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Abstract

Estimates suggest that seventy percent of Muslims follow
folk Islam (popular Islam), rather than the orthodox Is-
lamic faith. Most methods for reaching Muslims with the
Gospel have concentrated on one of two broad approaches
with a third blending the first two methods.

Apologetic, polemic and dialogue techniques argue
that Christianity is more valid or reasonable than Islam.
Other approaches consist of contextualized methods seek-
ing some common ground between Christianity and Islam.

Apologetic arguments have not been very effective
with folk Muslims because cognitive propositions fail to

”

answer the “why” questions posed by popular Islam. Most
contextualized methods also miss the mark with folk Mus-
lims; they rarely attend Islamic worship, observe the
five pillars of Islam, or read the Qur’an. A few missio-
logists propose a fourth category for reaching Muslims -
contextualizing according to their worldview.

This thesis explores what are the best approaches
for evangelizing folk Muslims who are particularly influ-
enced by African Traditional Religion (ATR). The Beja
tribe of the Sudan and the Sukuma tribe of Tanzania serve
as case studies. I argue for a contextualized approach to
folk Muslims, addressing their unique worldviews. ATR-
influenced folk Muslims lean toward a fear-power
worldview, while the Sufis among them hold to an existen-
tial-transcendent worldview. Each group, therefore,
necessitates a different evangelism approach.

The first chapter presents preliminary matters, the
research question, a literature review, and a rationale
for the thesis. The second chapter analyzes the case
study example of Beja folk Islam. Chapter three examines

folk Islam and its relationship to orthodox Islam,



including further illustrations from the Beja tribe. The
fourth chapter explores the subject of ATR and its rela-
tionship to folk 1Islam. The Sukuma tribe of Tanzania
serves as a base-line model of ATR for a comparison with
Beja folk Islam. Chapter five introduces the topic of
contextualization in Muslim evangelization and assesses
the effectiveness and validity of methods that have been
used. Chapter six suggests worldview approaches for
reaching ATR and Sufi-influenced folk Muslims. The final
chapter summarizes the thesis content, reviews the re-
sponse to the research question, and analyzes the impli-

cations of the findings of the case study.
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1. Introduction

Muslims number slightly over 1.2 billion persons!' world-
wide, which makes Islam the world’s second largest reli-
gion after Christianity (in Marshall, Green & Gilbert
2002:73). Folk Islam’ mixes “pristine Islam with the an-
cient religious traditions and practices of ordinary peo-
ple” (Saal 1991:51). Estimates project that seventy per-
cent of Muslims follow folk Islam, not the orthodox® Is-
lamic religionA (Parshall 2006:2). This finding is not
surprising as Hiebert, Shaw and Tineou (1999:77) state
the following.

Despite the spread of formal or high religions and
modernity, folk religious beliefs® dominate around
the world. In Taiwan 65 percent of all adults are
believers 1in Chinese Folk Religion (Chiu, 1988:5,
cited in Warton 1996:38). In India most Hindus are
folk Hindus; In Arabia, Pakistan, Malaysia, and
Indonesia most Muslims are folk Muslims; in China

. Esposito, Fasching and Lewis (2009:216) estimate the number of Is-

lam’s adherents at 1.3 billion persons. They add that fully fifty-six
countries claim Muslim majorities.

2 “Popular, or folk Islam, refers to a wide variety of non-orthodox

ways of placating natural powers, as well as various ways of cursing
and warding off curses” (Pikkert 2008:176). Stewart (1985:365) de-
fines popular Islam as “practices and beliefs that stand apart from
the norms of behavior sanctioned by the ‘ulama’ for particular commu-
nities.” Braswell (1996:84) describes the ulama as “sort of clergy or
religious scholar/practitioner class” within orthodox Islam. Noting
that ‘popular’, ‘folk’, ‘informal’, ‘low’ and ‘common’ Islam are syn-
onyms, Musk (1984:13) writes, “Popular Islam is used generically for
the aspect of Islam which stands over and against theological Is-
lam...In adjectival form, the expression ‘folk Islamic’ has been most
widely used, as it seems to offer a more manageable expression than

”

the clumsy term ‘popular-Islamic’.

3 Synonyms for orthodox Islam include formal, official, high and

ideal Islam (Musk 1984:20).

