father ot the bride, needs to add to the
amount of money mvolved.

Dowry, as obligatory part ol the wedding gifts has been prescribed by Uthman
dan Fodio m the kst century 1t 1s also due to the girl alter otficial divorce. She
can take along all her gilts mto a next marriage  Another question aises upon
formulating this conclusion.  We may wonder of 1t 1s the large quantitics of
matenial goods a bude may get which forms the mmpetus tor her to convert.
However, we also noticed that newly converted brides get far fewer goods as they
are not yet completely mtegrated i this new exchange system | never heard this
as a motwvation from any of the women 1 spohe with And besides, once part of
the community, they will have to contribute thewr share to this exchange system
if they want 1o supply theirr own daughters as future brides with the necessary
wealth

The large {lows ol goods for marnage piestations, cannot be considered as
‘tokens” Much money 1s immvolved Even with much calculation and knowledge
of prices 1t s mipossible to give exact esimates of the amount of money
mvolved. But roughly speaking, a relatively simple wedding - the one T gave as
an example was more eauberant - could easity mvolve Cla 500.000 (Htt 3,500)
In my icld notes of the fust of January 1988, after just having witnessed another
wedding, T desperately added: "where oh where does the money come fiom to
defray the costs of all thss matenal?”

In the last chapter, we hope to clarify this question to the reader There we will
discuss how caprtal 1s accumulated to provide the necessary wedding goods.
Through that subject, we will deal with the economic activities of Mata women,
new converts, and the population within the Islamic community
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Chapter VI
Trade and smuggling: accumulation
strategies of women in Mokolo

In the first chapter, we bricfly mentioned that the occupations of Mala women
are difterent from those of women in the Islamic community of Mokolo. The new
system of marriage payments and prestations in Mokolo compels them to take up
various other activitics, Muslim women are expected 1o contribute to their
children’s weddings, as well as those of their friends and relatives. '** Only by
making such contributions will they gain acceptance into the Muslim community.
But unlike Fulbe women, Islamized Mafa women have no cattle to sell. After
conversion to Islam Mafa women will therefore have to take up gainful
occupations. To meet such requirements Mafa women in Mokolo engage in petty
trading. As Mokolo is situated quite near the Nigerian border, they may
occasionally make fairly large amounts of money by smuggling. Recent debates
concerning the relation between state and society in Sub-Saharan Afvica can help
us to discuss these cconomic strategies in a wider context,

VI [ State, society and autonomous economic spheres

Mbembe (1989:12) argued that the African post-colonial economy is less of an
autonomous sphere than elsewhere in the world. The author continues to assert
that the post-colonial state is no mere reflection of economic and social interests
within its borders. It is the state apparatus that has successtully established itself
as the supreme arbiter in matters conceming the appropriation of resources. Such
assets, however, are not channelled into lields of productive accumulation, but are
rather employed to obtain the allegiance of subordinate groups. These resources,
n other words, are distributed 10 sceure political control and not for enhancing
the viability of the cconomy.

"This chapter and parts of the previous one will be published as an aticle entitled: “Dot,
Commerce ¢t Contrebande: Strategies d” Accumulation chez les femmes islamisdes de
Mokolo', in: Political Economics of Cameroon. eds. P.Geschiere  and P.Konings.
Several colleagues have offered advice on this article, I am especially gratetul to Roch
Mongbo for his stimulating remarks and wish to thank Piet Konings as well as Peter
Geschiere for their critical comments.

158
That is, if the latter have become Muslims too,
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Other scholars look at the relattonshup between state and economy somewhat
differently Chazan (1989 121) tor example, suggests an approach that focuses
less nattowly on the 1ssue of state dommance’ She states a clear preference for
what she calls the “society based approach’ and seeks to focus more squarely on
survival strategies i changing economic and political caircumstances The author
points out that temales are underrepresented 1 central mstitutions and have been
systematically neglected in cunent research Such marginalization of women has
frequently enhanced their sense of community Pothaps moie than any other
soctal category women have resisted incorporation and avoided (oo close
assoctation with the state apparatus In recent years Afnican women incteasingly
exemplilicd processes of disengagement from state centralism assisted no doubt
by the tact that the distinchion between public (state) and private (household)
spheres overlaps to a Luge extent with a gender diviston (Chazan 1989 135 1)

Parpart s (1989 224) conttibution to this debate tends to underscore that of
Chazan The tormer 15 of the opinton that the present decline of the state may be
to the advantage of women Having always been undenepicesented i organs ol
the state women have hittle to lose But as thewr tashs remamn crucial for the
survival of tunctionig subunits within shattered polities, they may even benefit
from the present malaise In brief women s disengagement fiom the state may
provide a source of strength in the present situation

Several of such observations seem to apply (o the Mushim women of Mokolo
Their petty iading mostly takes place outside the formal cconomic system and
naturally this 1v even more clearly the case for those women engaged n
smuggling (Chazan 1989 {26) The protit women mahke 15 used for dowry and
bridewealth obligations These facts seem to make then economy an autonomous
sphere uncontrolled by the state Sccondly the temarks made about the decline
of the state refer to present day Cameroon It is thus important 1o find out f
women’s aloofness fiom the state really allows them to benefit from ats present
dechne In this respect the Chazan s iemarks about the distinction between the
public and the private spheres aie pertinent Economie occupations ol Mata
women need to be m harmony with the ideology ol gender relations i an Islamic
commumty ' In that wdcology and heie we 1ecognize one of Uthman dan

1%
‘ Uang the word dcology i this coptext s wshing for trouble considenng the endless

detimtions ind discossions o the concept T previously detined ideology (Van S iten
1986 56) usimg Bourdicu s termimology (Bourdicu 1979) 1w follows

fdvology consists of thiee clements

1 Doxcexpeniences bohwvions that souddy tikes for grinted of which the undelying
1de s tho legatinnze them woexprossed Tmbiek (Suske nd Wiske) v will known
Flemish comie stnp charidder e known dthough the wlors L zaven soudy do not
fcdize thit they know them
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Fodio’s statements - men must provide tor the material weltaie ot theu wives and
chuldien, and martiied women should not be too mvolved m activinies outside of
the home. Consequently, women have to find a way to cope with both ideology
and the cultwal demands made apon them; more specitically they need 1o
accumulate caprtal i order 1o comply with the marriage payments. For this
purpose they often need the help of children or young Mata "boys'.'”” This
seems to 1esemble a torm of domestic slavery, a well known phenomenon n the
former Fulbe economy

VI 2 Agriculture, Islamization and trade

A striking teature of Mokolo market 1s that, untl recently, the Mata came to sell
their products and returned home afterwards Yet tade in the urban market,
buymg and selling of products with protit, was m the hands of erther the Fulbe
or the Islamic Mafa As we have seen in the previous chapters. the economic
occupations of Mata and the Mushms are totally difteient. centaunly as fan as
women’s place within these systems s concerned

b Heterodoay 1deological production on a conscious level, which certain actons ke to
change because they work to the advantage or disadvantage of o certam group dass o
gender within socety
¢ Orthodoxy 1deological production on a conscious level in order 1o mantain exisiing
1deas that may wotk to the advantage of a certamn group, dlass or pendet m socety
When T speak of 1deology here, T refer to thas whole complex of 1deas and hved
expertences, about what 1s considered as correct o1 mconied behavior tor women  The
fact that the soctety eapedts women not to become too mvolved in outdoor achivities
might be labeled as an expression of “Islamic” 1deology  But to do so would deny our
pomnt of departure, which was to regard Islam tiom a syneretistic point of view fyen
the fact that Uthman dan Todio prescnbed this behavior does not necessanly muahe this
particular set of tdeas Isfamue” For now 1 would like to avord this patticular discussion
as it does not add to the pomts raised i this chapter
157
Boys hete does not only reter 10 then juventle status but also hus the connatation of
servant, as denved trom the practice encountered ot the Mad igaln Court whidh used to
be English colontal tetitory The ferm has probably been mtioduced by the members
of the 1slanue community, who had been enslaved 1in Madagali 1in Nigena dunng
wlomal imes and retumed 10 Mokolo Stiangely enough the Fnghish usage remans
conmon m a tormerly T rench colontdl area Tt sull means ayoung man whom you can
send for all sonts of jobs
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VI 2.1 The difference 1 economic systems

Mafa economy can be regarded as an example of a sclt-subsistence economy that
approaches Boscrup’s model of a “female farming system’ (Boserup 1970). Tt
resembles the model quite closely, but not completely Compared o many other
African agncultural socteties, Mafa men share equally n the work of muillet
cultivation, the pume farming activity But they also pull then weight in many
other agricultural activities. In fact, this 1s one of the few socicties where men
also fetch water and collect and bring home firewood On the basis of such
examples, we may infer that women’s economic activities and those of men e
not much separated m Mafa hfe. '™

After Islamizaton women adopt another cconomic range of activities, i which
agriculture 15 of minor amportance. Furthermore, within Muslim socety, the
segregation ot men’s and women’s domans, also i cconomic activitics, 1s
undemable On an 1deological level, women become moie associated with the
reproductive processes within society and less or not at all with the productive
processes ' Nevertheless the economic attairs of women within the Mushm
socicly of Mokolo appear to form an autonomous sphere This phicnomenon must
be considered m relation to women’s necessity to tuthl their duties concerning
marriage payments

The ditference 1 cconomic activitics of non-islamized and 1slamized Mala
women 15 shown m the table below Reading them, we must 1calize that the
figures  concern the economic activities of non-islamized Mata women n the
mmediate surroundings and suburbs of Mokolo town Tt 15 obvious that an

In the Iterature v has been suggested that when women paticapate o productive
activities and have the disposal of their own labor then land and then means ol
production (Sacks 1976, Sanday 1982 Fried] 1975), the relations between the genders are
mchined to be more equal Such s partly the case o Mala souety  though women
depend on men for access to Lind Men and women share many agncultural tashs But
it s mportant (0 consider who has a say over what sort of affais This 1s pertinent (0
understanding the outcome of deciston makimg 1in this patriarchal socety  Thus the
question tentuns what conseguences this has on the autonomy of women  Particulaly.
we could wondetr whether this leads as suggested by others (o 4 more elevated position
tor women 1 will leave this discussion aside for the moment

1% Many authors considered this transition as the ongin of the subordination of women
(Leacoch 1975, Tdholm ed Wl 1977) A long time ago | abandoned the ferm
“subordination of women and chose 1o speak of asymmetncal relanons hetween 1he
genders (Van Santen 1985)  Furthermote 1 am of opuimon that whenever we Like
CLONOMIC transifion as a pont of departure to study the chainging position between the
genders at must be relded o other levels i soclely
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important economic activity for non-islamic women is brewing beer, a way of
earning an income that completely disappears after istamization. The difference
in economic activitics of Mata women and women within the Islamic community
is shown below:

Economic occupation of non-Islamic Mafa women

Variabel somw1 (n = 91)

no oocupation

] agricuture
(] horticuiture
Y tade
preparation of food
aivil service
BX] brewing beer

(B1%)

Through their trading activitics the latter are not only more involved in a market
System but arc also much more aware of the opportunities that arise when access
10 money becomes a distinet possibility. These differences are becoming less
rigid. We will return to this point at the end of this chapler.

Several products. like potatocs, onions, peanuts, millet, ctc., are bought by
Muslim men and resold later with profit cither in Mokolo, or at other markets.
The trading of other products, like hot peppers. garlic, and vegetables, and the
processing of many foodstuffs is done by Mustim women. They may buy peanuls
and make peanut oil and “bakurum’ ( peanut sticks). They buy hot peppers, grind
them and sell the powder. They also purchase eggs, cook them and sell them al
a profit in the streets. The same goes for many other products.
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Economic occupation of Islamic female population

Variabel eofw1 (n = 72)
no occupation
agriculture

(] hortcutture

unde
preparation of food
7] o service

Not only do the cconomic occupations of non-islamized Mafa women and
Muslim women differ very much, but the same holds true for consumption
patterns. The revenues of Mala women are mostly used to cover the expenses of
daily existence. They themselves emphasize that both men and women consider
the houschold (meaning the inhabitants of a compound) as a single unit (Dwyer
& Bruce 1988). Euch wife still has her own granary 1o stock the millet for the
family’s own consumption, but the income from products sold is shared and used
for houschold expenses such as there are, food, school fees, clothes for the
children, hecalth care ctc.. In most cases such does not mean that woman |
provides the clothes for the children of woman 2 (though somctimes this
happens). but it may mean that she buys food ingredients which are cooked and
caten by all the inhabitants of a compound. The table below shows in percentages
the degree to which husband and wife use their scparate carnings in a joint
budget for houschold consumption. It clearly distinguishes income sharing among
non-islamized Mafa women from that of women within the Islamic community.
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Table 2 SHARID BUDGH IS OF FIRST WIVELS AND THEIR HUSBANDS IN MOKOLO n

Percentages

MAFA | TULBF| OTHFR FIHNIC GR
Pagin Chnshan Isdamizd | | Pagan I\l Chnstin
15t Gernd Gen | |
| |
unknown 8 15 0 6 8 0 0 60
yes 75 54 17 12 8 100 6 40
no 17 31 78 76 62 0 75 0
umpphe 0 0 6 6 22 0 19 0
number of
women
mtervicwed 12 23 19 16 19 1 19 6 115

VI 2.2 A man should never eat what his wife has cultivated

Mushim houscholds we organized quite ditfeiently  In his wintten staments,
Uthman dan Fodio. the tounder of the Sokoto Empire was clear about the Lact
that a man had the obhgation to provide for his wives' needs He said, "Another
practice 15 that of men who remam at home while theirr wives go to the market
where they struggle and rub shoulders with men This 1s a torbidden mnovation
to 'yma’ and 1t 15 an mtation of Europeans " Yet hie also stated that a woman
ought to be allowed to go out i search ot knowledge 1t her husband can nol
leach her  And he not only advocated 1eligious education tor women but also
emphasized the mmportance of giving them sceular mstruction connecled with
business transactions (Ogunbiyr 1969)
The former statement of Uthman dan Fodio implics that a man should never cat
what his wile has cultivated. nor should he dimk the water she has tetched Tt 1s
simply considered improper to make her do these things  1f women cultivate at
all, the yields we for the women This implicates that the budgets of the
Islamized women and men are no longer shared In sedentary Fulbe societics.
where Mushm Fulbe are obliged to cultivate, the wotk on the plots 1s never done
by women
The father of Asaathu s a sedentanized Islamic Fulbe and he hves ina
compound with his extended tamily He 1s head of a household i a small
village m the plams He stll has much cattle which his son ss herding
The cows come home every eveming He also cultivates many acres with
mushwati and he grows many different vegetables ontons tomatoes and
manioc  The muskwart was all for the tamily s own consumption
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because T have a large family But the vegetables T can sell to have
some money U [ need money for specidl occasions ike Ramadan or a
wedding when once needs to provide the whole famtly with new clothes
[ sell my cattle The work on the plots T do all by myselt Fulbe women
do not work m agnculture ™
His Land was very well kept When T asked lim how many acres he had
he started walking and made a tour along the border of his land at a pace
I could hardly keep up with He was obviously very proud of the truits of
his Labor This somewhat surprised me as 1 had always thought that Fulbe
loathed agriculture He was way over sixty and claimed that the family

had owned the land from about the start of this century

In Mokolo few Muslim women have access to land But to get a clear pictuie of
this 1t is usetul to 1eview the ditferent stages m the process of Islamization The
frced slaves that came back 10 Mokolo and scttled in the Mushm community
continued to work the land they simply took cn brousse Adopted childien and
young women who came to town either to study or hve with a relatve do not
have access to land For women 1t depends on the husband they many (f they
eventually obtam land  The tollowing case elucidates several variables of
importance
First, 1t concerns two Mata slamized men Baaba Rahmant and his biother who
were adopted by o tormer Janudo m Mokolo and grew up at court and who we
stil engaged m culuvation Secondly 1 spite of the 1deology that a man should
provide for the needs of his wives  Islamic women though they hardly grow
foodstufts stll take on cconomic activities 1t s very rare to find a woman who
Just sticks to her houschold activitics Most women trade 1n one way or another
or mahe household utenstls to sell Thudly it women cultivate they can scll then
products and keep the frunts of then labor {or themselves The brothers recounts
When we were at court we did not cultivate But when my brother giew
up and had mamed (he had worked at the Catholic Mission to earn
money (o get martied with an Islamgsed Mala gul} we looked tor the
ficlds that belonged 1o my father and we continued to work them up till
this day

Apart fiom his tields Baaba Rahmant has o regular pard job as a night
watchman

He has marned and divorced many women durmg his hifetime
SO many that | have torgotten the number
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Nearly all of those were Islamized Mafa. When T came o know the fanuly he

had four wives. His first wife was an islamized Mata woman he had marned

twenty years before; though they lived separately, they were not divorced
"When I came 1o know hum I lived with an sslamized aunt in Kosa My
aunt had already told me that 1t was better to pray so when I met him, |
started to “pray’ Up ull today my father and brothers are still Pagans,
Baaba Rahmant brings me the moncy for the food 1 buy and he provides
me with clothes. 1 know the ficlds he has but I never cultivated there. [
tress ornaments of wool, that Islamic women put up i theu houses to
mahke them look nice The Fulbe women taught me how 1o do this and |
sell them to make money."

She has one son. He 15 a crvil servant m another town but 1cgularly hives at his
father’s house. He recently marned a Mata woman who sslamized. but whose
parents are still pagans.
Baaba Rahmant’s youngest wife - the daughter of Maama Laila, (see pp ) has
two young children She always lived in the mountams with her father, as het
parents were divorced By the age of sixteen she came to hive with her mother,
who became a Mushm atter two marriages i the mountains Atter having spent
some tume with her mother she started to “pray” too.
"My tather did not agree, because T had refused to mairy the man he had
chosen for me 1n the mountans. When T slamized my husband came 1o
ask me to marry hum, My father had many debts, so he ashed a lot of
money for me My husband accepted the amount, so then my father
agreed with the tact that [ had started to pray. 1 cultivate sometimes, but
only peanuts Not {or my husband but tor myselt on the ficlds we visited
the other day, together with the wife of Harouna ((he son of Baaba
Rahmani), you remember? We piched the goyaves fiom the tiees to sell
Fulbe women never work in the helds for their hushands.”
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I had actually been very surprised on this occasion: those "neat, well-dressed’
obviously urban Islamic women came to the ficlds, took of their outer clothing
and climbed in trees to pick the fruit they were going to sell in the street in front
of their house, afterwards, '*

VI 2.3 Petty trade and landlordism

Very often women who Islamize prefer to end their hard work on the plot, like
the first wife of Bauba Rahmani. Sometimes they just do not have aceess (o land
through their husbands.