* Anthropologists define religion as “beliefs about the ultimate na-

ture of things, as deep feelings and motivations, and as fundamental
values and allegiances” (Hiebert, Shaw & Tienou, 1999:35).

° Stephen Neil (in Hesselgrave 1991:223) estimates that about forty
percent of the world’s population holds to a world view that can be
characterized as folk religion.
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most religious believers are folk Buddhists; and in
America many Christians are folk Christians.

Historically the major approaches for reaching Mus-
lims with the Gospel6 coalesce around one of two broad
categories with a third blending the first two methods.
The techniques of apologetics, polemics and dialogue com-
prise the first approach. The second generally seeks some
common ground between Christianity and Islam. The third
approach consists of a mixture of some combination of the
first two methods.

Apologetic, polemic and dialogue approaches attempt
to demonstrate that the Christian faith is more wvalid or
reasonable than Islam. These approaches dominated Chris-
tianity until fairly recently. Nonetheless, often folk
religionists have to be first taught the tenets of their
own belief system in order for them to be shown their
faith is 1less viable than Christianity (Hiebert, Shaw &
Tienou 1999:9). Apologetic, polemic and dialog techniques
possess some limited value for the educated elite who
hold to Islamic orthodoxy (Schlorff 2006:58). These meth-
ods, however, are directed at the small minority of Mus-
lims from the leadership of Islam. Not surprisingly, this
group has not proved very responsive to the Gospel (Pik-
kert 2008:73, Schlorff 2006:60).

The second category consists of contextualized ap-

proaches that seek common ground between Christianity and

® For this thesis I use the Apostle Paul‘s description of the Chris-
tian Gospel found in First Corinthians 15:1-5. “Now I make known to
you, brethren, the Gospel which I preached to you, which also you re-
ceived, in which also you stand, by which also you are saved, if you
hold fast the word which I preached to you, unless you believed in
vain. For I delivered to you as of first importance what I also re-
ceived, that Christ died for our sins according to the Scriptures,
and that He was buried, and that He was raised on the third day ac-
cording to the Scriptures, and that He appeared to Cephas, then to
the twelve.”
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Islam. Sometimes these methods entail cultural
alterations and concessions toward Islamic forms. Other
strategies focus on the theological intersections of
Christianity and Islam often derived from some
overlapping material and concepts from the Qur’an and the
Bible (Hesselgrave & Rommen 2000:113-114). The former can
be seen as somewhat cosmetic, while the latter more
substantive.

The more controversial contextualized methods pre-
sent some unique problems. Certain missionaries, for ex-

ample, promote the ‘insider movement’.’

They advocate na-
tional Christian believers remaining Muslim in both name
and cultural identity, avoiding the name Christian alto-
gether. These Muslim background believers (MBB’s) call
themselves ‘Isahi Muslims- Muslims who have submitted to
‘Isa.? Other creative contextualized approaches feature
interpreting selected portions of the Qur’an with a Bib-
lical hermeneutic or altering Muslim worship patterns to
include Christian content. Pikkert (2008:2002, bold mine)

reflects on this new development.

The undoubtedly well-intentioned trend toward con-
textualizing the Christian message and worship forms
into Muslim molds in order to make them more social-
ly acceptable runs the risk of fudging foundational
truths which are perceived as abhorrent to the Mus-
lim community.

According to Schlorff (2006:149, 151), such “adventurism”
and “contextualization by experimentation” has not re-
sulted in any great breakthroughs in missions to Muslims
(Pikkert 2008:187; Schlorff 2006:161-162).

A third broad classification of Muslim evangeliza-

tion blends aspects of the first two approaches; recent

7 I discuss the insider movement in section 5.3.3.2 on page 183-184.

8 'Isa is the Arabic word for Jesus in the Qur’an (Saal 1991:113).
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practitioners of this category stress apologetics but
also give a nod to Islamic cultural understanding and
some adaptation of Qur’anic and Islamic forms. Pikkert
(2008:94) calls this third method the ‘new irenic’ ap-
proach.’