Let us recall the story of Maama Laila, mother of the last wife of Baaba
Rahmani, (p. ..). That story imparts the impression that she is an intelligent
woman, completely conscious of her motives to islamize, of all the changes in her
present life. She made full use of the economic advantages of her new situation.
Several times we stressed the necessity for women to earn money. The examples
we have given can be regarded as “petty trade’. Making utensils 1o decorate the
house takes lots of time and does not pay that well. Picking goyaves, like the
women in our previous example and sclling them in the streets only brings in a
pittance. Other petty trade includes processing foodstutfs. tor example grilling and
sclling peanuts, cooking and sclling beignets, grinding and sclling hot peppers,
cte. Nearly every woman with children will be involved in some such activity.
There is also an age division in these occupations. The preparation of beignets.,
for example, cannot be done by older women, "' but they grind and sell hot
peppers. These women can more casily go to the market fo sell their own
products. In the appendix we indicate how much money can be earned with these
petty trade activities. From our random sample we saw the difference of
cconomic activity of Mafa women and Islamic women. Only Islamic women who
are just married. have to stay in the compound for one year, so they will sit al
home and do nothing for a while,

e To give an indication of the language change: this Mafa woman spoke Fulfulde with het
mother as well as with the daughter-in-law of her co-wife, and all of them had been

brought up in the mountains,

101 . W ot . N
! One may wonder why, Women state that elderly women are less Tastidious than young

women. Supposedly they would atlow dirt to fall into the batter while cooking. Further
analysis conceming the division of labor between the genders as well as between different
age groups, paticularly in the context of their religious and symbolic grounds, waould
probably reveal more profound reasons. 1 will leave such an analysis aside for the
noment.



Many women will artange to have these products sold by the young childien or
by a Mala 'boy’. At a young age many male Mala chuldien come to lown “to
make some money’, to be able to atford their own marmiage payments In a wiy
Muafa “boys’ and Islamic women are mutually dependent on cach other tor their
ability to accumulate the means lor thewr respective matniage payments The
youngsters need a place to sleep and cat. Many Mushm houscholds make use of
the lTabor of these Mata “boys’. They are fed by a family, sleep i ther
courtyards, and do odd jobs Iike selling the products thewr mistiesses make. At the
same tume they can accept work fiom other women who do not have permanent
‘boys’ Most of these "boys™ are very independent They come and go whenever
they Like, and often when they are needed to do a job, they cannot be found. 1f
they arc treated badly, they just leave It their parents pass by because, tor
example, they have come to visit the important Wednesday market, they are sure
1o get a meal n the houschold thewr sons wotk.

Another way for women to cam money 1s thiough becoming landlords They may
buy a house - otten using thewr husbands as mtermedianies - and then let it, thus
dertving a (relatively casy) income from it every month This, ol course. 1s only
possible when a woman has been able to accumulate a tidy sum of money or
when she has received an inherttance  As these are unusual circumstances,
landlording cannot be considered as an ordinay cconomic activity When it does
occur, a woman's hushand or brother will take care of the eapenses and collect
the rent. Yet he will discuss the management ol the property i detail with the
owner, the woman. It 15 selt-evident to the population in Mokolo that the profit
should go to her

Of course the petty trade does not bring m large amounts of money. 1 made an
estimate of the income ol all the men and women 1 interviewed and frtom the
Cases I gathered. T never ashed my mformants to give caact amounts, as 1
considered this to be impertinent. T also didn’t eapect to get conrect answers My
assistant znd 1 just made rough estimates on the basis of thewr occupations. '
The mcome ot men and women per month for the different ethnic groups 11
Peicentages 15 as lollows.

Itz
When theie 1s a comparable occupation elsewhere, we based our estimation on the known

wage level Otherwise we caleulated the cost of raw matenals of these activities (o amve
At a reasonable income tor these particular occupations

As an example serves makng beorgnets They are consummated tor breaktast o most
households in town A bag of Hour costs Cta 8000 ol Cla 7500 salt (ta 200 A
Woman wWho cooks borgners every moming, needs one bag a week One hergaes costs Cla
5 She cams Cla 20000 which gives her a profit of Ca 4300 (Ht1 30 10)
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Table 2
INCOMI: FIRS T WIVES/HUSBANDS in MOKOLO i Percentages

MATA | FULBF| OTHIR | THNIC GR
Pagan Chnstian Il zed | | Pagan [Jdam Chnstian

1st Gend Gen | |

| |
unknown 17/ 8 0/ 7 11/16 0/17 5723 0/0 0/16 0/0
Cfa4,000 8/17 14/ 8 37/ 5 30/ 0 32/0 0/0 070 28/0
''59 17/ 8 3517 26/ 11 30/ 0 18/0 0/0 33/ 0 7/0
1014 33225 0/ 0 S/ 11 18/ 5 5/0 0/0 0/0 0/0

"15-10 25/8 o7 S 0718 0n3 0/0 17119 17/0
2024 0125 9123 0/ 6 6/ 6 0/30 0/0 /13 0720

2929 0/ 0 4715 0/ 6 0/0 0/ 8 0/0 0/ 7 0720
> 30 0/ 8 0723 0728 6/54 0/ 8 0/0 0/41 0/40
women no e 8 16 6 42 100 50 20
men
>Cfa3s 0 8 0 0 5 0 0 0
no husband 0 8 0 0 5 100 0 0

numb of women/
men

inter

viewed  12/12 23/113 19/18 16/17 19/13 1/1 9/16 6/5

Where the men nced to provide tor the datly necessiies, women will try to keep
this money apart. They save 1t to tulhl their bridewealth obligations. They would
be looked down upon i they would not be able 1o do so. It 15 considered bad
manners (o ask the husband for this money,

In a cross-table which unveils the way women spend their earmings, 1t becomes
clear, that quite a percentage of 1t 1s used for the marmage pirestations,
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Table
PIRSONAL INCOML LXPLNDITURE PATTLRN OF TIRST AND
SECOND WIVES TROM DIFFLRLNT ETHNIC BACKGROUNDS in Porcantages
tist/seeond wife

MAIA | TULBL| OIHIR | THNIC GR
Pagan Chnstian Isluzed | | Pagwn Istun Chnstiin Female
1st Gerdnd Gen | | he wded
| |
persond
tums 9/34 1020 3337 29/40 32/42 0/0 41/43 33/
marmage
payments 0/0 0/0 27/42 27/50 30733 0/0 30/33 0/
food for
family  28/17 32/30 12/ 15/ 30 0/0 70 1Y/
clothes f
children 28733 22730 10/16 11/ 30 0/0 78 22/
school fees
of chuldr20/16 16/ 5 6/0 10/ 770 0/0 4/ 0 0/
healily
tare 12/0 18/10 6/0 8/ 0/ 0 0/0 9/ 0 0/
other 0/ 1/00 0/ 0/ 0/ o/ /0 33/
ho cash
meome 30 175 6/5 0/10 25728 0/0 217 17/

The profit-making by petty trade and the efforts to accumulate a small capital n
this way, in order to tultil the obligations of the marriage payments, 15 obviously
not state-controlled The women maintain no relation with state-civil servants For
Example, they pay no tax

VI 2.4 Smuggling

Women are not only mvolved n petty trade though Smugghng n the area started
at the end of the 1960 *s duning the period ol the Biatra War ' Smuggling

Ios
Oral intormwon from WEA van Beek Tirst tood staples were transtenied from

Cameroon to Nigeua Soon alter that the production of enimel utcnsils stuted ona Tuge
seale 1n Nageria and came to Cameroon with other 1ron products In the seventies
smuggling activities incteased espetally bottled beet trom Cameroon to Niguye From
1984 onwards when oil prices went up Nigena hept its own lower prices which provaded
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became profitable due (o the unstable Nigerian currency, the niata, while the
Cameroontan tranc 1s selated to the French {rane, and theretore much moie stable
Many women cngage mn smugghng  trade at a much Luger scale This as a recent
phenomenon  To be able 0 smuggle, one needs a capital 1o start As Maama
Latla said
Ot course I would Iike to smuggle, but I do not have the strength now
{as she had been seniously 1} And af 1 had the stiength, where would 1
find the money to stut to smuggle’ You need a capital to cross the
border, to buy things and to pay for the journey "

I know of no Fulbe women who engaged in this larger more profitable tade

Most of the women 1in Mohkolo mvolved i smugghing were slamized, be they

Mafa or from another cthiie group Often they had alicady changed rehgion m

the former generation

Daada Abdelgader explans how she started with petty tiade and got mvolved m

smuggling
"You want to know how one trades? You just buy things alongside the
road i large quantities You take 1t home, and you sell 1t agamn in parts
m little plastic bags 1f you bought it tor ity tranc, you sell if for sixty
trancs It you have sold 1 all. you scpaiale the daada ceede
{(litcrally "Mother money™) trom the 1ha (profitsy With the mother
mongey” you ¢an buy new things (o sell If you notice that the prices are
gomg down you just hind another product to buy and scll T started with
colanuts - After that T bought peanuts and made o1l out of them Then |
started 1o go to Nigena This was all before T was marnied When my
childien were off my back, T lett again You sce, the husbands do not
always provide everything a woman needs o1 wants, so you just want to
mdahe some money of your own Not every man would allow his wile to
do so, though Some think then wives need to stay at home Some are
Jealous But others even stimulate their wives to trade They think 1t 1s
better than just 1o st at home  So you make appomtments with othet
women o go together You pay the customs otficer here And when you
have wrived in Nigenia, you pay the customs othicer there three or tow
Nauas (Nigeran money) You first go by car 1o M There you ci1oss the

1981 onwards whon oil prces went up Nigeria kept its own fower prices which provaded
dreon to stut smughing gavoline nd pettol Now mny othar products produced il
lower costin Nigenn ue smuggled for nstance radios bikes bods

Three years ago a customs oftice w s erectud in Mogode 40 km hrom Mokolo nght alony
the border In Mokolo the customs office has existed much longer As we may remember
from the first chiapter ot woas bumt down by an ingry crowd betore the decions of 1991
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botder by oot That takes about an hour On the other side taxis dre
warting and you continue by car If you rctum with goods you pass
agam If the customs othicers have noticed you you give them some
moncy and then you pass Or you leave your goods with somebody in M
and come back 10 feteh them later on during the might I you cannot
avoid the customs officers i these ways you leave your goods at M
Then you go 1o customs 1o get the papers that aie necded to import [ also
take goods atong to Nigeria Right now [ buy beans and peanuts here and
scll them theie Beans tor example, I buy for Cfa7 000 a bag T can scll
them there tor about Cta 10 000 Doesn’t that give me profit? So then |
buy oranges and cola nuts and flour over thete and sell them here to make
moiec profit When [ was young I started out smuggling grain then
ignames Atter that 1t was cola nuts  And they tinally caught me when |
was smugghng gasoline You can make a lot of protit with gasoline If
you buy ten jerrycans ot it you have a profit of Cta 50000 1 had already
done it five imes before they caught me 1 had Cta 900 000 when they
caught me They took all my money and I had to pay the same amount
again to them  because the smuggling ot gasolme 15 lorbadden [sic!) |
alieady paid them another Cta 540000 So that leaves me with about
C1a 360,000 to pay But betoic they caught me [ had alieady mannied out
my daughter he I wanted to wath lots of goods You see for a gul you
can start buymg hitchen utensils sheets ete while she s growimng up For
a boy you need to save money to buy nice pieces ot cloth for his future
wite to give at then wedding And as the tashion changes vou cannot buy
those betorchand
Flom her story we may conclude that some trade takes place m a tormal it
as custom duties are occasionally pasd But most of the nme the tade s illegal
and the custom officers wie bubed  Almost evervthing one can (hink of 15
stnuggled  All sorts of toodstuits and not only pots and pans clothes  and
gasoline but also petiol fuiniture cars carpets and many moic articles Most
800ds are much cheaper i Nigena But as Daada Abdelgader tells, she also takes
along goods trom Cameroon that wie cheaper heie The amount of money
nvolved in hier case 1s substantial But she was an eatraordinary woman She was
well known in the neighborhood for her trading actvities Many childien were
TCgularly sent to her house to buy a missing mgredient {or the daly meal Other
women would make jokes about her though with an undertone of envy She had
Teally just smuggled about everything
Let us hear another case a iceently slamized Mata woman Fatima who gol
mvolved m smuggling She statted it alter she slamized
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“Tlearned to trade by watching the Mustim women My mother had only
worhed her ficlds "

This woman s hushband 1s Mafa He came "down the mountains af the age
ol six, worked for the "whites’ m the thirtics and sslamized  Fatima
lamized about ten years ago because, as she said she loved her husband,
though her parents objected She must have been about cighteen years of
age then She hved 1 town Looking around, she saw all the women
involved 1 trading activities and learned to do 1t quickly heiself He
husband’s tust wile 15 a gentus 1 trading, as the husband prasingly said
and she watched her activities attentively It has been some yeaws now
sinee she started crossing the border with other women

"I had started oul making hcigners 1 saved the protit Then T bought
things at the mathet and sold them on a “tadimg table’ m front of the
house  You muhe ten or hifteen tiancs profit on a tn of tomato sduce
People will buy it from you when they need it instead of running to the
mathet Then 1if you have saved enough money 1t just needs the deciston
to leave to Nigena | did it for the tirst time about thice years ago™ [this
mcans she started the end of 1986}

First she bought pots and pans 1 Nigera to sell them in Camesoon These
items we in high demand as components of a dowry She has been doing
quite well But as she eaplains, it 1s quite a nuisance 10 travel with these
goods, as the casscroles break castly, take much space, and aie very
difficult to cairy  She piefers to trade pieces of clothes and children’s
diesses nowadays She stll ttades i the sticets sugar sweets, cola nuts
ete As her husband 1s quite old 100 old to work hamself, she also uses
the money tor houschold affairs Her income 1s detmitely lower than that
of Daada Abdelgades, whose trading activity 1s desaribed above She saves
a large part of the protit to pay tor her daughter s dowry later on And she
alicady mvests i dishes and saucepans which she keeps in a searet place
Also a large amount of the money 15 used to buy goods and 10 participate
in the weddings of the children ot her co-wives ot her female tiiends She
did not mention how much profit she made exactly but we can mdahe a
guess She is also mvolved  the “tontine | the saving system so well
known n Cameroon Every member pays an amount of money every
weeh or month I tor example you are with tour petson and give money
evety week once in cvery tour weeks the other members pay you theu
amount Fatima pays Cta 2,000 a week in one “tontine” and Cta 5,000
cvery fortmght in another She has an income of about Cfa 5000 with
her trade



The above examples demonstrate that some women are able 1o accumulate
cnough caputal trom pretty trade to start smuggling
Men, ot course, smuggle too, but they deal m other goods then women do They
smuggle cars, bicycles or construction matenal. When men smuggle the same
products as women, they will rather sell their commodities 1n shops at the market
place. Women do not own shops in the market place because, as Fauma explams
"It would not be honorable for a woman to sell her products v the
miuket. Only elderly women can sell their pepper and salt. Besides, they
bother you « lot if you scll at the market. You have to pay tees and you
would have (o start paymng taxes on the prolit you muke "
Women scll therr products m the steet or they go ducctly 10 other people’s
homes Through participating n female circles women learn who 15 gomng 1o get
maried, so they ate informed about who necds certan goods The reversal also
lakes place Women also hknow who 1s mvolved m smuggling activities So
whenever they need certan objects, they can ask these women (o buy the goods
they want when they cross the border agamn
AL first sight these smugghng activities seem to take place i the inlormal cireunt,
Just like the petty tiade activities. Chazan (1989 126) regards smuggling as one
of the first signs of the emergence of an inlormal economy  Inlormal cconomy,
I turn, 15 a mantfestaton ol economic separation ol state and soctal groups. 1f
we take a closer look at the development from petty tade to smuggling
Mokolo we could argue that the reversal takes place. Women start to mteract with
Sstate 1epiesentatives when they start smugghing. Do they not need to bube the
Customs officers, ot else pay them? Do they not acquire economic 1esourees, pail
ot which they 1edistiibute to bribe the customs otticers? Belore we delve more
deeply nto this matter. we will consider how the accumulated capital 1s invested,
once 1t has been carned thiough cither petty trade o1 smugghing

VI 3 Investment in marriage payments

As we have mentioned several times, the capital women accumulate 15 invested
n the marrage payments From the cases of Daada Abdelgader and Fanma, we
learn that women stat 1o save utensils tor their daughter’s weddings when they
are sull young '™, As pomted out in the previous chapier, they mvest not only

Ihg
Meaning about the dage of four (arls mamy at quite an early age A we know tom the

previous chapter at used to be twelve or thirteen Many women agree nowadays that this
s too young and say they will want awhile They say they will only marmy then daughters
out when they have reached the age of fourteen or filteen
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money n their own daughter s weddings They need to be able to contribute (o
the wedding of {riends and 1t 15 a necessity 1o contnibute (o those ol relatives

VI 3.1 Women’s savings system

The investment  the dowry of female friends and iclattves 15 an important
savings account for the wedding of one’s own daughter The women hterally call
1t a banking system
‘Even 1t you wice not very rich, you give a hittle It 1s hke bank viednt It
you give, people will give you 1n retum when your own daughter s going
1o get married If you are poor, they will understand that you cannot give
much People who have money can give a present of a larger amount of
money 1n return If you have given a large present to somebody and your
own daughter 15 gomg 1o get marmied and they do not have very much
money at that moment you will understand and accept a giit that has less
value That does not really matter But you should never return somethung
of an cqual value that 1s an wmsult "> The value may, of course, be
hugher too So you give and give during the tme your daughters grow up
to have it returned when they get marmed
The fact that they actually describe 1t as a banking system v ol course, very
interesting considering out pomnt of departuie  cconomie occupations and the
accumulation of tesources, the autonomy of these processes and the eventual
relationshup to “the state When discussing an alternative saving system we need
10 mention agan the rontme that 15 so popular in West Afiica The women |
mentioned 1n this article were all involved m a ronnne relation It works as
follows, for example tour women made an agreement, that they will each give
cta 1000 o week which will be given to one of the towr This means that once
in every four weehs, they themsclves get this amount of moncey
We alrcady mentioned the amount m Fatima's case, she saves Cra 4 500 (Hf
31,50) a week The woman mn the other case saved Cla 2 000 (Hf1 14, ) every
weeh with cleven other people So once every thice months she will get Cta
24 000 (Hf1 168,-) Necatly all the women (and men) we met make use of a
fontine S0 one can imagine how much money 15 volved in this alternative
system which 15 obviously not controlled by the state

The state 15 not imvolved in these “saving-systems” From the cases we described
and the results of research we may conclude that most of the women's profit 15

165
We miy recdl from the previoas dhapter that the sune was the cise when imoney 1~

tetuined by the Oithier of the biide 1o the Tither of the groom
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made 1n the 1llegal sector through smugghing or 1n the informal sector by petty
trading. Much of thewr money 15 used agamn to buy matenal that 1s taded i the
llegal or mtormal circles. The only relation with the state seems to take place in
negotiations with the customs ofhicers.

VI 3.2 An unproductive form of accumulation?

Taking all this mto consideration, we may conclude that the women’s economy
i Mokolo 15 very much an autonomous sphere. At fust, the necessity 1o
accumulate capital comes from within, from the uige 10 mvest i manage
payments.  Accotding to the neo-classical ccononie viewpomt, this would be
called non-productive activity, smee both these activities and the acquired
resources are not retvested i economically productive, elhicient, and prohitable
enterprises. What then do women gan from this “process ot non-accumulation™
The answer 15 quite sumple, status. This may be concluded lrom the Lact that the
wealth 15 so conspreuously displayed In the house of the bride as well as i the
house of the groom, the collected matenal 1s exhibited (o the visitors When the
temale relatives of the groom have transtened the sumicases with cloth 1o the
bride’s house, the contents are carctully counted. The utensils from the house ot
the bride are carnied to the house of the groom on the women’s heads, to be scen
by all passers-by. The women are yodelling as they walk and obviously attract
the atiention of the people i town

This whole circulation of goods and capital m the intormal and 1llegal sectors
looks like a closed cuocwt Yet we should heep o nund that status pays 1n
hierarchical Fulbe society: status means profit. A woman who is known to make
a lot ot profit, ke Daada Abdelgader, 1s supposed to contubute a lot to
weddings Yelt she gets even more i return. For example, people will buy at her
Place more readily. The importance of status i this system ol non-accumulation
Is llustrated by owr last case,

VI 3.3 State-related economic activities and status

Women can also get mvolved m the official cconomie system. That happens it
the mvestment in the dowry pattern 1caches the saturation pomnt while women
tontinue 1o tade o1 smuggle. Many women stop accumulating capital at this
pomt They no longer teel the necessity to conttnue. Thea daughters are marned,
and they have a stock of goods given to them by the groom’s tanmily They can
use 1t to fultsl turther obligations, and they preter to sit quietly at home
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Yet the tollowing case 15 a good ecxample of 4 woman who continued to
accumulate capital by her trading activities and who invested this money 1n a

productive way

This 15 the case of Daada Mammouna, (whose mother had been captuied as a
slave p ) About 1925 the mother returned 10 Mokolo with her husband and
started to cultivate

She carned enough money 1o mvest i the marnage payments of her
daughter who ccounts

In those days [her first marriage must have taken place about 35 years
ago] the amount was not as much as 1t 1s now You did not have these
modern plates  dishes  casseroles  and bowls  Just the oldtashioned
calabashes and beddon s (hids tor the calabashes) and some plates My
mother taught me how to trade She hersell caliivated  But from the
peanuts she made o1l So 1 learned because as a gul 1 left tor the market
to sell this o1l for her She herself always found some tme to trade 100
cven up to now The first year after I maniied 1 did nothing  qust the
houschold affaus Tt was lovely not having to think of anything 1o have
no worties Just o sit dnd cook and cat But when I got childien T thought
1t was better to start doing something because my child would need
materials fater on So T started to trade cola nuts First 1 bought small
quantities from the people who went to Madagali and had bought them
there [ sold them agam in Mokolo Then T started to travel 1o Madagah
mysell to buy them and sell Large quantities here in Mokolo [ Thirs must
have been about ten to tifteen years ago] [ got double the price hese
Afterwards [ bought large quantities of peppers [ ground them and sold
them at the market Then T started 1o trade the dishies and plates 1 bought
them 1in Mobi i Nigeria and sold them here My daughter also did some
of this trading for me She did not need permission of her husband as she
was divorced and hived o the houschold of her tather [not with her
though as she had long ago divorced im} By that time my childien weie
married alicady so 1 could save quite a bit of money

What happened was that she 1emvested the money she accumulated 1
some larger enteiprises ' She got the amount needed 1o stast the
cnterprise thiough the “tontine - When she estabhshed these enterprises
she had (o start paying normal customs and taxes on the money she carns
This woman did well with her enterprises She has agamn accumulated
capital enough 1o fulfil one of the tive duties — also mentioned by Uthman

lut
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dan Fodio of the Islamic rehigion she made the pilgnmage 10 Mecca
When she returned she had become Hadja o person who had been to
Mecea somebody with high status

This example shows that when a saturation potnt has been reached concerning
mvestment m the martage payments or when women get older and have maned
thewr daughters out they can enter the olficial economic system  In the othicial
ceonomic system  this woman accumulated more capital - Though she still had to
pay ott the mvestments she had made in her enterprise she found enough money
10 go to Mecca The pilgnimage made her a very important woman in town and
she wall be highly respected i the communaty This fact Leads us to conclude that
status 15 what women gain i these process ot non-accumulation

Yet there 1s mote to it As we said status pays When people go to Mecea they
go there to fulfil then religious duty but they also trade They take goods along
on their way They will certamly come back with silver coms that can be melted
and made into jewelry and when sold brng new profit. This woman though she
was making good money sull continued with her own petty trade She went to
the market nearly every day to sell her giound pepper She also contitbuted 1o a
tontine With twelve othar people she paid an amount of Cla 12000 a month
which will give cach ol the members a payment ot Cta 200 000 (HI1 1400 )
once a year In the last seetton we will consider how these ¢ccononue activities
of women aie related 10 the deology with whiach we are concumed here

VI 3.4 Women’s activity, gender 1deology and marriage payments of “boys’

The cases aited above demonstiate that women can and must accumulate capital
In Mokolo by varous activities  In most cases these prohits aic not used for daily
houschold needs o1 food as Mushm men have the duty to provide these Ot
Lourse 1 poor families o when the men are becoming 100 old Iike 1n the case
of Fatima o1 have died as i the case of Daada Abdelgader  this 1s not always
Possible Whenever women stait to contribute money to houschold allans men
have less authority over (heir economically active wives H hie asks her o 1eman
side the courtyard she can always 1gnote his demand pomnting out that she
must provide for the tamily

How do women manage when thewr husbands provide them with all the
necessities and thus ideally need o remam inside the home? How do they cope
With the gender sole Uthman dan Fodio prescribed?

Thete 15 a division of the things men and women can ttade  The petty trade ol
women 15 very otten limited 10 tood that can be taded trom the house Beirgncts
Made trom flou that s bought will otten be sold lrom the house I other cases
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the sclling will be done by young childien or Mata boys  who come 1o town to
find’ some money  They are a necessary feature of women s cconomic hife n
Moholo at least in the area of petty trade These "boys need the money just as
much as the women need then help 1t at least they do not want to violate the
rules Uthman dan Fodio desciibed concerning women s activitics Thus they
provide a teciprocal seivice to cach other But what about smuggling?
We must heep o mind that 1slamized women i Moholo weie not used to
remaing nside in then pre Islamie penod Though they will all cite the rules
when ashed many of them take them more hightly than Fulbe women As
Fatima’s husband complamed
"The Mata women n the mountains they awe nice They take care then
husband doesn t hut the road with an empty stomach in the mormng, like
the women of the white men  That 1s how 1t should be Now Fulbe
women aie also nice They get up early in the moming 1o prepare
‘porndge’  eanr tor thewr husbands But the Mata women who aie
islamized they are the ones that cause iouble because they do not know
any rule nght anymore
Yet at the same time he was very proud of the capacities of his tirst wife
m particular She made much profit and was able 1o trade about newly
everything as he sad

Smuggling 15 done by the women themselves The one step further case of

Daada Maimouna mdicates that in larger enterprises the boys are needed again
Daada Mammouna could not possibly run her enterprises on her own She
hired Mata boys 1o assist her She paid them a weekly salary of cfa
5000 (Htl 35, ) When asked  What 1f there were no boys how would
you manage?’ Daada Maimouna rephed that there always were and wall
be Mata "hoys (o help women out

The last temark emphasizes that Mushim women are aware that Mafa youngsters

in turn have to earn money tor therr eventual marmage payments Mata boys and

Mushim women provide reciprocal service to each other in rcgard to enhancing

the ability to save for ther respective marrage paynents

VI 3.5 the fruts of avilization

We should finally mention the Litest development concerning women s economic
occupations  As the hegemony of the Fulbe decreased since 1984 non-Islamic
men started 10 occupy otficial functions n the state apparatus At the same time
they also took important places in the Moholo market Mata women are getting
more and moie mvolved i other economic activities hesides sellmg then home
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grown vegetables, especially as many of them came to live on the outskuts of
town wheie they have hardly any access to land The majonty ol non-Islamic
Mafa women in town still make a living by selling home-made beer But they
increasingly discover the protits that can be made in trade. i processing of
foodstuffs, and n smugghng. The Fulbe women, who note these changes m the
occupations of non-Islamic women, explain them as the truits of “crvilization”.
Mata women, however, do not have to nvest their profits i their daughter’s
marriage payments. Let us offer a cautious suggestion that these changes may
cventually lead to a breakthrough in women’s autonomous economy n Mokolo.
By "breakthrough” 1 mean that m the future Mafa women might be able to
accumulate capital and that they might apply 1t 1o mote cconomically protitable
enterprises as they do not need to mmvest it m marniage payments But this wall
only be possible 1t the curient “crisis” does not devastate Cameroon,

Our last example theretore is from a non-islamized Mala woman. She cained
money m the formal cconomic system by a paid job and saved Cta 100,000.- (HI1
700,-) through the fonfme. Tt 1s interesting to find out how she mvested her
money, as she has no dowry to take care ol.
"1 bought a bull tor Cta. 50,000 (Hfl 350.-). ' Foi the other Cta
50.000,- T bought the matenal for the oot of the new house T wanted to
construcet. [ slaughteired the bull and sold the meat, By that T made a profit
of Cta 20.000.- (HI1 140,-) With these twenty thousand [ paid the people
to construct the walls and 1 had money lett to pay the hospual bl tor my
mother.
But 1 also helped my biother to get marned. '™ 1 was angry at fist
because 1 thought he was too young to get marned. but 1 ended up buying
him things. So you sce. we also imvest in mainages. 1 bought clothes lor
tis wife, so did my mother, not because we want to copy the Fulbe
customs. It 1s just that we need to diess well when we are hving in town.”

167
[hat 1s an interesting teature too, as the bull v Mafa society 1s so much assoctated with

mascubimty - Appatently much remains to be tesearched in this soaety!
168
[hat agamn 15 an interesting new featute: Mafa women helping theu biothers to tulfil thar
mamage paymens



VI 4 Marriage payments and accumulation: a
conclusion

In this chapter we wished 1o find out how women accumulate the capital for the
mariiage payments i this Islamic community At fust we indicated the ditlerence
i cconomic activities between the non Islamic and Islanne women which was
revedled by some of the results of my census The activities of women n the
Muslun community cansist of petty trade, landlordism on a very small scale and
smuggling

This overview of the cconomie aftairs of women i Mokolo allows us to diaw
some conclusions Most of the occupations of women lie outside the formal
economy Few ol them have 1egulu pad jobs o are mvolved in a tormal
business That 1s they do not have shops - or access 1o the means 1o establish
such shops at the market place, like the men have These shops can be
controlled by the state ottictals however Women buy and sell then products o
an informal areut that s diffieult to contiol and 15 often related to smuggling
activities Chazan considered these female operated enterprises as one ol the fust
stgns of the emergence of an mformal economy and as a mantlestation of the
cconomic separation of the state and soctal groups

Further women s accumulation 15 not nvested i state contiolled  projects
Instead 1t 15 nvested i martage payments They themselves describe this
pattern as o banking system and 1t mamly serves the female half of society
Thirdly whenever women need cedit they never go to an othicial bank, many
women daie mvolved i the popular alternative savings system known in Wesl
Africa as tontines '

All these aspects make the women s cconomy o Mokolo very much an
autonomous sphere within the cconomy of Camectoon To analyse women >
economic activitics a4 society based approach 1s not only more appropriate but
also a neeessity We would never have been able 1o grasp women s activities had
we used o state-centrnie approach Women s activities are hadly visible without
detaded cthnographic anthiopological knowledge, such as the mnsight mto the
mtricactes of the marmage prestations

Women can operate within the existing gender idcology which presciibes that
they remarn mside the courtyard by enhisting the help of Mala boys  These are

e As T brefly mentioned m the tust chapter Iiely women groups have been tormed 10

Mokolo town i which non ishumized s well s ishimized My women intarwt They
form new credit systems tor women As this developments s still sery recent 1 have oot
buen able o consider its impact an these condusions It will he onc of my topies fof 1
next rese arch
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male youngsiers who came to town (o cam money Lot then own fuluie manage
payment We could regard this as a new form of slavery o well known
phenomenon n the former Fulbe society, yet these boys need the money just
as much as the women need their help Thus we concluded that young Mafa men
and Mushim women provide a reciprocal service to cach other by enhancing the
ability to save for thewr 1espective marriage payments

However, we may wonder 1if Chazan and Parpart are not exaggerating African
women's  aloofness from state atfarrs Therr cconomic  activities  include
smuggling cven though they operate mn the informal scctor ot the economy they
do enter into a relation with the state Don’t they need to biibe the custom
olficers to be able 1o smuggle? An nteresting comparson concerns  the
acquisition and utilization of resources as Mbembe described them for the Afiican
post colonmal  state in general . Women acquue  ceconomie  1esouces  (by
smugghng). pairt ol which they have 1o redistiibute (o bithe the custom officers
to be able to continue therr activitics In regard to the uuhzation ol these
resources this would imply a system of non-production or non-accumulation
Women do not scem (o mvest therr capital in economically productive atfaus but
in the obligattons they have to contribute (o martiage payments Where the state
gams pohtical control through this process of non accumulation, women gamn
status trom then mvestment in the system of marriage pavients w hich cventually
Pays off

Finally what about Chazan and Parpan s wgument that women benefit from the
state’s dechne? Is b right (o suggest as they do that women ae haidly atfected
by the current “ciasis  that has stiuch Cameroon as o state? Untortunately, the
answer 15 no - An nciease momen s income mnfluences the whole cconomic
comuncture, so also women’s trade In the Islamic society of Mokolo the man
needs to provide tor s wives and childien But he may have Jess money because
of a change in public expenditure which may influence his duect meome if he
has a job paid by the state (as Baaba Rahmani had) Then the women will also
get fess At the same time women ae confronted with 11sing costs of nving
higher school fees. etc In that event women will probably need 1o help then
husbands, out sooner than they do if they follow the rule presaribed by Uthman
dan Fodio that men need to provide for theu wives and chuldien 1t the men have
less money, they will spend less on the tlems they bay trom the women i the
stieet ke processed food 1t a man gives his wives less they will buy less trom
the other women For example, they may diop the oranges they usually buy trom
Daada Abdelgader as additional gredients of the daily menu As a result
women will not be able 10 make as much profit as before

All the women in Mokolo know about the current crisis ol the state Lately 1t
1S even used as an argument when they are not able 1o contnibute suthiaantly to
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marniage payments Consequently, o decline in the material wealth given to the
young guls may occur This will affect the quantity and quality ol goods needed
tor weddmgs Those ttems will thus Iess be smuggled or tiaded by women,
leading ancw to dectiming profits. The downward spual seems (o have only jusl
started
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Chapter VII
From Muted Witnesses to Traders.
Summary and Conclusions

The aum of this book was to depict the Mafa’s process ol conversion to Islam
Specttically the intention was to discuss the effects of conversion on gender
relations, to elucidate the motives of women, and to describe the actual changes
conversion brought about An anthropological approach allowed us to understand
Islamization as a historical process and (o consider i what ways Islam had been
adopted and ntegrated into Mata society We chose to focus on women when
looking at this process Our overall objective was to make a modest contibution
to the understanding of women’s 1ole n the process of Islamization an sub
Saharan Afnca by analyzing women s position 1 a particular Islamic society
We sought to discover how Islam aflected the tormer tuibal” ttadition of Mata
women To this end, it seemed best to review the tradittonal positions of Mala
women on a rehigious o tual and an economic Ievel Then marrtage decisions
and bnidewealth artangements were also tahen into account As the concept of
gender includes the temale as well as the male pait of the population women’s
roles could not be ssolated from those of men Thus they were considered tn
conncchion with the religious and cconomic activitics of men Accordingly also
the voices of men are given attention and thought to be important

VII 1 Mokolo and its history

In the fust part of the thests we got acquamnted with the conteat of the Mata
people thewr envionment theu arca and then historieal background  In this
context Islam appewed as an alternative one could adapt to

We claborated on the background of the Fulbe, the people who mote or less
conquered the Mata and brought about the process ot Islamization at the
beginimg of this century The Fulbe used Islam as an ethnie matker wheicby
aspects of therr pre-Islamic culture were meorporated in therr new 1ehigious hie
Therefore 1t proved necessaty to occasionally delve into their pie Islamic past Tt
seemed also pertment 1o provide a snapshot descuption of Mata ife Then we
went on to analyze the ditferent waves ot thetr conversion to Islam an this
century In dong so we considered whether the actual process of conversion that
constituted these waves was dilferent tor men and women