I contend in this thesis that apologetic, polemic,
and dialogue methods possess limited effectiveness with
folk Muslims because cognitive arguments fail to satisfy
the ‘why’ questions posed by folk religion. Folk reli-
gions answer the questions of everyday 1life (Hiebert,
Shaw & Tienou 1999:95). Most recent contextualization
techniques also miss the mark with folk Muslims because
only a small number of these!® individuals attend Islamic
worship services, observe the five pillars of Islam, or
read the Qur’an. Many remain fiercely loyal to the con-
cept of being Muslim but ignore Islam’s lifestyle prac-
tices and religious obligations (Musk 1984:338). Living
in the shadow of the mosque, folk Muslims retain much of
the content of their pre-Islamic traditional religions
(:338).

Hiebert, Shaw and Tienou (1999:29) state, “The fail-
ure to understand folk religions has been a major blind

7

spot in missions.” This declaration is especially true in

the case of folk Muslims. Musk (1984:285, bold mine) des-
cribes the inadequacies of many such approaches.

While such bridging methods may be meaningful for
the intellectual Muslim, they fall a long way short
of communicating with Muslims committed to a folk
Islamic worldview. To commence with the ordinary
Muslim ‘where he is’ demands a reappraisal of such

? “Promoting peace; peaceful; pacific” (Guralnik 1970:744).

9 sufis represent an exception to this. Most Sufis outwardly follow
the obligations of Islam, but attach folk Islamic meanings to ortho-
dox practices.
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attempts at communication, however attractive they
may appear to the Western mind.

This thesis attempts such a reappraisal and argues
for contextualized approaches for folk Muslims addressing
their unique worldviews. Several contemporary missiolo-
gists assert that cultures lean in different directions
in their worldview orientations. Hiebert, Shaw, and Tie-
nou (1999:224, 226) offer a three-fold model for examin-
ing cultural religious wvalues. They point out that where-
as most Westerners operate out of a developed concept of
guilt and innocence, traditional societies revolve more
around the fear of the supernatural and a desire for pow-
er over the unknown spiritual entities and occurrences.
Furthermore, these authors hypothesize that group based
societies follow a shame-honor paradigm. I, however, ad-
vocate that Muslim evangelization should consider all
three primary religious value worldview axes: (1) guilt-
innocence (2) shame-honor and (3) fear-power.

Musk and Muller suggest that most Muslims view the
world through a shame-honor orientation rather than the
guilt-innocence motif so dominant 1in Western societies
(Pikkert 2008:178). This thesis contends, however, that
for folk Muslims influenced by African Traditional Reli-
gion (ATR) like the Beja, the fear-power worldview pre-
vails. Despite this dominating characteristic, elements
of the shame-honor as well as portions of the guilt-inno-
cence value systems persist as secondary themes in their
culture.

I also propose another religious worldview model for
the Sufi folk Muslims among the Beja, which requires a
different approach to address their ‘existential-trans-
cendent’ worldview. The other worldviews and evangelism
approaches fail to account for the unusual outlook of

these folk Muslims who desire a deeper spiritual 1life.
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The Beja tribe of the Sudan provides the primary case
study for this examination of ATR-influenced folk Islam.
The Sukuma people of Tanzania serve as a secondary case
study, illustrating an ethnic group who embrace an ATR
similar to Beja folk religion in all areas but Islam.
This thesis examines the close ties between ATR and folk
Islam and presents ways for reaching folk Muslims contex-
tually with the Gospel.

1.1 Research question

I intend to answer the following question in this thesis.
What are the best approaches for communicating the Gospel
and evangelizing folk Muslims, such as the Beja, who are
foremost influenced by traditional religion (especially
ATR) rather than orthodox Islam?

1.2 Research methodology

The research question examines the folk Islam of the Beja
ethnic group of the Sudan, who exemplify a Muslim people
heavily affected by traditional religious beliefs. The
Sukuma tribe of Tanzania serves as a secondary case study
and establishes a baseline for typical ATR practice. I
examine the beliefs of both tribes in order to discover
what phenomenological similarities hold promise methodo-
logically for missions. Insights for application in evan-
gelism emerge through this study of folk Islam through
the ATR worldview prism. Such a study portends positively
for analyzing the beliefs of folk Muslims from other
ethnic groups who are more influenced by folk religion
rather than high Islam.

The research methodology consists of a literature
search utilizing books, articles and dissertations in the
areas of religion, contextualization, anthropology, soci-
ology, and theology dealing with folk religion, folk Is-

lam, and ATR. Interviews are included where appropriate.
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The thesis contains observations gained from ministering
in the countries of Sudan, Tanzania, Kenya, and Brazil. I
served as a Christian worker both to the Beja tribe and
to the Sukuma ethnic group when residing in Sudan and
Tanzania, respectively. My experience with them enables
me to effectively evaluate their similarities and differ-
ences.

This thesis seeks to determine which approaches best
communicate the Gospel of Jesus Christ to ATR-influenced
folk Islam. I evaluate current and past methods of con-
textualization and Gospel communication with Muslims and
comment on their record of success in Muslim evangeliza-
tion. Musk (1984:342, bold mine) speaks to the importance
of this issue before the missiologist.

The contextualization of the gospel to the folk Mus-
lim’s worldview will demand experiments of faith in
terms of the channels sought to bring Christ to the
heart of that worldview.

My recommended methodology focuses on a contextualized
approach through the worldview and felt needs of folk
Muslims typified by the culture of the Beja tribe of the
Sudan.

Although the thesis highlights a contextualized
worldview approach for ATR-influenced folk Muslims, this
research possesses implications for ministry outside
Africa and even beyond Islam. I evaluate contextualiza-
tion frameworks and propose conceptual schemes applicable
to mission efforts with other folk religions. While not
the central topic of this study, such relevant missiolo-
gical 1issues as power encounters and the debate con-
cerning the Dboundaries of legitimate contextualization

are mentioned.
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1.3 Rationale for study

While serving as a relief and development worker to the
Beja tribe in the Sudan during the 1990’s, I noticed the
vast majority followed a folk variety of Islam rather
than an orthodox version of the faith. I also observed
that many aspects of Beja beliefs resembled the ATR of
the Sukuma tribe of Tanzania, my assignment during the
1980’s. In those days my sending agency offered little
assistance in cultural acquisition and ignored ATR
altogether. Westerners often perceive ATR as totally sa-
tanic -a Dbelief system to be dismantled rather than
seriously studied (Hiebert, Shaw & Tienou 1999:20).

Prior to my departure for Sudan, I received special-
ized training in Islamic apologetics. Religious represen-
tatives to Muslim countries often receive training in
answering Islam’s theological objections and instruction
in presenting Christian propositional arguments to them.
Although never stated, this approach assumes Muslims know
their own belief systems. While in Sudan, I encountered
Beja folk Muslims who seldom prayed in a Mosque or parti-
cipated in pilgrimages (Hajj) to Mecca. The latter sur-
prised me, as the Beja tribal area borders the Red Sea
and 1is situated directly across from Mecca. Despite the
importance of the Hajj as one of the five pillars of Is-
lam, I noticed that few Beja ever bothered to make the
one-hour ferry-ride across the channel to Saudi Arabia.'!

While interacting with other sending groups in North
Africa and the Middle East, I discovered that most repre-
sentatives to the Muslim world treated Islam in a similar
fashion as their counterparts in ATR-dominated countries;

the Christian workers either distained or ignored the

“"When I lived in Sudan the cost was about US twenty dollars.



20

religions. Evangelists attempted to demonstrate the fal-
lacies and 1inadequacies of these faiths rather than
seriously engage the underlying worldviews of the
cultures. Since the vast majority of Muslims follow folk
Islam rather than orthodoxy, I determined that a con-
textualized approach dealing with their worldview holds
the most promise for success. The following story from my
own experience demonstrates why such an approach is
crucial in order for the Gospel to ‘make sense’ to those
who live in traditional religious settings.

In the summer of 1991 while living in Sudan, I tra-
veled to Kenya for vacation with my family. We visi-
ted Don and Mary Alice Dolifka, a couple ministering
to the Samburu'? people near Maralel in northern Ken-
ya. The nomadic Samburu wear traditional red robes,
herd cattle and live in mud dwellings. Dolifka asked
me to preach a message to a group of twenty men
seated wupon Dboulders under a tree on a Sunday
morning. I spoke in Swahili and a young college
student translated into the Samburu language.