Aflter the Fust Woild War the English and French took over the temnitory trom
the Germans At that tme many slaves who had been captured and adopted
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Islam as then richgion 1ctumned to ther onginal suntoundings They came to hive
in Mokolo neat 1o the residential areas of the Fulbe In this fust wave of
Islamization the process for men and women proved to be the same The fact
that Mokolo was acknowledged as a political center a lanudar with dilfcient
vitlages under s juisdiction attracted other Islamized people This oceurred
espectally atter the French colonial occupation  when 1t became a French
administrative center A second wave of Islamization lollowed Here a division
emerged between the motinves for Islamization of men and women Both weie
often adopted by or given to Islamic families But men were also drawn (o town
to tind a job and cun money During the colomal peniod  but especially
afterwards the well known push and pull factors to uibanize and Islamize played
an ncreasing r1ole The process of Islamization increased atter mdependence An
mmpottant reason was that Islam was the religion ot the fust piesident of
Camcroon Ahidjo and the poliically dommant elite in the Notth This was the
thud wave ot Islamuzaton Here agam a ditfarence emerged between the adoption
of Islam by men and women As women were not seehing jobs i the public
sectot, they had tae less ol an econonue motive to Islamize But they olten came
to ltve with Islamic relatnves and consequently Islamized Women maore ofien
Islamazed at a later age men changed ichigion betore martiage but once maried
they weie not Iikely 1o convert any more

It became evident that the creation of Mokolo could only be understood agatnst
the background of the pohiical and cthnic history ol Noith Cameroon At the
beginming ot this century the region became a mote centralized state society
This along with the fact that members of the Ilamie community regard
Islamization as synonymous with aivihization brought to mind the work of the
soc1ologist Elas Naturally, we were carelul to mahe a clear distincion between
the society under study and the process in the European societies on which he
based his theones

We then mvestigated the history of Mokolo in the conteat of the spread of Islam
im West Alrnica mcdudmg the 1ole of Uthman dan Fodio  the tounder of the
Sohoto empue This empuc also influenced Notth Cameroon and eventually led
to Fulbe hegemony in this arca In depicting the rechless invasions i the iegion,
we listened to the stones of the Mala people In this way we tned (o get an
image ot how they experienced mvasion slavery and dommation by the Futbe

The tclation between Mokolo Madagalt and Yola was desciibed in the conteat
of the Sokoto empue From the begmming of this century onwads Mokolo was
pohitically incorporated by the Madagah court fanudar until the Getman colonial
mvaders were defeated by the French and the English Mokolo then came under
Fiench colomal reign and Madagalt was taken by the Fnghsh colomyers We
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pointed out that the lanubc 1n Mokolo were closely 1elated to the Madagah court
and described how the Mata kept rejecting this Fulbe domination in the course
of this century  Also the Fiench met with great 1esistance when they tnied to
dominate the Mata people until they appoimnted a Mala lanudo a chef de race as
they called it This new chieftancy attiactied more Mata people - men duectly and
women more mducctly 1o town The fact that this Mafa lamido was [slamic and
not once of the former oppressors certaunly made 1t easier tor these neweomers 1o
subscquently slamize

We looked at rccent polincal developments The sentiments of Mata people
concerning the tormer slave raids and Fulbe domination got new impetus and
were used 1 pohitical pamphlets from certun polineal patties A clear division
n voting behavior seems (o emerge between the Islamized and the non-Islamized
Mata population Further iescarch concernmg these topics 1s needed

Fially we reviewed Uthman dan Fodio s statements concerning women within
the Islamic community  Several aspects  which we as Westerners tend to
mnterpiet as negative o1 positive - were worth our attention The infenor status of
women 1s undethned by therr impure status during menstiuatnon the tact that
recaleitrant women could be punished and then freedom ol moyement

Mote positive 15 the fact that husbands were obliged to provide tor then wives
and childien Morcover women had a right 1o go to court (0 plead then own
cases They could go on a pilgnmage and had a night to rchigious as well as
secular education Most revolutionary was his advice 1o women to disobey or
even leave ther husbands df they were 1etused these rights A woman had a right
to dowry and property which should be hers and hers alone

Thus we came 1o the second part of the thesis which dealt with the motives for
thange among the Mala people and women i paticular  Dunng the
anthropological ticldwork to the tesults of which we in the second part devoted
our attention we tried to get a close look at the processes that actually took place
on a rehigious level withm the important rituals of the soctety, between brde
givers and budetakers withim cconomie activities and i individual hives

VI1 2 We left out jars behind

Integard to the theological readjustments that took place after Islamization we
concluded that the cosmology underwent a major change The Mata tahe a
circular view of exastence  they believe m “re incanation i a hic alter death
underncath the carth Istam has a hinear view of hife and the alter-hic Everything
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lies in the hands of Allah and demands are made ducctly upon hum People go
to heaven o hell after this Itte and continue to Tive foiever alter

In Mafa rchigion the ditterence between God and humans s bndged by the lesser
spaits There are tutclary spints - called ewrd par and 1iepiesented by a jar - and
minor gods who we of the same order yet ditferent The tutelary spinits have a
dual nature They we related to humans all persons in society childien included,
personally sacrifice to them  The mmor gods are smgle and not related 1o
humans In Islamic rehgion angels have no mtermediary function as one can
only pray directly to God

In the Mafa cosmological system, a person and a soul-eatet mide, we opposite -
ordinary and cvil - bemgs yet both humans This remams the same after
Islamization though the name of the soul-cater changes Atter Islamization, both
the Marabouts and the traditional healer wre visited m cases ol mistortune When
a Mafa healer demands a sacnfice a woman can ask her tather - 1l he has not
converted 1o perform it m her stead  since she has lost her nitual status by
converting to Islam

We remarked that there are obvious clements of belief that tacilitate change ot
religion First of all, the Supieme Being of the dilfcient iehigions Nrede and
Allah, 1s considered to be the same Sceondly the character of the evil bemgs that
cat souls has hardly changed cexcept that after Islaniization they are behieved to
be women Yet many features remarn that mahke the change remarkable Hononng
the tutelary spirits the ditterent spints and the ancestors 15 no longer considered
relevant the nites are theretore abandoned

Usig Horton s termmology - we stated that Islam penctiated the nicrocosm of
Mata society when Moholo was estabbished as an Islamice center and not as d
1esult of people’s sojourns 1o widen theu horizons Before this actually happened
they kept resisting Islam as did many  afterwards - We noted that Islamization
and urbamization were concomitant processes Young Mala men casily lelt to
town, becausc they did not yet have the responsibilitics older men have 1n
society They thus became pait - be it tor economic reasons o1 otherwise - of the
Islamic community Once they were n the Islamic community in Mokolo  they
were i a diffetent ichgious environment the boundaries of the microcosm were
extended Many of them subsequently Islamized Nowadays people can move 10
these urhan scttings and yet stay i the Mata community  In combination with the
new  pohitical sitwation  this tesulted - a slow down of the process of
Islamization



That did not caplam the remarhable fact that women not only Islamize and
change therr litestyle when young, but also do 5o very olten at a later age When
men stick to theu traditional religion, they condema their daughters 1f they decide
10 change religion When women  Islamize, they ichinquish  therr whole
microcosm  We concluded that Horton’s theory tailed to provide a basis tor
understanding women s conversion as it did not look at the diflerent positions
men and women have withun the stiucture of the basic cosmology

From the analyses of the Mata 1ehgious system, we saw that the female presence
In religious altaurs 15 mdispensable Men cannot pertorm the necessary sacrifices
without the physical presence of women Yel they are hitcrally muted witnesses
while men perform the necessaty sacnfiees

In thrs particular context conversion was cdsier for women because they always
had been Iess concerned with the mimor gods Morcover performance of therr
1chgious acts implicd no tesponsibibity tor the whole community Women also
used to leave behind the ja tor then tutelury god, then ¢wd par when they tan
off 10 another husband  These conditions facilitated an casy depature

Another important Lictor 1s connected with women s motives While they gave
Al sorts ot reasons conversion was olten connected with iliness or loss of their
children, or the lact that they did not bear any more Childien In such cases
dccording to tradiional achgion  they were dependent on then husbands (o
undettahe action go to . diviner cte In the new religion Islam they can pray by
themselves, go to the diviner themselves, simply act on then own

We postted that the processes of conversion about which Horton theotized can
be better understood 1f these are ditferentiated along gender ines Women's and
men’s iteractions, roles and symbolic presence within traditional non-Islamic
Culture e diffeient We thus tound that once Mata men became head of a
houschold they had a different stake i “taditional” religion than women

Owt findings also conttadicted the views of Taumimgham For Hausa society  he
suggested that women were melined to hold on longer to tormer cults atier
Islamization and that the worlds of men and women diverge as far as religion 1s
concerned  Mala women ate less apt to stich to thewr Maba religious and cultural
10les They change castly it they think conversion s m theu mterest Inmany
Cases 11 was because they were fed up with the men s monopoly ol authonty on
an “overt” fevel We may recall Maama Lada s remark "They didn thave a say
over me any moie

It atiention was sl paid to the microcosm after conversion 1t would be much
more likely tor men to be more conservative than women  Women aie not
conservative by the fact that i some socicties they we symboheally iclated to
mature’, as Ardener seem (o suggest 11 they stick 1o old taditions a1 because
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those forms serve thenr immediate imterests, or because women perform concele
activities mn the old religion It not, as in the case of Mala women, they change
rcadily Being morce or less conservative 1s intimately connected with the benefits
1t yields

In Mafa religion, women were indispensable, yet dependent After Islamization,
they become mdependent They can pray tive ttmes a day on thew own inttiative

VII 3 From God as *Two’ to God as ’One’

In thas chapter we considered the many nituals of the Mada  the position of
women within these nituals - whether this position mtluenced then process of
conversion, and 1 they were stll pertormed atter people adapted the Istamic
faith

We discussed the twin 1itual and the associated symbols as one of the pillas of
Mafa symbolic order twins ate consideied the ultimate mantfestation ot the
"double person” (divine prmcple) that every human bemg s We analyzed this
ritual with help of the three dimensions distinguished by Turner The conclusion
was reached that the sttuctuning of Mafa society 1s ieflected in the twin itual
Twins ate two™ and have speaal powers They must be respected They are the
direct offspring of the divine wotld and can cause hairm at the rules ol behavior
towards them are not followed

Not only twins but also women we assoctated with the number “two’. with
evenness, and hence are also assoctated with the primordial past Through the
ntual, the ordenng of society, which s domimated by men who i tum are
assocnated with thiee, "unevenness’ was iestored

The symbols that became evident from the (twin ntual weie then brought into
connection with the bull nitual, a men’s ritwal The outcome was stithing This
men’s mtual was anterspersed with the stiucturing pninaiple of two  In other
words, @ balance hetween unevenness and evenness, or here and now sociely and
the prumordial past was pursued We finally concluded that the buth of twms
stands 10 the otienng of the bull as femiine areation to masculine creation
Evenncss 15 associdted with the primordial — past, which we tefused to call
‘chaos™ This past 1s the source of all living bemgs and thus 15 sacied This 15
emphasized by the eapression that “twins 1ook with two cyes™ In other words
they have supernatural powers By imphcation twans can never be born ot 4 nude.
an evil being The water spuit, nrhied, plays an mtermediuy role between the
sources ol bemg and human society

Harvest titwals and other testivities that take place in Mata soctely, under seored
the importance of the patiihineage for sons as well as tor daughiers By analy/ing
the vanious 1ituals of Mata society we lound that gender relations are expressed
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on two dillerent levels an overt level, which 1s assoctated with society heie and
now, and a hidden level These levels ate complementary Relations between the
genders are fundamentally symmenical and  mterdependent  Moicover  the
positions held by women and men are as ditferent withan the symbolic system as
within religion Yet women can be considered the hey 10 Mata cosmology 1
women are absent the Mala compound 1s 1solated It can no longer be 1egarded
as the center of the world the unage of the umveise From then symbolic
association, 1t became clea that women are symbohically connected with the
primorchat past But men are responsible tor the here and now — for society and
1ts continuity Again this suggests that women convert more castly alter being
marticd and having had childien i the Mafa community because they have no
responsibility on an oveit level

Alter Ilamization women and nmien no longer pertorm any of the 1tuals We hind
less ritualized festivitics withim the Mushm communtty  wheire instead 1t 1s
emphastzed over and over agam that there s but One God and that 15 Allah
To understand why all these tituals are abandoned after Islamization we reviewed
the ditterent waves of Islamization agamn Apart trom the fact that hibations of
beer - important mgredients i the ntuals — were heavily condemned by Uthman
dan Fodio the Mata nituals we so closely mtertwined with Mata society at Luge
that there 1s no need for them m a totally different community one in which the
patriclan and the patnlinear descent system no longer count Alter Islamizaton
Mata people also abandon the cosmological order i which  doubleness .
assoctated with the pumoidial past, 1s an important ordeting prnaiple The spural
view of nhfe, dymg five umes and tahmg up hife underncath the carth 15
exchanged for a lincar view of hie, dying and leaving tor paradise

According to Islam, death hite and fertihty we m the hands of Allah - Atter
Islamization, the converts still believe that twins have spectal powers, but they
are no longer aligned with powers ol the universe Human bungs must beware
of them but rituals to 1estore the socal order no longer need to be perlormed
The same apphies to the water spirat It 15 important but does not play an
Intermediary 1ole between this life and the ume belore burth

The harvest nituals stiessed the relation between the patnach and his relatives,
male as well as temale Thas telationship s no longer necessaty i the Islamic
community, because the whole clan system has lost its relevance At the same
time, mtllet 1 no longer a dominant symbol Thus, the ritudls no longer need 1o
be pertormed

Eldeily men otten objected to the Islamization of then daughter because ot the
speatal relatton a father has with his eldest daughter We tound that she and hus
other daughters have important functions m the vanous titudls — especally
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taking caic of theu father’s funcral rites Besides that he can also expect all sorts
of signs of respect trom his sons-in-law Yet women can and do act on therr own
They also do so when they change husbands  though conversion 1s detinntely
casier after death of thewr father

Like Mala society Islamic society 15 also patrihinear However 1t lacks the two
intertwined levels the impoitance of men on an overt level and the impottance
of femummnity on a hidden level Though the “public lile ol the genders 15 very
much segregated both men and women can act on their own on a religious level
- and a ritual one as far as 1t sull exasts

We scarched further Though conversion may be easy because the Mala have one
God whom they considar to be the same as Allah the natwre ol God changed
God. Irerdle who was two  ham (hen)sell and his (her) tutelary sputt gued pat
became One, as “there 15 no God but Allah and Muhammad 1s his Messenger’
The selection of another name for God scemed to be a superticial act But o
turned out to be profound on a submerged level We looked at the associations
that exast of (wo wih plurality evenness  femmmity m opposition to Unity
Within the Islamic community the infmite of what preceded society has melted
awdy in the hincar view of the new icligion A person no longet needs to balance
the uneven (male) repiesenting the order of society and the even (female) the
sacredness ot the promordial past

Here we also found the answer to another questton Alter people embiace Islam,
the world of the primordial past changes from  plurahity mto umity and on a
submerged level, trom  femmine’ to 'masculine” In Mala society women needed
to be tahen into account because of the imphications of this submerged level In
the Islamic commumty such 1s no longer the case Though women awe more
respected on the Covert  level the sexes aic no longer symmetiically
mterdependent as Islamic men no longer need not o take evenness 1elated to
women 1nto account

VII 4 Marriage decision making and prestations

Several times we setened 1o the changes i the clan sysiem atter Islamization In
this chapter we made a comparison between the Mata marniage system and
prestagtons and the correspondimg rales an the Islamic community We wished to
find out what women s 1oles and voices were m these matters

In the clan exogamous maniage system of the Mafa the voiee of the mother
concerning the marnage partner ot her daughter proved 1o be the most important
onc The Fulbe mairiage system was ideologically endogamous though n the
history ol Mokolo they bequently itermarried wath other ethnie groups or slaves
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We teviewed the preference and though all Islamized Mata people refeured 1o the
endogamous system nobody actually did maity someone ot the same clan The
impottant voice of the mother seemed to have disappeared However i the
Islamic community, the marnage prestations and payments are tahen over by the
women ol the commumty whereas m the Mata community this was a male
atfarr We claborated on this complicated gift-exchange system i the Islamie
communtty This 15 taken over by the new converts and thew attines s soon as
they can aftord at, because by domg so they find acceptance within the
communtty

We tuither discovered that virgimity in Mata society 1s not considered importtant -
though a gl should nevar become pregnant while Tivineg under the rool of her
father In the Islamic commumty, however virginity s much apprectated

In Mata society, the tather and the daughter mamtam o relation with cach other
that 1s ntually structured Thes 15 embedded i the ntuals Consequently the
bridetakers owe much respect to the bridegivers In Fulbe socicty  the father and
his daughter mamtam an avordance iclation though she does keep in contact with
luim The tather m-law and the son m law have no contact at all with cach other
The mother of the birde and her davghter have warm telations but the son m law
will avord the mother as much as possible because of shame sencendc She
turn, will approach him i a respecttul way

In cases of divorce when o Mata woman Ieaves to go to her neat husband
nothing 15 taken along She cannot even takhe her childien with her T the Islamic
community a woman 15 entitled to take all the possessions she tecenved upon
marriage with her Her chldien iemam part of the fathar s patnlincage But when
her partner 15 a parallel cousin she 1s too Depending on the husband, she can
take her childien along or have them aaised with her mother s relatives as a
woman may tedar il treatment by a co wite In most cases they however stay m
the compound ot theu tather

By contiibuting to weddmes women gain aceeptance m the Islimic communty

VII 5 Dowry, Tiade and Smuggling

The survey 1evealed the difference n economic activitics between non Islanie
and Klamic women This s patly due (o the new system ol matnage payments
and prestations in Mokolo The system compels Mushm women 1o take up
vanous other activtties sinee they are expected to contnbulte (o then childien s
weddimgs as well as those ol therr friends and relatines Unbike Fulbe women
Islamized Mata women have no cattle to sell the proceeds of wiich may then be

137



mvested i the dowry  Afler conversion 1o Islam, Mata women will therelore
have o take up gamnful occupattons To meet such requitements, Mata women in
Mokolo engage mn petty trade landlordism on a small scale and smugghing Most
of the occupations of women lie outside the formal cconomy Women buy and
sell then products in an mtormal circunt that 1s ditficult 1o control by state agents
and 1 often 1elated to smuggling activities

We used 1ceent debates coneerning the relation between state and soctety i sub
Saharan Atiica to help us to discuss these economic strategies in a wider context
We found out that women s ecconomy 1n Mokolo appearcd to be an autonomous
sphere within the economy of Cameroon Sceveral reasons we identitied for this
autonomy

Smuggling can be considered as one of the first signs that an miormal economy
15 emerging It 15 a manifestanon of the cconomic separation ot the state and
soctal groups Further women s accumulation s not invested m state-controlled
projects but in marriage payments Women themselves describe this as a banking
system Thirdly when women need credil, they never go to an official bank
Instead they take pait in the popular alternative savings system hnown in West
Alrica as tonfing

Had we not used a society based approach we would not have been able to
analyze women s cconomic activities These are hardly visible without detaled
anthropological knowledge  such as msight into the ntricacies ol marnage
prestations

Women can operate within the existing gender idcology which prescribes that
they remam mside the courtyad by enlisting the help of Mata boys  These are
male youngsiers who came (o town to carn money for then own tutuie marrnage
payment We concluded that young Mafa men and Mushim women provide o
reciprocdl service to cach other by enhancing the ability (0 save tor theu
respeclive marrkige payments

However we considered the ided of African women s aloofness fiom state atfarrs
exaggerated Even though women operate i the informal sectonr of the cconomy
when they smuggle, they do enter into a relation with the state by having to
bribe the customs officers Through this process of non accumulation women gain
status, which eventually pays oft

Women do not bencdst from the state s dechine Muslim women too ae atfected
by the current cnsis that has struch the state of Cameroon Then mentolk need
to provide for them as wives and childien When less money can be eained m the
public sector this has @ negative alfect on women s come and matetial posiion
Subsequently 1t has 1epuicussions on the whole autonomous sphete ol carning
and mvesting m the martiage piyments
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VII 6 Final conclusions

Due 1o historical events Islam developed into a valid altcinative tor Mata people
reason why we gave due attention to the recent history of Mata people With
conversion people underwent a radical change in lifestyle Mala as an ethnie
maher came to be replaced by Islam as a ichgious marker We neve
encountered Mafa people who claimed 10 be ethnically Fulbe Therr tormer clan
system 1imbucd them with a deep feehing not to manty into one s own clan By
implication one must not marry a person from the same clan And by extension
one cannot accept the clan system of the Fulbe i which the endogamous
marriage system is preterred Thus one could not claim to be Fulbe

We piesented many arguments ot why Mafa people changed rehgion It seems
impossible to distl one clear cut 1eason from the plethora of moti attons

We did discover why the antecedents and the processes ditler tor men and
women In Mafa rehigion and nual hife men and women occupy difterent
posttions Men are respansible tor the well being of socicty and need to perform
sacnfices Though women had to be present during sacuitices they were muted
dattendants During the men s nituals or special male sactifices in the mnterest of
wartae they were present on a symbolic level Men had 10 take women into
account lterally by counting  two tour eight

We found that men change 1chgion otten less atter adulthood than women do
The reason lies i the division of labor within religious and nitual aftars In these
areas women have no direct tesponsibihties tor the weltue of the whole
Lommunity

In Mafa society a woman could harm the community  though not by the evil she
causes All evil comes trom /igifé the Supreme Being Rather she can harm the
community by not bemg 1espected according to the rules of behavior towards her
- counting wrong duning ntuals for example o by her curse The latter was
very much telated to the pamhncar clan system and the 1elanons fathers
mamntamed with their daughters Bride takers owed respect to bide givers and
the patriclan of the wite the mother o be of the tuture chuldren always had to
be respected

The Mafa do not have an overall political system Yet the mimportant public
functions within tiadttional society ke mountamn chiet cuchet chiet and
rammahker - were performed by men Also new political tunctions ke quartes
thict chiuet of a sub division of the political party and lanudo  aic assigned o

men
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In this particular context, converston appeared to be easter tor women  They had
dlways been, contrantly to men less concerned with the minot gods Then
religious acts entailed no responsibihity for the communmity as a whole

Withm Islam, there 15 no active public 10le for women  Yet their rehigious hte
and eapenences become more mdependent from men

We may argue that Mafa men have a lot to lose on an oveit level when they
Islamizc The concept of Pulaakn, brought into the rehigion by the Fulbe, denotes
a demand tor mtrovert behavior and no overt sign of emotion, be 1t anger or
happiness To comply with thts demand, Islamized Mafa men need to espect
thetr womentolk mote yet can fear them less as they no longer can be cursed by
them

But can we find advantages that give women reason to Islamize? We could argue
that they gam the night to education which they can put to use, they can become
religious teachers or employ thew shills i offrces just as men Yet this was nevey
mentioned as o 1eason 10 Islamize

[t may be considered an antichmax to conclude that we cannot give one clear-cut
answer Yet it 1s not We have given  vanous reasons why women Islamized
more castly than men We have given literal statements and we have been
1eiterating the main reason all along thes thests Women change 1chigion when
they consider this to be to then advantage Often this was s we saw  because
they could not bear any more childien o most ot then childien died Mata
women without sons will end up all alone They will have nobody to live with
when they get old Yetn the Islamic community  they will be taken cate ot cven
when they have not Islamized, as some examples demonstuated  Having no
childien 1s less of an issue i the Islamic community as they casily adopt other
children This was the start of a total new hic for many Mala youngsters as
described m the histonical chapters

When women Islamized at a younger age belore maniiage  so having no childien
could not be the cause of therr search for an alternative  the 1easons also varied
They did not Iike the heavy workload they were attracted by a male member of
the Islamic society, o1 as one young woman sad  Women within the Islamic
community ae prettier I hike to be pretty!

Thrs argument 15 part of another reason we encountered  all along i the thests
It 15 the fact that throughout history Islamization was associated with Crvilization
It was presented as such not only by the Islamic community but also by the
Colonial Government and the Government of the Camciooman State after
Independence  Ethnic atfiliations disappeared when people became part of the
Islamic communmity This could initrally have buttiessed  the nanon building
activities of the state Only 1ecently has Mata Ifestyle been accepted as cqually
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valuable This 15 because 1t suits the efforts of some polihcal paties 1o get more
voles

We sometimes heard women say  "We did not get any clothes even when the
government had proclammed that we should wear them  Not only was clothing
asign ot avilization also the possessions the newly wed wives could store n
their house reflected then caivilized status - As said cather the new system of
mariage payments was never mentioned as a reason (o Islamize The tntormants
were sincere, i was not the gilts that counted but the fact that 1t was a sign ol
civilizanon And wanting to be civilized certamly was a 1cason to convert for
those girls or women who already had famiulv m the Ishnie communaty

These reasons on an overt level were complemented with our analysis of 1ehgion
and rituals Women had a dilferent stake m traditional 1chigion Thesetore they
could more easily adopt the alternative lymg on then path without stumbling
over an immediate ieligious obstacle

There 1s one question so many colleagues and triends have asked that will have
to remamn unanswered Has the situation ol women withmn the Islamwce community
in Mokolo improved? Or did 1t get worse compared to the position of women
Mata society? 1 never eapected 10 be able (o answer such a4 question at the end
of my tesearch I did not consider that 1o be the aim of my heldwork either Yet
I did of course pose the question to the women Duning my most recent yisit 10
the arca, when T discussed 1t again with Maama Laila she laughed But at the
same time she looked at me m sort ot despair as if to say  but don’t you want
to understand 7 Then she sighed and started to eaplaun agamn She said
“Yes to me it s much better Don t [ ook well? Do 1 not have a mice
house of my own? Do I not have a hind husband who came to hive with
me? [By then she had remarned an elderly Mata man fiom Gousda who
had Istamized at the age ol ten ] Amv I not part ot the community ’
I nodded and 1ealized that the question could never be answered on the Jevel the
quisitive persons eapected Besides tor this particular tegion we have heard
enough stories of women who refused 1o Islamize because they did not consider
i an advantage Thus we can draw a hinal conclusion In the mtroduction we
stated that women were not diagged i the new rehigion but entered 1t by then
own free will, theretore the word Islamize seemed appropiiite In the course of
this thests this proposition has not proven to be false
As an anthiopologist T took (he distance Maama Latla cannot tahe - So we
discovered using Horton's theory as an analytical ool that Mala women had
ditterent roles and stakes 1 waditional society  Though they were ginven
stgmbicant place in the svmbolic order they had no political and cconomic assets
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that weie added to this symbolic capital. For a small number of Mata women
their position was weak from the start as they could not bear childien o1 sons,
whom to live with when they would be old.

For a greater number prospects v traditional socicty may be dismal in the long
run. The Muslim society guarantecs a more stable cconomic position, in which
saving systems as tontine come within reach. In some compounds the help of
young Mafa boys 15 available In the Mushm community they enter a network
which s based on the system of marriage payments, and which provides a satety
net and guarantee, not available in traditional society

In the longer term, it may be sigmhicant that the genders are no longer
symmetrically dependent, as they were within Mata socicty For the time being
the fact that they arc moie 1espected 1s what counts to them

The attentive reader will have noticed that Maama Laila, when she quoted the
Islamic rules, mentioned that she had to wash her mouth “twice’. while this
should be done thrice. Though she said that she simply stopped counting, 1t looks
as 1f the concept of evenness 1s stll present: This link 1o the pnimordial past also
links her to the time betore she "came down the mountam”, and betfore she left
the terraced. maccessible 1ocky slopes which were so hard 1o culavate



Appendix 1

Petty trade activities of women in Mokolo and the
profit margins

Salt peanuts (mandawa):

One buys a heap of peanuts. They are prepared with salt and sold again, in
littke tins (recycled from the tomato sauce) for Cfa. 10 each.

If you have bought for Cfa. 1,500, you can make a profit of Cfa. 500.

Sweet peanuts (caramel):
A heap of peanuts and sugar. The procedure is as with salt peanuts, only it
takes a bit more work. The profit is also a little higher.

Peanut butier:
Again a heap of peanuts. They need to be sorted out. and are brought to the

mill (o be grinded. Profit not known.

Beignets of flour (makala):

One needs 1o buy oil, yeast, and salt. The batter is made. The oil is put on the
fire and the beignets are cooked in the oil.

A bag of flour costs Cfa. 8,000, oil Cfa 7,500, salt Cta 200. Using all these
ingredients, the income will be Cta. 20,000 in one week, Profit: Clia 4,300.

Beignets of beans (cose):

One pile (rai) of beans for Cta 500 Cla. two liter of oil for Cfa 1,050, salt for
Cfa 50, peppers for Cta 100. Grind the beans (5 piles for Cla 50). Sold for
Cfa 2,000. Profit: Cla 300.

Cakes (waaina):

Made like makala, but sugar is added.

Cakes of rice flour {waaina):

One Kilo rice for Cfa 200, grind for Cfa 15, half a liter of oil, Cfa 265. sugar
Cfa 50. Sold for Cfa. 700. Profit: Cta 180.

Salt (manda):

One could argue that these probt margtis have no sigmficance because the labor investment has not been
included  Labor of women amd men 1 this society & not a remunerative mput Prices are diseussed al)
the time and are a common topic of conversation, vet the tme of wvestment v not- Given this fact, of

would not hanve been possibie to e lude fabor costs.
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Bought 1n large quantiies, one bag Cia 1,400 It 1 put m httle pieces of paper
and sold A profit ot 2 000 Cla can be made

Sugar (sokkor)

A bag of 100 kilo can be bought tor Cta 12 1o 14 000 1t 15 sold 1 hittle
plastic bags

A profut can be made ot Cta 2500 or 1,500 (depending on the price the
sugar 15 bought tor)

Peanut ol (nebbam beercenr)
Peanuts are sold One pile tar, 15 Cta 1400 to Cta 1 500 One can make 4
liter of o1l, to be sold for Cfa S00 Prohit Cfa 600

Peanut stalks (bakur um)
Thus 15 the residue of the procedurcior making peanut o1l They can be sold
for 1 00 Cfa

Sesame sweels (Famar¢ boc sohor)

A pile rar of sesame costs Cta 800 Cla sugar tor Cfa 325 Sesame 1s washed
m the peeling bowl wnordu sugar 1s added with water Afterwards 1t 1s put on
the fire. When 1t cools off hittle balls are made and sold atterwards Profut
Cta 1,500

Sweet potatoes (Dankalr)
A pile, rar that s bought for Cfa 100 Cta at the market can be cooked and
resold at a profit of Cla 50

Cola nuts (¢0010)
A calabash bought tor Cta 2 000 can be 1esold at a protit of Cla 1000

Hot pepper
Bought in Luge quantitics ground and sold as powder Protit not known

Sugar sticks (alléena)
Packet ot sugar lemon cooked together made into sticks Resold tor Cfa 500
to Cfa 600

Sugar cane (rcehcc)
Bought and resold at proft

Sweets

Can be bought tor Cta 75 1o Cla 100 and tesold by the piece for Cta 120
Profit Cta 40
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Cooked eggs (geeraadc)
An cgg 15 bought for Cta 20 Cla When cooked 1t can be sold for Cta 30
Profit Cta 7

Cigaiettes
Can be bought at the market and resold at a profit of about Cla 100 par
packet

Meat (Ausél)
It bought for Cfa 500, cut n lutle preces of Cfa 10 each Sold with pepper and
salt and cooked v o1l 1t can be resold for Cfa 1,500 Profit Cfa 1 000

Non-fermented white wine (roenoe) porndge (gart) made of nullet Potatoes
are dried, ground and put i the pormdge Tama (a fruit that gives a ctron-
like taste) 1s added, as well as pepper and sugar

Non-fermented wine (almec)
Sugar, a green vegetable called folére a it ot pepper and water, boil 1t and
put 1t into bottles

Non-fermented wine of millet

A pile of mullet of Cfa 75 sugar for Cfa 50, wood tor Cfa 75 Fill a small pot
It can be sold for Cta 600
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Appendix 2

Words used in the course of this thesis

Mafa
baba masculin ancestor, st generation
hab’baba masculin ancestor, 2nd  generation
bab gay father of the houschold
balak shelf where the tather of the house stores his jars
bi-dzaray locast chiet
bi-dsva mountan chiet
bidsa powerful tamilies
biyam "
bt gwalibay chiefl clan
br gwalt !
bt hay councellor during bull feast
bidalay 4 young woman
d1 jongyoy. chiet of the panthers
bi-udam village chict
daba neighborig ethnie group
dao dao ged sorghum
dassal HON Percussion nstrument for men
dédé tsahalay small plates for twins
dem tsava cldest daughter of a man
déslérslew small drums
dhalinga teast held i january
dikgay male child slecping m belly of
mother
di kokor sacttfice by the ‘eye’ ot the
mountain
di mbulom lit eye of God. saunfice

for the well being of the clan
djédyé feminine ancestor, 2nd generation
dohtsad sleeping female child i the

belly of mother
doullak tsakalay twin jar
dsaodrao fust hut of the compound
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edinga
Fali

ga’agd

ganga
ganzaval
gay

gede
godar

godokwom varmagay

gola

gokla

Guidar

guid pat

guid pat ngwas

guro tsahalay
guure tsakalay
gwali
gwéjeved
gwoda

Hide

horm

houdok

hudok
hujeb

"t ndz1 Chwudg:

which 1y the hut of the
tather of the house

drums used at funcrals
neighboring ethnic group

tree that looscs ats leaves
duning dry scason, used tor
ritual purposes

drums

PErcussIon mstrument
Mata compound

to say

lincage

sacrifice on the tock 1n
front of the house

young men about to many
pipe

neighboring cthnie gioup
tutelary spunt

head of the bed ot a woman
personal jur of a woman
bermuda grass used 1 twin
ritual

branche of particular tree used m twin nitual
father’s patiiclan

places whete ashes are
usudlly put

close friend of a woman

Neighboumng ethme group
shame

flute and also fcasts

at the tull moon

hut of a woman

hut of 4 woman

I am 1n the belly of the
house
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Jégélé
Jigilé
Jgilé
ngilé gediek

ngilé ngwasi 1 vaval

Kala yam
Kapstki
keda

kr br gwali
kia nszena hud
kudam thla
huyuk
hwakwa aa

Idaldak

linglingee
ludara

ludargala

madzaf da

madzat nhieda
mahombédé

mama
mam-gay
maray
Murghi
maslawda

mizaaga
mayd mayd
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protector god

God

ja representing God

spirit, protector god espectally agamst soul-
cater

protector god for women

next child, born after twins
neighboring ethnic group

litt dog, means also outsides
comung from another Mafa aica
madin clans ot the arca

child lost m the belly

hut of the "sacred’bull
mother’s patit clan

hard as a stone

sacrifice i wartime

fiesh

sacrfice without jars, also

Jar placed between huts of the
wives, used for oblation to
stienghten tics with in-laws
sacifice tor well being of the
dncestors

medicine aganst the casting
of the evil eye

muracle medicine

direct “exchange’ of marrage
pariners

femmime ancestor, Ist gene-
ration

mother of the house

bull feast

cthnic groups around Madaghah and scttled
around Tourou

special neighbot tuend

devil

softly



mejeb
meslége
mide
mindrekwe
Minco
m’matslai
Mofouélé
Mofou

Ndare

ndo pikwa
ndosak
ngwalda
ngwazi ri vavay

ngwazla
n’'gegede
nihed

n’kede movar ngaya

na
nslastum bay

n’tewelged
pat

shew

shuweD

skway

teba

tolom

tsakalay
tsakalay cecew
Tschede

soul

people who are clairvoyant

soul eater

woman without pubic hair

cthnic group that intermarricd Mafa people
second son of a father

Mata group south of Mokolo

neighboring cthnic group

Mafa group

diviner

chief of a quarter

blacksmith (caste)