Since these men had never attended a church
service nor listened to a message from the Bible I
decided to speak on a simple, but culturally rele-
vant passage; the woman at the well in John 4:3-42.
I began the sermon by asking the men, “How would you
like it if a man came to your village and asked for
water from your women?”

Much to my surprise, all the men arose from
their rocks and Dbegan discussing the querry in a
small circle. Since the question was asked rhetori-
cally, I was not prepared for this interruption.
These men did not know that one did not actually re-
spond to questions during a worship service. Dolifka
and Seth, my ten-year-old son, observing my discom-
fort, watched with amusement.

After about five minutes the men resumed their
positions on the rocks. The oldest spoke for the
group and replied, “We would not like it. We do not
want anyone speaking to our women, not even Jesus.”

2 The Samburu tribe is a Nilotic group related ethnically and lin-
guistically to the Maasai tribe of Southern Kenya and Northern Tanza-
nia (Maasai 1978:131).
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Surprised and perplexed, I realized this sermon
was goling to be more difficult than I had imagined.
I decided, therefore, to go in a different direc-
tion. As the message progressed I made the mistake
of asking another rhetorical question. As I present-
ed the Gospel of Christ and spoke of the
resurrection of Jesus, I asked, “How many of you
have ever heard of someone who died and came Dback
from the dead after three days?”

Once again and to my surprise, all the men
stood from their rocks, formed a circle and began
discussing my question, but with great animation. I
thought to myself, “what could they be talking about
this time?” After about five minutes everyone seated
themselves again on the rocks. The oldest man stood
and said with great gravity, Y“One man here knows
someone who died and came back from the dead after
two days, but none of us has ever heard of anyone
who came back after three days.”

When this event transpired I had already served as a
Christian worker in Africa for more than eight years. I
realized that even when I thought I was clearly communi-
cating, the worldview of ATR adherents differed so
greatly from my own that I had to take special care. This
incident caused me to reconsider the viability of Western
propositional presentations when evangelizing ATR-influ-
enced folk religionists.

1.4 Personal statement

After serving as a Christian worker in Tanzania and Sudan
for a total of twelve years, I was asked to become the
regional leader (director) for three hundred and forty
adults ministering in the countries of Brazil, Uruguay,
and Paraguay. In this capacity, I supervised the mission
effort in the Eastern South America region of the Inter-
national Mission Board (IMB) of the Southern Baptist Con-
vention for six and a half years. Although never becoming
an expert 1in South American missions, I learned immedi-

ately that folk religion dominates that context as well.
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I first encountered Brazilian Spiritism while
evangelizing on the streets of Salvador, Bahia. West
Africans brought their ATR with them to Brazil when Por-
tuguese colonists forced them into slavery. Spiritism in
Brazil blends ATR with South  American indigenous
religions and Roman Catholicism. Umbanba and Condomble
represent two of the major forms of Brazilian Spiritism
and possess similarities to Caribbean Voodoo. One former
IMB representative (Dirks 1998:1) wrote in his doctoral
dissertation, “Though Brazil is the largest Roman
Catholic nation in the world with more than one hundred
and twenty-one million members, Spiritism is considered
the religion of the Brazilian ©people.” Evangelical
leaders in Brazil estimate that between forty and seventy
percent of the population of the country is involved in
Spiritism (:3). The majority of Brazilians practice a
folk form of Catholicism rather than the more orthodox
expression of the Roman Christian tradition.

Upon returning to the United States in 2003 after
eighteen years overseas, I joined the faculty of the Mid-
western Baptist Theological Seminary in Kansas City, Mis-
souri, USA, as the associate professor of missions. Be-
sides teaching missions courses covering the religions of
Africa, the Middle East, and South America, I also taught
classes on missions in Asia. While studying Hinduism and
Buddhism and traveling throughout the continent, I
discovered that the folk beliefs of the region influence
the worldview and practices of the people more than the
rituals and tenets of the orthodox religions.

As I reflected upon my service in Africa and South
America and my research concerning the religions of Asia,

I concluded that folk religion constitutes the real faith
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of the majority of ordinary people in the world today. I
believe, therefore, the case studies of the folk Islam of
the Beja tribe of Sudan and the ATR of the Sukuma people
of Tanzania will help in understanding the current re-
ligious milieu. I also hold that the contextualization
methods for evangelizing folk Muslims described herein
could have traction for dealing with folk Catholics,
Hindus, Buddhists, as well adherents of ATR.