Jar for sacrifice for well being
of woman and her children
potter (blacksmith caste)
saying

waterspirit

take your tood
representative ol mountain-
chicf during bull feast
piece of sacrificial meat

wooden shelf, serving as bed

phrase expressed during
blessing meaning: what you
have caten has been good
contenance of the third
stomach of ruminants

tit, certain numbers of items
indicating bridewealth

female cord used during
bull feast

flute

twins

jar for twins

neighboring ethnic group
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udam
ungwalala

vandzal
varmagay
compound
vavay
vuzi

wam

wandar
wanday

woel varmagay
of the house
wouthlaf

yeW yew
1y nhwete pelesh
skad

zlazslak

£0rok
sovaad
sugulay
rungwal
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village
harvest rituals

wild grasses
sacrifice in front of the

non-blacksmith (caste)
lincage

special tree, used for
tuncrals, also preiced
potshelves used during
funcrals

Jujubes tree

teast atter the first weeding
sacritice on the tree in front

special Jomcloth a man needs
to wear when his wite

turns out to be & midrehwe
quich

contenance of thurd stomach
of ruminants

a tree that bears black fruits
sacrifice lor the soul

ol a man killed dunng
waifare

medium size drum

feasts held at the {ool moon
puritiers of the maray

rope of hibiscus cannabinus
used by zugulay during

bull teast



Fulfulde

adda
annabnjo

pl. annabo’en
ardo

arnado

pl amabe

baaba

banngal
bedocesor lataar
beddoe’s

bil il

born

ciwtube
sing ciwto
cuusal

daada

daada ceede
damgal
deftere

pl dette
defterinheewu
dimaajo

pl. rumaabe
djouro fattude
dogan
do’ordo

eshah;
night

fanu 20
gan
gaynaako

cldest sister
prophet

servant ot chiet, lanudo
collector of tax

{ather

wedding ceremony

biscuits made at weddings
covers for calabashes

word for local Mafa beer
Hausa word, cultus

which women played an active
1ole

twins

courage

mother

start capital

waiting house tor heaven

book

civilization
slave released from servitude

guarter chiet

epresentative

teast ot finishimg the Qui’an
prayer at erght o’clock at
chase away

porndge
herdsman
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pl.gaynaabe
gildic

EO0BEO

haabe
sig.kado
haasaani
haasaan: bee sceni
habbode teegal
hakkillo
hamma

hande
hocsanatu
hoesenaaty
hokkam
hokkugo
horbe

hoseeie
huunde
pl.kuuje

mnde
nder
150K1

Jam
Jekadaajo

JIppugo
Julugo
Juulbe

Juulde sumaayre
Juulde lethadp

juura

kado
plLhaabe
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worm in body that wanders
around

matcinal aunt
hcathens, inhidels

boy of a mixed twin
twins of boys
attachement ol the wedding
imtelligence

cldest brother

today

gul ol a mixed twin
twins of girls

give me

to give

temale slaves
moun{aun

thing

name
teast of namegiving
Hausa word, meaning spinit

well

slave girl attendant 1o

a man

come down, out

10 pray

people who adopted Islam
but are not ethinically Fulbe
feast at the end ol 1amadan
{east of the sheep

prayer at midday

heathen, unbelieves



kawirabe
karée
koowal

hordo daydo
kuuje

ladde
laila tuure

lamidat
Lamido
pl.Lamibe
lawan

layaayi
sing. layaayu
lergnol

maccube
sing.maccudo
malaatka’en

malaatha mouwtum
and malaatha mungaric

Mallumbe
stng.Mallumjo
mangartha
mapakasawo

pl.mapakasaw’en
mary
Matakam

mayo
M’boroio

elder and younger brother
groomwealth

fiest marttage m Fulbe

nomadic society

girl slave marned to the

master o1 his son, and thus hiced
things

brushes

women’s dance n the street
betore the end of the
ramadan

chiefdom

chict

servant of chief. tax-
collector, as ardo
amulets

gifts from groom’s kin to
bride’s hin

male slaves
angels

angels that take a person
after her or hus death
Marabouts

prayer atter sunsct
slavegul who becomes
attendant to 2 woman

OWI, POSESS
Fulbe mckname for Mata
people

1vel

Name given to pastoral
Fulbe tn North Cameroon
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mi
motnego bingel
munyal
myslerio

nakdie
nasaatrd cn
SING NASSAdra
nastirdu
ndyam
ncbbam
ncddaaku

noy

nyande kitta darngal

puladhu
Pullo

qadi
Qoofa
pl Qoofa’en

riba
rrmadbe

Sdare
saare aljanna
saarce yute
sadaka

sahkd

sadaka

Sahadrt
sakhataqajo

pl sakkata en
salaatu
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mairiage proposal of a vaugm
lcslgn.m()n

soul eater

sweets made at weddings
Christians, white people

mnitiation nie

waler

oil

1espect

how (much)

day of final judgement

spectal Fulbe way of hiving
mJanners
sing ol Fulbe

Mushm judgc
slave of duty at palace door

profnt
slaved refeased trom
servitude

compound
heaven
hell

giving alms 10 the poos
dowry exclustvely for the
bride

blach magic

children of slaves

boin i the house ot

the master

ttual prayers



sdhu goodday

saydaanu devil satan

semteende withdrawal, reserve, shame
(in Mokolo also

pronounced as Semiidum)

stimugo to Islamize

subana prayer at dawn

tchouldad)c gift tor the bride

teegal Artanged (or first) manage
in Fulbe society

teele gifts tor the people that

assisted at a wedding

tubcerdum feast of finishing the
Qur’an

Usem please

Usoko thanks

wdjiirithu

wakkili dignitanies and
ministers

walr’en a woman s guardian

sing walt

wallhjo representative

wallojo Saint

pl wallo’en

Wodaabe Fulbe nomadic people
in Niger and North
Cameroon

yaapendo mother s sister

yerima prnce

yidaa nol like

yite tue

yonh) soul

7elataods chief angel



Appendix 3

Questionnaire enquéte a Mokolo

Generale:

1.1 a. Combien de personnes habitent dans cette concession?
b. Le nom du peie?
¢. Combien d enfants ont-elles chacune!?

1.2 a. A quelle cthie le pere de la famille appatient-1l?
. A quelle ethime la ou Les femmes apparticnnent-clles?

j=n

1.3 a. Pour les femmes: est-ce leur premier maui?
b. S1 ourr Quand elles se sont manees avaient-clles deja cu leurs
1egles?
¢. Sy non Combien de mans ont-elles eu auparavant!
d Combien denfants sont venus des autres mariages?
¢. A Quclle cthnie le(s) homme(s) qu’elle(s) a (ont) eu avant,
appartenatent-1ls?

1.4 Quelle Tangue patle-t-on dans la famille?
Sur le plan économique
2.1 a Le péie de la tanalle. a-t-11 iiéquenté i I'éeole
b Combien d années
¢ Parle-t-1l le trancas?
d. Parle-1-11 I tuttuldé?
2.2 a. La ou les femmes ont-elle(s) tréquenté(s) & I'école’
b. Combien d annédes
c. Parle(nt)-t-elle(s) le francas?
d. Parle(nt)-t-clle(s) le tulfuldé

23 a. Est-ce que les entants tiéquentent 1'école?

24 a Que tat de pere de la tamlle pour gagner sa vie?
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25 a Est-ce que lur et/fou sa (ses) temme(s) cultivent encore?
b Ou se trouvent les champs?
¢ Comment a-t-11 obtenu ses champs  hertage tamidial, achete ¢l de
qui? Cheiche en brousse?
d Est ce qu'on a encoie des terrains & I'intéiicut/lom de la ville?
¢ Ou?

26 Qu’est ce qu on cultive et qui cultive?
4 Le il cultive par qui?
b les harachides cultives par qui?
¢ Les haricots cultivé par qui?
d Autic chose cultive par qui?

27 a La récolte est-clie suffisante powr toute 1 annee?
b St ow, en reste-t-1l a vendre?
¢ St non, combien dont-on ajouter/acheter par annee?

28 a Culuve-t-on encore ditterentes sortes de legumes?
b Qu fes cultive?
¢ Est ce pour la consommuation ou pout la vente?
d S1onles vends qui les vends, la femme ou 'homme?
¢ Les 1ecoltes sont-elles sulfisantes pour toute une annee ou doit-t-on
cncore acheter?

29 Que tait on pour gagner de Pargent?
a On fat du commerce” On achete des choses et on fes revends?
b On prepate des bergnets pour les vendie?
¢ On piepaie le 'zom  pour le vendie?
d On tresse des paniers ou des couvercles pour les vendie?
¢ Autic chose !

210  Que Lut-on de 1 agent gagne?
a Les temmes le gardent pour lewrs propres besomns ca veul due

pour acheter des assiettes, des vetements cle ?

b On 'utilise pour acheter de la nournture?

¢ On I'utilise pour acheter des vétements pour Ies enlants?
d Ou pow des medicaments pour les enfants

¢ Effets scolaues pour les enfants?

f outien 777
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2.11 a. S1on cultive encore, organise-t-on la tée de éeolie?
h. Pourquor our ou non?

2.12 Estimation de 1evenue,

Religion

3.1 Quelle 1¢hgion pratique-t-on?

3.2 Depuis quand? Avant Paul Bya ou bien aprés?

i3 Quelle est Ta réhigion des paents?

34 St on est devenu chreticn, est-ce qu’on peut en donner i rason?
3.5 Drapits cux, qu'est ce que ce changement a apporté dans lew vie?
3.6 Si on est devenu Musulman, est ce qu'on peut en donner L rison?
1.7 St les femmes se sont islamisées par le manage:

a Est ce quion a visté un Marabout avant de s'islamiser?
b. Combien de mois, semames, temps?
¢. Qut leurs a ensergnd?

38 a. Prie-t-on cing tors par jour?
b Toute la tamille?

3.9 Fait-t-on le Ramadan?

3.10 a. Les enfants vont-1ls & I'école coranique!?
b. Combien de fors par semaine?

3.11 & Estce gqu'on sait hie et éerue en Arabe!?
. Combien de suta conmt-on par cocur?

3.12 D aprts eux qu’est ce que ce changement a appoité dans leur vie?

(8]
N
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Relations famihiales
Les questions sutvantes on peut ausst demander aux gens Mata islamises  mans

dans I'autie sens

St on cst Mata-Paien ou Chietien

41

42

43

44

45

46

47

48

a Estce quon ade la lamille cvd freie socurs fils filles qui se
sont slamises

b Ou habutent-clles (1ls)?

¢ Quand sc sont elles (ils) slamisées?

d Peut-on cn donner la raison?

a Est ce qu'on se rend visite!?
b Combicn de tors par semine/mors?
¢ Pour quelle occasion?

& Est ce qu'on leurs donnent de la viande a | occasion de fa téte du
bocul?
Pour quclle rarson our ou non?

a Les tamilles slamisees donnent-clles de la viande powr 1a f&te du
mouton’
b Quelle partic de la viande?

a La famulle lews wend-clle visite a Foccasion de la 1éte de Bmaka
des Allah a la tin du Ramadan?

a4 Que pense-t-on de la tamille qui s est slamisee?
b Etait-t-on content d’apprendre qu on voulait changer La richgion?

Que tait-on st un adulte  ou un ¢nlant - est malade

a Rend-on visite a1 mdigene’ Auquel?

b Rend-on visite au téticheur?

¢ Rend-on visite au Marabout?

d Seciend on a | hopital? Apies ou avant les auties choses?

a Quand ca concerne un tils ou une hille qur s ar slamise que tasant-
o1 avee sd cananie (guid-pat), A-t-on La cassee? gaidee?

b Sicest une fille le pie part (-1 ches elle pendant la ¢te de
técolie?

¢ S1non estee que ¢ est grave?
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Urbanisation

5.1 Combien de temps habite-t-on tc1 a cet endrout, dans cette rue?
a.Lhomme!
b. Les femmes?
¢. A-t-on fait contrunie la mason?
d. L a-t-on louce’

5.2 a. D'ou venait-on?
b, Pour quetle riuson est-on venu 1ci?

—~

53 a. Combien de temps est-on 1esté en ville avant de s islamiser?
Systéeme de marriage

Quand Mata ou Mafa islamise:
6.1 a. A quel gwalr apparticnt 'homme?
b. A quelle Auviek?

6.2 a. A quel gwali appartient Ia femme?
b. A quelle Auvik!?

Sl agit des Matas 1slamisés:

6.3 a. Les enfants se marient-1ls avec quelqu’un d'un autie gwali?
b. D’un autre Kuyuk?
¢ S'adapte-t-on au systeme de manage des gens Foulbé?
d. Les enfants peuvent-ils se marier avec un homme/une temie d’un
autie ethnie!?

Systeme de dot
Essayer de trouver un dot dans la tamille. Sy on pale avec une femme Mata
ce sera plus dillicile. car elle n'y connait pas grand chose

7.1 a. Stun homme dans Ta concession a une nouvelle lemme, que
donnaut-11?

b. STagit-ta1l d’un premier mariage pour elle ou bien d'un deuxieme?

7.2 STl s*agit dune fille ou bien un hils:qu’est ce quon a eu, donné pour
elle, lw?
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73 Sl sagit d une hlle Mata Qu'est ce que ta mere a donne a sa hille
pour amener dans la mason de son nouveau matt?
74 St Cest ches les Musulmans qu’est ce que la mete et le pere ont
donné a leur tille pour amener dans 1a mason de son nouveau man’?
75 a4 Quand 1l s"agit d'une femme qui est nouveliement venue dans la
coneession lur a-t on donne des obyets (les assiettes les diaps ele )?
b Qu lut donne ces chosey?
¢ Ou bien, a-t-clle acheté elle mEme ces objets avece son propie
argent
Grossesses
81 a La (Ies) temme a-t-clle(s) deja donne naissance a des enfants?
b Combien?
82 Les entants sont nes
a A la mason?
b Ou bien a 'hopital?
83 Qui étaat d cole de la temme pendant I'accouchement
a des vorsins?
b des co-epouses?
¢ La tanulle du man?
d La tamlle de la femme? (meie our soeur)?
84 Qu est ce qu on fait avee le placenta
a4 Entente dans un canart?
b Entcue dans la tere?
85 4 Combien taudrait-tl de temps entie deux accouchements

b S1on ne veut pas d enfants trop rapproche en ge. qu'est ce gu’on

tan?
- Des contraceptils?
I Homme ne doit pas avee sa temme?
¢ Dott-1l avec ses auties femmes a ce moment la?
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Rituels de Funerailles

Ches les Mafa islamisés:
9.1 a. Sera-t-on enterré 11 en ville?
b. Veut-t-on &wre enterré dans 'endrott de son gwali?
¢. Est ce que 'homme/femme peut se rematier toute suit apies la
mort de son ¢poux ou sa épousc?
d. Combien de temps taut-1l respecter le

dewl?
Respect
Ches les Marages Foulbes - Mala
Matas islamisés - Mala sslamisés
10.1 a. Est ce que la temme prononce le nom de son mant?

b. De son premier né?
Probablement ¢"est pas néeessinre de poser cette questton. Ceux qui ne
prononcent pas le nom de leur mat, ont probablement déj hésité au début de

questionnanc,

Construction de concession
Observer comment la mason est constiut(e

Difference de milieu etc.
Quel difference entie miheu Mata et Fulbe. St on est dans [a mason des
temmecs, est ce qu'tl y a du sable propie par terre ete?

Pour Mafa islamisés

11.1 Connait-on le terme "pulaaku’™
11.2 Connast-on “semiteende (cemtidum)’?
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Appendix 4

Code-book

Eng.vraag var.nr - naam
l.la. 1 nrhoh  pers. hh.

1.1.c 2 NUNWo  ni.women
1.1.d. 3 mcehl  nicldn,

woman |

4 mch?2  numb.childien
woman 2

5 mch?  numb.culdien
woman 3

antw.

unhnown
0-4

5-9
10-14
15-19
20-24
25-29
>30

unknown
Mata P 1
Mata P >1
Mafa C 1
Mata C>1
Mata Isll
Mata Isl>
Fulbe 1
Fulbe>1
other

unknown
no clnld
1 child

2 child

3 child

4 child

5 cluld

6 cluld
mote chil
unapplica

ridem
no2nw/unap

idem
no2nw/undp

code

—_
=

VO SOV S

x ~

\G’x\l:'Jvar\)_.‘:;
=

E I T S S ™

X

9

9
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1.2.4. 6

9

13.a. 10

11

12

364

ctrthu

etiwl

cuiw?2

ettw3

cifhl

crih?2

crfh3

cthie/
1chig. hushand

cthite 1chgion
woman |

cthme rehigion
woman 2

cthie iehgion
woman 3

cthnie/ichigion
{ormer husband
womanl

ethmehehigion
fotmer hushand
woman2

cthnie/iehgion
tormet husband
woman3

unknown
Mata P
Mafa Ch
Isl.Ma Ig
[s1.Ma 2g
Fulbe Isl
Other P. 6
Other IsL
otherChu
nohuw/unap

idem
other Chi.
unapplicab

idem
othet Clu
no2nw/unap

idem
other Chu,
no3dw/unap

idem
no form hush
unappheab

idem
no form hush,
no2nw/unap

idem
no foum husb,
no3dw/unap

h B W N — D

~J

9

9

9

o<



2 1l.a 13 edhus

2.2 a. 14 edwol
15 cdwo?
16 edwo3

234 17 chied

2 4.a. 18 eomhu

school educ-
ation husband

school educ-
alion woman

—

school educ-
ation woman 2

school educ-
ation woman 3

childien school
educated

ceconomic

other etn

Mat no ed
Mat pum
Maf secon
Mat furth
Isl/Fulb no ed
IsI/Fulb prim
IsI/Fulb seco
IsI/Fulb turt
no husb

idem
unapplicab

idem
no2nw/unap

idem
no3dw/unap

no childien
Mata yes
Mata no

M 100 you
[\H/Fulbe yes
IsI/Fulbe no
IsI/Fulb t you
other yes
other no

oth too yo

occupation Mata/non-Isl

husband

agnieult
horticult
cattle her
trade
becibrew
prep food
civ/or othet
SCIVIC

no occupat
Non Mata/

unapceab

ORI AR SN — D

9
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2.9.4.

2.7 a.

2.8.c.

366

19

20

21

23

24

25

26

27

28

comwl

c()mWZ

comw3

colhu

cofwl

colw?2

cotw3

coohu

COOWO

agaut

hoauat

ceon.oce.Mala non-Isl.
woman | idem
non Mata/unapp

ccon.occ.Mata non-Isl.
woman 2 idem

non Mala/unapp.

ccon.occ.Mata non-Isl.
woman 3 idem

non Mafa/unapp.

ccon.occ.Fulbe/Is]
husband idem
Non Fulb/unapp.

ccon oce Fulbe/Isl
woman | wdem
non Fulb/unapp.

ceon occ. Fulbe/Is]
wornan 2 wdem
non Fulb/unapp.

ceon.oce. Fulbe/lsl
woman 3 idem
non Fulb/unapp.

econ.occ. other
cthnie idem
unapplicab.

£LON.0CC Women
other cthnie idem
unapplicab.

aguicultute for
auloconsumption unknown
yes
sold
no agricult

hotticulture {or

autocons. unknown
yes
sold
no hottieult.

9

9

9

9
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28¢ 30

211 31

21ta 32

33
34

213 35

36

37

38

39
40
41
42

butoo

shbud

budwl

budw?2
budw?3

wmchu

mwol

mwo?2

nwo3

infhu

mfwli
nfw?2
mnohu

buy additional
lfood unknown
yes
no
shared budget

ol man/woman unhnown

yes
no
not appliceb

budget womanl  autocons
bridept
tood fam
cloth ch
school ¢h
health
othet
no meome
unapplicab

budget woman2  no2nw/unap
budget woman3  no3dw/unap

estimated monthly

mcome husband  unknown
1-4 cla
59 cta
10 14 cla
15-19 cta
20 24 (fa
25 29 cta
30 34 cta
>35000 cta
unap/mohu

estmncome womi 1
>30000cta
no meome
unapplicab

est Ineome woman 2
idem

et mcome woman 3
wdem

leeg
leeg
leeg
leeg

0

Node 0 — R e O

o>

Relie oaE N |
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310

31

168

43

44

45

46

47

48

hukoe

wlkoe

w2koo

w3koe

chhoe

famis

husband koran

educated unhnown
yes
no
nonlsl/unap

woman | horan

educated unknown
yes
no
nonlsl/unap

woman 2 hotran

cducated unhnown
yes
no
nonlsl/unap

woman 3 holan

cducated unhnown
yes
no
nonlsl/unap

childien horan

cducated unknown
yes
no
nonksl/unap
unappheab

(tanuly) slanmuzed

and sice when  broth<bya
broth>bya
sister<hya
sister>bya
husband<hya
husband>hya
wife<hya
wife>bya
nonlsl/unap

/15

B — > DD — - — D >~ R = T ™)

NP N —

~

9



6.2

3.8

41

6.3a

49

S0

51

chisl

maich

childien 1sla
mized and since

when

marinage ot Mata/Is
relat /person with

remit

N

relation with

lem<bya
fem>bya
masce<bya
mase>byd
not

oo young
unhnown
not relevam
hecause Fulbe
Is1 houschold
unapplicab
unhnown

Mata pagan
mafa nam
reeent

matda slam
torm gen
Fulbe

othar 8l
unhnown
unmarticd
not relevant
hecause Fulbe
household
unappheab

Is[ o non-Islanused

fanuly members

martage m
same clan ol
s banuly

none
maldy
harvest
funcrals
ramadam
once a m
Iwiee a m
hving
together
no non Ixl
tanuly/
unapphicab

unknown
yes

1o
unappheab

~] Sk 0 —

Nelie s

6

IV I SN o

~1

9

S N9 -
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6.3.d. 53 maroe  marriage in
other cthnie
in case of

Islamization
11.1. 54 knopu  knowledge of
pulaaku
55 knose  knowledge of
semteende

56, 57, 58. 59, 60, 61, 62, 63, cn 64 leeg.
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unknown
yes
no

unapplicab.

yes
no

yes
no
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Zij laten hun kruiken achter:
De bekering van Mafa vrouwen tot de

Islam.
Een samenvatting

Dit proefschrift gaat over de situatie van Mafa-vrouwen in Mokolo, cen klemne
stad in het Mandara gebergte van Noord Kamcroen. In de urbanc context
rutlden cn ruilen sy 1n grote getale hun eigen religie in voor de Islam. Het
doel van myn bock 15 om dit proces van Islamisering in beeld te krijgen en
met name de ettecten van deze bekering op de situatic van vrouwen cn op de
rclatic tussen de genera te besprehen In de hiteratuur wordt er vaak van
urgegaan dat vrouwen zich beheren omdat hun vader 15 overgegaan tot de
Islam of omdat ze ecn Islamitische man trouwen. Er 1s tot nu toc onvoldoende
aandacht besteed aan hun werhelihe motivatic en aan de viaag of en waar dit
behermgsproces van viouwen verschilt van dat van mannen

Ecn antropologische analyse leck daarvoor de meest geeigende methode,
omdat het ons n staat stelt Islamisering te begriygpen als cen historisch proces
en van daarug te bezien op welke wiyse de Islam 15 opgenomen cn
gemtegreerd i de Mata-samenleving Met de analyse van de veranderende
positic van vrouwen n deze specifieke samenleving hoop 1k een bescherden
bydrage te leveren aan henmis over de rol van vrouwen m het proces van
Islamisering in Atrika bezuiden de Sahara

Het ging er miy eveneens om te ontdekhen welk cffect de Islam heelt gehad op
de bestaande traditic van Mafa vrouwen Daartoe bleek het noodzakelyk haar
positie t¢ bekighen op religieus en symbolisch miveau, evenals op het niveau
van de cconomic van de eproductic i de met-geslamiseerde Mata-
samenleving Het concept genus omvat echter niet alleen de vrouwelihe maar
ook de mannclijhe heltt van de bevolhang De rollen van viouwen kunnen
daarom met worden gesoleetd en /¢ worden besproken 1 relatie tot de
activiteilen van mannen op de genoemde terrcinen Ook aan het perspectiet
van mannen 1s ruimie gegeven.

191



In de cerste helft van het bock maken we hennis met de context van de Mafa,
cen landbouwende bevolhng, die gierst als  belangrijkste  voedsclgewas
verbouwt We besteden ook aandacht aan de achtergronden van de Fulbe, de
van oorsprong nomadische bevolkingsgroep diec sinds de 17¢ ccuw 7yn
gesedentariseerd en - gewslamiaseerd. De Fulbe gebruthten de Islam als een
etnische “marker’, waarbyy 71 echter aspecten van hun pre-Islamitische cultuur
opnamen n de Islam-vanant dic de Mafa uteindelyk kregen aangeboden

Dc Fulbe vestigden aan het begin van de 19¢ ecuw een groot rigk, het Sokoto-
rmh, waartoc ook het gebred dat tegenwoordig onder Nooid-Kameroen valt,
behoorde  Het ontstaan van Mokolo kan slechts worden begrepen tegen de
achtergrond van de poliiehe en etnische geschiedens van Nooid-Kameroen
Dawrom wordt dese i de context van de spreiding van de Islam in West-
Afnka beschouwd, waarbyy aandacht wordt besteed aan de rol van Uthman dan
Fodio, de stichter van dit Sokoto-ryh  Omdat 71n 1deeen tot op de dag van
vandaag nvlocd uttoctencn, wordt ook aan zyn visie op de 10l van vrouwen 1n
de Islam aandacht besteed De inferieure status van vrouwen benadrukt hy
door te stellen dat recalcitrante vrouwen gestraft mogen worden c¢n dat /¢ niet
somaar behoren te gaan en staan waar ze willen. Meer positief was 7yn
witspraah dat manncen de plicht hadden om vrouwen t¢ onderhouden, dat
vrouwen te allen tiyde recht hadden op onderwiys en dat /¢ wanncer hen dul
recht werd ontzegd, tegenover haar echtgenoot geen enkele verphchting
hadden Opmerkelyh was verder 7yn pleidoor dat viouwen in de gelegenheid
moesten worden gesteld i de rechizaal hun gelyk te halen, en dat vrouwen
recht hadden op cen bruidschat dic uitsluitend voor hen was bestemd

Dc Fulbe veroverden n het begin van dese ceuw het gebied van de Mata met
behulp van de Duitse holomale macht, waarbiy Mokolo als Islamitisch centrum
werd gevestigd teradden van een niet-Islamitische bevolkingsgroep Dit sctice
het proces van Islamisciing i gang.

Ik onderscheid in dit proces verschillende stadia Mokolo als politick centrum
15 nauw verhonden geweest met Madagali, een poliich centium, lanudar, 1
het hudige Nigena, dat deel untmaakte van het Sokoto-ryh - De polincke
leders. fanube, i Mokolo waren en 7yn nauw verwant aan dit hof

De cerste vorst van Mokolo was een wreedaard over wiens gruweldaden nog
steeds wordt verhaald. Hy haalde veel slaven uit het gebied die werden
meegenomen naar Madagali, het centrum van het gebied dat hiy desuyds als
vorst claimde Mokolo werd voor hem cen plessterplaats om te overnachten
wanneer hy voor onderhandeling van Madagal naar Maroua moest reizen Ecn
deel van zyn manschappen - met hun veelal geislamiscerde Mata-vrouwen,
buitgemaakt tydens  rooftochten - vestigde er sich op syn commando
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permanent Na de eerste wereldoorlog, toen de Engelsen en Fransen het gebied
op de Duitsers hadden veroverd, keerden veel slaven terug naar het gebied
waar /¢ oorspronkelyk vandaan kwamen, maar tyydens hun penode als slaat
waren s¢ wel gerslamiscerd  Ze sloten sich dus aan by de  bestaande
[slamitische gemeenschap in Mokolo Dit eerste stadium van Islamisering 1
voor mannen ¢n vrouwen gelyk In het boek 7yn veel verhalen te vinden over
de wijze wadrop de mensen de slavemiy en de brute invasie van het gebied
ervaarden

Het tweede stadium van Islamusering begon toen Mokolo onder het Franse
holonidle bewind cen politeh centrum werd Hier verschilde het proces
duidelyh voor manncn ¢n vrouwen Jonge mannen sochten baantjes in de stad
toen de eerste trekhen van cen staatsstructuur rond 1930 duidelyher werden
Dese structuur trokh ook Islamitische mensen aan van andere dan Fulbe
bevolhingsgroepen  De  Islamitische  gemeenschap en de  stad  grociden
langzaam Vaak ook werden Mata kinderen - jongens zowel als merses  door
Islamitische tamilies geadopteerd, soms ook n tiden van hongersnood geruild
tegen voedsel Omdat dc Mafa de dommantic van de Fulbe miet wilden
accepteren 1s er in 1948 ook ecn Mata famudo aangesteld cen chel van cigen
ras’, sodals de Franse overheersers dese noemden Derse was cvencens
overgegaan tot de Islam Omdat hyy met werd geassocieerd met de wrede
overheersers van weleer  vergemakhkelhte dit voor velen de overgang tot de
Islam

Na de onathankelykherd nam het proces van Islamisering toe omdat de Islam
de rehigie was van de cerste Kameroenese president Ahidjo, en de politicke en
cconomische clite in het Noorden overwegend Islamitisch was Ook wanneer
men een nering wilde openen op de markt moést men bryna wel Islamitisch
/siin Deze economische druk i het derde stadium van Islamisering geldt met
name voor mannen Vrouwen trohhen vaak n by gerslamiscerde tamiheleden
en gingen vandaarwt zelf over tot de Islam

De noodzadk om Islamitisch te worden nam na 1984 af toen Kameroen ecn
nicuwe niet-1slamitische president hreeg en de politicke dominantic van de
Islamitische Fulbe verminderde Nu 1s het miet meer nodig om Islamitisch te
7yn wanncer je sothiateert naar cen baan, maar het proces van Islamisering
van vrouwen gaat nog steeds door  Inmuddels telt de stad 19 602 inwoners 63
procent van de viouwen 1n de stad 15 momenteel Islamitisch waarvan 30
procent Mafa 15 Van desze 30 procent 15 16,5 procent reeent en 14 procent
de vorige generatic gerslamiscerd

De sentumenten van de Mala betieffende de voormalige slavenjachten hiegen
onlangs met het proces van democratisermg en het meer-partienstelsel nieuwe
stimulans, doordat oude tegenstellimgen als cen politiek 1ssue werden opgepakt
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Islamiseren werd tot voor hort beschouwd als synoniem voor civiliseien. De
manter waarop cr over wordt gesproken mmpliceert ook dat het iets 1s waar
men zelf toe besluit. Men wordt niet bekeerd, men gaat zelt over tot bekerng.
Tydens myn onderzock werd al spoedig duidelijk dat vrouwen uiteenlopende
redenen hebben om te Islamiseren, dat het meestal op cigen mitiauet gebeurt
en vaak op oudere leeftyd nadat ze ‘reeds cen aantal malen i de bergen
getrouwd zpn geweest’, dit wil zeggen toen ze nog niet in de stad woonden.
Mannen daaentegen bekeren zich in de meeste m1 bekende gevallen !
voordat /1y huwen. In alle gevallen 1s de breuk met de aanvankelyke levenssiyl
en denkbeelden radicaal en zyn de concrete veranderingen cnorm  Dese staan
centiaal 1n het tweede decl van mipn bock.

*We lieten altijd al onze kruiken achter’

De cosmologie van de gewslamiseerden ondergaat cen belangrijke wyziging De
niet-getslamiseerde Mata geloven m “reincarnatie”, in een zetfde soort leven na
de dood. alleen dan een laag onder de hwdige aarde. De Istam heeft cen
duidelyk lincaure kiyjk op het leven na de dood. Alles hgt 1n de Handen van
Allah cn verzocken in de vorm van gebeden worden direct aan hem gericht
Na dit leven lectt de mens voor ccuwtg voort m het Paradigs.

In de Mafa-rehigic wordt het verschil tussen een Opperwezen, God, en de
menscn overbrugd door mindere goden. Decze kunnen worden onderverdeeld 1n
beschermgoden - guid pat genaamd - en lagere goden. Byna alle goden
worden gerepiesentcerd door middel van een krutk De beschermgoden 7in
cigenlyk  de  schaduw van eder individucel mens. leder hd van de
samenleving, inclusief kinderen, offert daarom n haar of zyn ergen hruik, dic
de eigen beschermgod vertegenwoordigt. De andere goden 7gn nict “dubbel’
maar ‘cnkel’ en niet op speciale wize met de mensen verbonden. Binnen de
Islam kent men deze goden van cen lagere orde niet Men kent wel engelen
maar dic hebben geen bemiddelende functies omdat men direct tot God bidt

In het Mafa cosmologisch systeem onderscheidt men verder de slechie
personen, dic ziclen van anderen eten, de nude. Gewone mensen en zicle-cters
(en dat han iedereen 7yn, zowel je eigen man ot vrouw als j¢ buurman) zyn
aan elkaar tegengesteld - gewoon en slecht -, maar beiden /s1yn 7¢ mens. Dit

Tidens miyn onderzockspenode heb 1k 40 witgebreide cases opgetekend en
cen steckproef enquete gehouden by 90 huishoudens in de stad, waarbyy niet
alleen werd gekeken naar het eigen proces van bekering, maar ook naar dat
van familieleden
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beeld (ideologie) blijft hetzelfde nadat men is overgegaan tot de Islam, alleen
de naam verandert.

Na Islamisering bezockt men bij ziekte en tegenspoed zowel de Koran-
geleerde, mallumjo, als de Mafa-genezeres die gebruik maakt van de middelen
vanuit de voormalige religie. Wanneer z¢ cen offer vraagt kan men, wannecr
men is geislamiseerd, dat niet meer zelt brengen, maar vrouwen kunnen wel
hun vaders als deze nog leven, vragen dit voor hen ¢ doen.

Er zijn aspecten dic maken dat de overgang van de ene religie naar de andere
niet tc mocilijk is. Beide erkennen cen opperwezen, God, die ze als nog steeds
dezelide beschouwen, wanneer ze overgaan tot de Islam. Alleen de naam
verandert van Jigilé in Allah. Ook het karakter van de zicle-cter verandert niet
wezenlijk na overgang tot de Islam, alleen zijn het na Islamisering vaker
vrouwen,

Toch zijn er evenveel aspecten die de radicale religicuze omslag opmerkelijk
maken. Aan de beschermgoden, de lagere goden en de voorouders wordt nict
langer geofferd. De kruiken en de rituclen er omheen worden na Islamisering
respecticvelijk achter en achterwege gelaten.

Ik maak gebruik van Horton’s terminologie om deze  bekeringsprocessen (¢
begrijpen. Hij stelt dat een religieuze omslag inzichtelijker wordt wanncer men
kijkt naar dc verhouding tussen macrocosmos (het  bestaan  van een
Opperwezen, God) en microcosmos (het hele scala van lagere goden).
Wanneer de buitenwereld zich aan mensen opdringt - cn dat gebeurde door de
invasic van de Fulbe -, wordt de microcosmos steeds minder belangrijk en het
Opperwezen steeds belangrijker, wat ook een religicuze overgang naar ecn van
de wereldgodsdicnsten vergemakkelijkt. Het opmerkelijke feit dat vrouwen
zich vaker op latere lecftijd bekeren terwijl mannen na hun huwelijk
vasthouden aan hun eigen religic cn hun dochters dic Islamiseren veroordelen.
kan nict worden begrepen vanuit deze terminologic omdat het geen rekening
houdt met mogelijke verschillen in religicuze beleving van de gencras.

Een analyse van de religic van de Mafa maakt duidelijk dat vrouwen altijd
aanwezig moeten zijn bij religicuze handelingen. Mannen kunnen bijvoorbeeld
nict offeren als hun vrouwen afwezig zouden zijn. Maar ze zijn daarbij
letterlijk "muted’. monddood. Ze mocten zwijgend tochoren en toezien. Zelf
offeren ¢ alleen in hun cigen kruiken, om welzijn voor zichzelf of hun
Kinderen af te dwingen, maar nict in het belang van de gehele gemeenschap, in
tegenstelling tot gehuwde mannen, Dit brengt mij tot de conclusie dat vrouwen
gemakkelijker op latere leeftijd van religie kunnen veranderen omdat ze toch
geen veramtwoordelijkheid dragen voor het welzijn (en dus voortbestaan) van
de gehele gemeenschap. Bovendicen laten ze ook hun persoonlijke kruik achter
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wanneer /¢ van cchtgenoot veranderen, 1ets wat i de Mafa-samenleving
veelvuldig voorhomt. Wanncer s¢ bry ecen micuwe echtgenoot zin ingetrokken
laten s¢ cen nieuwe hruth maken.