1.5 Literature review

The bulk of the investigation for this thesis falls into
four principal groupings: (1) academic books and periodi-
cals (2) news articles (3) interviews and (4) evangelical
literature.

1.5.1 Academic books and articles

When I first began studying the Beja tribe in 1990, I
collected excerpts from books and articles from the Young
Research Library of the University of California at Los
Angeles (UCLA). During the research phase of this thesis
in late 2009, I returned to its Africa studies section
for further investigation. Sudan Notes and Records (SNR),
a British colonial publication, remains a valuable re-
source for learning about the culture of the Beja people.
I examined each SNR journal between 1918 and 1981,'° read-
ing every applicable article concerning the Beja and
their sub-divisions.

When I prepared to leave for Sudan in 1990, Giorgio
Ausenda’s 1987 doctoral dissertation, Leisurely nomads:
the Hadendowa (Beja) of the Gash Delta and their transi-
tion to sedentary life, represented the most recent book

about the Beja tribe. This volume supplements the

1> Sudan Notes and Records was published continuously from 1918-1944.
The publication, however, continued sporadically thereafter (1956-
1963, 1965-1976, 1979-1981). Fairly recently (2004) SNR started pub-
lication again on a limited basis.
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excellent historical treatise written by A. Paul in 1954:
A history of the Beja tribes of the Sudan. Since that
time two more books have appeared about the Beja people.

In 1991 Anders Hjort af Ornas and Gudrun Dahl penned
an insightful study about Beja customs. Responsible man:
the Atmaan Beja of northeastern Sudan examines the
worldview and values of both rural and urban Beja. The
most important work about the Beja for my purposes ap-
peared even more recently. Frode F. Jacobsen’s 1998 Theo-
ries of sickness and misfortune among the Hadendowa Beja
of the Sudan presents a detailed study of the tribe’s
folk religion. His observations of Beja folk Islamic
practices form the basis for many of the conclusions in
this thesis.

Despite their status as the largest tribe in Tanza-
nia, relatively few books exist about the Sukuma people.
Nonetheless, three commendable works were found at the
UCLA library. Berta Millroth’s Lyuba: traditional reli-
gion of the Sukuma (1965) provides an exceptional source
concerning Sukuma ATR beliefs and practices. Written in
1974, Evie Adams Welch’s Life and literature of the Suku-
ma in Tanzania, East Africa chronicles Sukuma tribal life
in great detail. Frans Wijsen and Ralph Tanner penned the
most valuable examination of Sukuma culture in 2002. 'I
am just a Sukuma’: globalization and identity construc-
tion in Northwestern Tanzania confirms that many Sukuma
ATR practices continue unabated, including the en mass
execution of witches.

My personal library also assisted in the research
which includes several rare books on African 1life and
history. Notable volumes include Winston Churchill’s The
River War (1899) and biographies about the lives of gen-

erals Horatio Kitchener and Charles Y“Chinese” Gordon. I
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purchased a particularly helpful book during a visit to
Sudan in 2002. Ali Salih Karrar’s The Sufi Brotherhoods
in the Sudan (1992) claims that all Islam in Sudan de-
rives from Sufism and that an understanding of this sect
remains crucial to comprehending the Muslim faith there.
Two other volumes stand out as particularly valuable for
my understanding of the Sufis: William Chittick’s Sufism:
a short introduction and Carl W. Ernst’s Sufism: an es-
sential introduction to the philosophy and practice of
the mystical tradition of Islam.

1.5.2 News and current events articles

Newspaper and magazine materials are used as sources for
this thesis, since these periodicals document the perva-
siveness of folk Islam among contemporary Muslims. Cer-
tain writings highlight the current nature of some of the
contextualization issues and how these affect recent
approaches to Muslim evangelization.