Een ander aspect hangt samen met de moticven van vrouwen. Allerler
verschillende redenen om e Islamiseren kwamen muyj ter ore. Toch blech dat
het vaak vrouwen betrof die geen kinderen (meer) konden kijgen. In die
gevallen syn 71 i hun eigen rehgie athankelyh van de man dic de rehgicuse
specialist om advies moet vragen en vervolgens moet ofteren. In de nicuwe
religie, de Islam, kunnen ze zelf het imtiatief nemen en et handelen.

In de Mata rehgic 15 de tysicke aanwesigheid van vrouwen dus onontbeerlyh
maar syn /¢ athankelyk, binnen de Islam worden ¢ onafhankelyk. Ze hunnen
op eigen mitiatie! vyl maal per dag bidden

Van God als *Twee’ tot God als ’Een’

In ecn volgend hoofdstuk staan de vele ntuclen dic men i de Mafa-
samenleving onderscheidt centraal, omdat 1k wil nagaan wat de positic van
vrouwen binnen die nituelen 18, of dese positie de overgang tot de Islam
bemnvloedt cn of de rituclen nog worden uitgevoerd na overgang tot de Islam.

Het tweelingen-ritucel en de symbolen diec ermee 71jn geassocicerd blyken de
pilaren van de symbolische ordening van de Mafa samenleving te ziyn.
Tweelingen worden beschouwd als de witeindelyhe  openbaring  van  de
‘dubbele persoon’ (en het heilige principe) die seder mens ceigenlyk 1. De
structuwr van de Mafa-samenleving reflecteert zich n het tweelingen-nitueel
Tweelingen hebben speciale krachten en moeten worden gerespecteerd. Ze
yn direct afkomstig van de wereld die aan de huidige voorafgaat en kunnen
hwaad doen wanneer de gedragsregels ten aanzien van hen met m acht worden
genomen,

Niet alleen tweelingen, ook vrouwen worden met “twee” geassocicerd, ¢n 0ok
71 worden dientengevolge geassocteerd met dat wat aan het leven voorafgaat.
Door het nitueel wordt de orde van de samenleving, die door de mannen woidt
gedomuneerd, en dic op hun beurt just met ‘diie’, met ‘oneven” worden
geassocieerd, weer hersteld.

Intrigerend 15 de uithomst, wanneer de symbolen dic durdelijh wt het
tweehngen-nituee! te voorschyn komen i verband worden gebracht met het
stieren-ritueel, een nitueel voor mannen. Dit mannentitucel 15 doorspekt met
het structurerende principe van “twee’, met andere woorden, er 15 een
voortdurend evenwicht tussen ‘even’ en oneven', tussen de hier-en-nu-
samenleving’ en datgene dat aan het leven vooratging’. Ik concludeer na
analyse dat de geboorte van de tweelingen staat tot het offeren van het stier als
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viouwclijke creatic zich verhoudt tot mannelijhe creatic.

By de oogst-rituelen en andere gentualiseerde festiviteilen i de Matfa-
samenleving blykt het belang van de patnlinie voor sowel zonen als dochters
Utt analyse van de verschillende rituelen blyht dat verhoudingen tussen de
genera tot urtdrukking komen op twee verschillende niveaus: een openlih
niveau, geassocieerd met de hier-en-nu samenleving ¢n cen verborgen niveau.
Deze niveaus zyn  complementair, De  relaties tussen de  genera /yn
fundamentecl symmctrisch en athankelyk. Aldus concludeer tk dat de positic
dic vrouwen 1n het symbolisch systeem innemen net 2o verschilt van die van
mannen als dat biy de religic het geval was. Ze kunnen worden beschouwd als
de sleutel 1ot de Mafa-cosmologie. Wanneer ze afwezig zyn 1s het Mafa-huis
leeg en kan niet langer worden beschouwd als het centrum van de werceld, het
imago van het umversum, Vanuit hun symbolische associaties wordt duidelyk
dat vrouwen verbonden s1jn met datgene wat aan het leven voorafging, De
mannen echier zyn verantwoordelyk voor het hier-en-nu. Dit doet opnicuw
vermoeden dat vrouwen gemakkeligher overgaan tot cen andere rehigie omdat
ze geen  verantwoordelykheid  hebben  voor het welzyn van de  totale
samenleving - dit wil zeggen, van de clan, de regio. voor een goede regenbut,
etc. - en haar voortbestaian

Bimnen de  Islamitische gemcenschap tretfen we minder  geritualiseerde
festiviteiten aan, waarin steeds opmeuw wordt benadrukt dat er maar ¢én God
15 en dat Mohammed zyn Profeet 15, De Mafa-rntuclen worden na Islamiscring
niet langer uitegeoetend. Los van het feit dat ofters met bier - cen belangrijke
ingredient in de rituelen - streng werden veroordeeld door Uthman dan Fodio,
zyn dese rtuclen zo verbonden met de totaliteit van de met-geislamiseerde
Mata-samenleving, dat de noodzaak om s¢ it t¢ oefenen wegvalt n cen totaal
anders georienteerde en gestructureerde samenleving, waarin de patriclan cn
het patribineare atstammingssysteem nict langer meer tellen. Na Islamisenng
laten de Mafa de cosmologische orde, met  “dubbelherd’ als orgamiserend
principe, en gierst als belangigh symbool. achter sich. Volgens de Islam zin
dood. leven en vruchtbaarheid 1n de handen van Allah. Bmnen de Islanutische
gemeenschap geloof men nog wel dat tweelingen speciale krachten hebben,
maar z¢ worden niet langer geassocieerd met datgene dat aan dit leven vooraf
gaat, De mensen mocten zich van hun krachten wel bewust zijn, maar ei
hoeven geen ntuelen meer voor hen te worden uitgevoerd. Hetzellde geldt
voor de watergeesten. Ze blyven belangryh maar s¢ spelen miet meer hun
bemiddelende rol Uit de oogstrituelen bleek het belang van de patriaich, de
vader van het huss, en ziyn tamilie, mannelijhe zowel als viouwelike leden.
Deze relaue hoeft nict langer te worden benadrukt binnen de Islamitische
gemeenschap, omdat het Mafa-clansysteem niet belangink meer 1s. Vaders
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utlen vaak bezwaar tegen het feit dat hun dochters hadden besloten over (e
gaan tot de Islam Dit was begrygpelyk vanuit de de speciale band die vaders
met name met hun oudste dochters hebben Dochters hebben cen belangrijhe
functic m verschitlende rituclen, met name i de begrafenis-rituelen voor hun
vader Een vader kan ook allerler soorten respect van syn schoonsoon
verwachten  Islamiseren wordt daardoor gemakhelyker voor dochters na de
dood van cen vader

Wanncer we verder zocken homen we (ot de ontdehhing  dat, alhocwel
bekering cenvoudig Ikt omdat men aangeeft dat het Opperwezen uiteindelyh
deseltde blylt het harakter van de God wel degelykh veranderd God  ligile
dic “twee 15 - zich (of haar) zelf en 7yn (of haar) beschermgod, gud pat -
wordt ‘een na Islamisering, want er 1s maar ¢én God en Mohammed 15 71yn
Profeet De aanname van cen andete naam voor het Opperwesen Ikt cen daad
mcet cen oppervlakhige conscquentic, maar dese 15 diepgaander dan op het
cerste geszicht Ikt In de Islamitische samenleving 1s het onemndige van wat
vooraf ging aan de samenleving van alledag versmolien in de hncane visie van
de nicuwe religie Niemand hoett meer rekening te houden met de balans van
‘oneven  (mannelyh) die de orde van het hier en nu vertegenwoordigt  en
cven (vrouwcljh), het heihige, dat wat vooraiging aan het hier en nu In de
Mala samenleving moest er rekenming worden gehouden met het vrouwelyh
prncipe vanwege het bestaan van cen nict  direct zichtbare werkelyhherd, die
wel durdelyh ainvioed kan uitoctenen op het leven van alledag in de vorm van
rampspoed ot gunstiger zaken als byvoorbeeld ecn goede oogst Dit 15 niet
langer nodig in de Islamutische gemeenschap  Alhoewel vrouwen op cen meer
2ichibaar nmiveau zeher meer worden gerespecteerd 7yn de gencra niet langen
symmctrisch afhankelyh van clhaar omdat Islamitische mannen miet langer
reckening hocven te houden met cven |, geassociecrd met viouwen

Beslmitvorming bij huwelijken en huwelijksgiften

Er 15 een durdelyh verschil in het huwelyhs- en gittensysteem van de Mata en
de regels die daarvoor bestaan in de Islamitische gemeenschap Tk ga na wat
de rol van vrouwen m dese 1S Het huwelykssysteem van de Mata 1s clan-
exogdaam Men mag niet huwen met iemand die tot desclfde clan behoort De
siem van de moeder betreflende de huwelihspartner van haar dochier 15
doorslaggevend  Het Fulbe-huwelijhssysicem 1s idealiter endogaam  dat wil
seggen dat men het liefst met cen duccte neef of micht trouwt Wanneer we
kighen naar de geschiedenis van Mokolo zien we echter dat er 1cgelmatig met
(ergen) slaven werd getrouwd  Na Islamisering  refereert men naar  dit
endogame systeem madar i de praktgh trouwen de gerslamisecide Mafa niet
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met iemand uit hun voormalige clan. Het giftensysteem zoals dat bestaat
binnen de Islamitische gemeenschap, wordt wel overgenomen,

Bij de Matfa is het bruidsprijzensysteem een aangelegenheid van mannen onder
clkaar. De mannclijke verwanten van de bruidegom geven giften aan de
mannelijke verwanten van de bruid. In de Islamitische gemeenschap kennen ze
cen ingewikkelde gificnuitwisseling bij huwelijken, dic bijna uvitsluitend onder
de verantwoordelijkheid van vrouwen valt. Recent geislamiscerde vrouwen
nemen dit systecem zo spoedig mogelijk over omdat deelname de accepratie in
de Islamitische gemeenschap vergroot.

Verder blijkt aan maagdelijkheid in de Islamitische gemeenschap meer belang
tc worden gchecht dan bij de Mafa. alhoewel ook daar cen dochter nooit
zwanger mag worden als zc nog onder het dak van haar vader woont.

In de Mafa-samenleving onderhoudt de vader een gocede, ritucel verankerde
relatic met zijn dochters. Dit heeft onder andere tot gevolg dat de bruidnemers,
de familic van dc cchtgenoten van zijn dochters, aan hem, de bruidgever,
respect zijn verschuldigd. Dat alles raakt hij kwijt als zijn dochter overgaat tot
de Islam. In dc Fulbe-samenleving hebben een vader en zijn dochier cen
relatie van elkaar mijden, alhocwel z¢ wel met clkaar in contact blijven. De
vader en zijn schoonzoon mijden clkaar dandwerkelijk en de moeder van de
bruid vermijdt haar schoonzoon evencens of benadert hem in een respect
tonende houding, vanwege het belang van het concept “schaamte’. Moeder en
dochter onderhouden ecn warme band met elkaar.

Bij scheiding moct de vrouw in de Mafa-samenleving alles achter laten wat ze
bezit, zelfs haar kmik cn haar kinderen. In de Islamitische gemeenschap mag
cen vrouw al haar huwelijksgiften meenemen. Haar kinderen blijven deel
uitmaken van de patrilinic van de echtgenoot - die vaak ook dic van de vrouw
is - en na onderling overleg kunnen de kinderen worden opgevoed bij cen
verwante van de vrouw, als ze vreest dat ze anders slecht zullen worden
behandeld door ecn van haar co-vrouwen.

Bruidschat, handel en smokkel

De activiteiten  van  geislamiscerden  ¢n  nict-geislamiseerden  verschilt
aanzienlijk. Dit heeft ten dele te maken met het nicuwe bruidsprijzen-systeem
na Islamisering. Wanncer c¢en recent  geislamiseerde vrouw  daaraan  wil
deelnemen, wil dit zeggen dat ze moet bijdragen aan de bruidsprijs van
dochters van vriendinnen en eventucle familicleden. Daarvoor moet ze kapitaal
vergaren. Maar in tegenstelling tot de Fulbe-vrouwen, hecft z¢ geen vee om te
verkopen en de opbrengst daarvan vervolgens te gebruiken voor de bruidschat,
Om toch aan hun verplichtingen in deze (¢ kunnen voldoen, zetien Mafa-
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vrouwcen allerler kleine handeltjes op, heel soms mvesteren /¢ 1in huizen, sodat
de huurprys hen ten goede komt, en vaak ook houden se zich besng met
smokhelen De meeste van deze  activiteiten vallen buiten het formele
economische circuit Ze hopen en verkopen hun produkten in het informele
circutt. Om dese strategicen van vrouwen 1n de context van de relatic macro-
en micro cconomische processen te plaatsen, maak th gebrinh van recente
debatten aangaande de relatie tussen staat en samenleving mn Africa besumden
de Sahara

De cconomic van vrouwen 1in Mokolo kan als cen autonoom onderdecel worden
beschouwd van de totale economie van Kameroen Smokkelen han als ecn van
de belangrihste untdrukkingen worden geszien van de economische scheiding
tussen de staat en sociale groepen Het fert dat viouwen hun kapitaal
mvesteren n brundschatten en niet in projecten waarover belasting wordt
betaald ¢n die door de staat verder hunnen worden gecontroleerd, versterkt dut
beeld van een autonoom onderdeel alleen maar Vrouwen beschiyven het
systeem zelf als een “banksysteem’, een spaarsysicem’, Ze  mvesteren i de
bruidschat van de dochters van anderen en als de eigen dochter gaat huwen,
vloeut de jarenlange investering  vanself weer terug

Wanneer vrouwen krediet willen zullen ze nooit naar een officiele bank gaan,
maar gebrmk maken van cen informeel systeem. namelyk de fontine, het
populare spaarsystcem 1n West-Atrika  Deze economische aspecten kwamen
aan het licht door gebruitk van cen antropologische analyse die inzicht gaf in
de ingewikkelde aspecten van het giftensysteem rond het huwelik.

Vrouwen hunnen aan de verplichtingen ten aanzien van dit systeem voldoen
sonder de ideologic omtrent gedragsiegels ten aanzien van vrouwen geweld
aan te doen, door biy hun handelyyes gebrutk te maken van Mata-jongens, dic
weer naar de stad 7yyn gekomen om hun ergen brurdspriys by elkaar te sparen
[slamitische vrouwen 1n Moholo en deze Mata-jongens verlenen clhaar dus
wederzydse diensten tengevolge van twee verschillende bruidspripssystemen,

Uiteindelijke conclusie

Muyn uiteindelifhe concluste s dat Islam sich m de loop van de geschiedenis
voordeed als cen alternatieve leetwize Het proces van bekering gaat gepaard
met ¢en radicale verandering m levensstyl Het Lghkt byna onmogelik om één
durdelyhe reden te destilleren waarom Mafa-vrouwen overgaan tot de Islam,
alhoewel wel duidelyh wordt waarom het voor haar gemakheligher 15 om ook
op latere lecttnd nog van rehgic te veranderen

De voordelen dic we vanuit onze westerse visic kunnen bedenken voor desc
overgang tot de Islam - 1k denk aan recht op opleiding, het verkrygen van een
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grotc bruidschat of het recht op rechezittingen - werden door vrouwen zelf
nooit genoemd.

Er is geen cenduidige reden aan te wijzen, maar uit de vele verhalen van de
vrouwen dic in het bock worden weergegeven komt duidelijk naar voren dat
vrouwen alleen maar Islamiseren als z¢ daar voordclen in zien voor hun cigen
concrete situatie. Wanneer vrouwen op jongere leeftijd Islamiseren heeft  het
vaak t¢ maken met de associatic van Islamisering met civilisering. cen
associatic dic zowel door de veroveraars aan het begin van deze ceuw als door
de houding van kolonisatoren werd versterkt.

Wanneer vrouwen op oudere leeftijd Islamiseren blijkt het vaak om vrouwen
1c gaan dic geen zonen hebben. In de Mafa-samenleving gaan vrouwen op
latere leeftijd bij hun jongste zoon wonen. Yrouwen zonder zonen lopen het
risico allecen de oude dag in tc gaan. Binnen de Islamitische gemeenschap
heeft men de plicht voor clkaar te zorgen. Vrouwen zonder zonen zijn dus
beter af in deze gemeenschap. Geen kinderen hebben is in de Islamitische
gemeenschap  minder cen  halszaak, omdat kinderen daar vaak  worden
geadopteerd.

Dc vraag dic ik onbeantwoord laat, alhoewel veel collega’s en vrienden me
ernaar hebben gevraagd, is of de positic van vrouwen verbetert of verslechtert
na Islamisering. Natourlijk heb ik haar tijdens het onderzock wel gesteld. Een
gocde informante en wijze vrouw zci daarover de laatste keer, dat het toch
overduidelijk was dat haar situatic duidelijk was verbeierd sinds ze tien jaar
geleden op ongeveer 45-jarige leeftijd was overgegaan tot de Islam. Ecns te
meer werd het me duoidelijk dat alleen vrouwen dic er zelf duidelijk voordeel
bij hebben, Islamiseren. Dat voordeel kan zowel religicus als matericel, of
andcerszins zijn.

Toch kon ik, als antropoloog die noodgedwongen professionele afstand moest
nemen, concluderen dat dit voordeel te maken had met het feit dat ze geen
zonen had gebaard, en dat Mafa-vrouwen ondanks het  religicuze cen
symbolische kapitaal dat ze in de Mafa-samenleving hebben, politieke en
cconomische voonuitzichten missen die aan dat symbolische kapitaal kunnen
worden tocgevocegd.

Op de lange termijn kan het feit dat de genera nict langer meer symmetrisch
afhankelijk van elkaar zijn ecn rol gaan spelen in de nicuwe positic van
vrouwen binnen de Islamitische gemcenschap. Vooreerst telt voor de vrouwen
zelf het feit dat ze binnen deze gemeenschap op het direct zichtbare niveau
mceer worden gerespecteerd.
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