1.5.3 Interviews

A few years ago I personally interviewed three Muslim
background believers (MBB) who hold leadership positions
in the Baptist churches in Sudan. One 1is a Beja believer
while the others are from two different Muslim tribes.
Questions were posed to them concerning both folk Islam
and contextualizing the Gospel to Muslims. This year I
traveled to Pittsburg, Pennsylvania and conducted two
other interviews. T.A. Ibrahim, an educated Beja leader
living in the United States, confirmed the continuation
of many of the folk religious practices reported in the
books about the Beja. The current strategy coordinator
(SC) representative for the Beja people with the IMB was
also queried concerning the status of evangelical witness
to the tribe in the countries of Sudan, Egypt and Eri-

trea.
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1.5.3 Evangelical books and articles

While visiting the Pretoria campus of the University of
South Africa (UNISA) during registration, literature
searches were conducted on folk Islam and popular Islam.
This exploration revealed two books and three articles on
the subject from the Christian perspective. Two of the
three articles dealt with folk Islam in Africa but in-
volved short case studies. Phil Parshall’s Bridges to
Islam: a Christian perspective on folk Islam draws upon
his ministry experiences in the countries of Pakistan and
Bangladesh. Bill Musk’s 1984 UNISA doctoral thesis®® on
popular Islam deals with the phenomenology and ethno-
theological bases of Islamic beliefs and practices in
Egypt. Since publishing his doctoral dissertation, Musk
has produced three additional books on reaching Muslims
from a worldview perspective.®’

The books written by Parshall and Musk proved inval-
uable to my investigation. A few other missiological
works, however, exist on the examination of contextualiz-
ed approaches specifically to folk religion. The influ-
ence of animism on Islam by Samuel Zwemer analyzes folk
Islam from an early twentieth century perspective. Hie-
bert, Shaw and Tienou’s Understanding folk religion: a
Christian response to popular beliefs and practices sets
the standard for evaluating folk Islam within the larger
field of folk religion.

Helpful sections concerning worldview-contextualized

approaches to Muslims in general and to folk Muslims in

M Bill Musk’s doctoral thesis, Popular Islam: an investigation into
the phenomenology and ethnotheological bases of popular Islamic
belief and practice was later published for general audiences under
the title The unseen face of Islam (1989 & 2003).

> Touching the soul of Islam: sharing the Gospel in Muslim cultures

(2004); Holy war: why do some Muslims become fundamentalists? (1992,
2003); Kissing cousins: Christians and Muslims face to face (2005).
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particular appear in three other works. First, Peter Pik-
kert presents a general historical survey of missions to
Muslims 1in Protestant missionaries to the Middle East:
ambassadors of Christ or culture? Pikkert offers
compelling contextualization observations therein. Sec-
ond, Sam Schlorff masterfully unravels complex issues in
Missiological models in ministry to Muslims. Schlorff ar-
ticulates well contextualization models so the missiolo-
gist can accurately assess both their comparative wvalue
and doctrinal permissibility. Third, Rolland Muller in
Honor and shame: unlocking the door explores the major
worldviews common to all societies. Muller explains how
an evangelistic approach tailored toward a particular
worldview successfully engages the people of a certain
culture.

1.6 Organization of chapters

This thesis contains seven chapters. The introduction
comprises the first chapter, which proposes the research
question, surveys the literature, gives a rationale for
the project and offers a personal statement.

The second chapter presents the case study example
of folk Islam, the Beja tribe of the Sudan, including
their history, beliefs and practices. Chapter three ex-
amines folk Islam and its relationship to orthodox Islam,
including additional illustrations from the Beja culture.
I also evaluate the relative influence the three major
divisions of Islam (Sunni’s, Shi’ites and Sufis) project
upon folk Islam in general and Beja folk Islam in
particular.

The fourth chapter studies the subject of tradition-
al religion, especially its expression on the African
continent. The secondary case study of the Sukuma tribe

of Tanzania serves as a baseline for evaluating the ATR
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influences upon Beja folk Islam.

Chapter five introduces the complex subject of
contextualization and assesses the validity of approaches
that have been used for reaching Muslims. Both contex-
tualized and non-contextualized paradigms are assessed. I
argue that methods contextualized according to the
worldview of folk Muslims hold the most promise for their
evangelization.

Chapter six suggests methods for reaching folk Mus-
lims influenced by ATR and Sufism according to their
unique worldviews. An examination of the three primary
religious values axes: (1) guilt-innocence (2) shame-hon-
or and (3) fear-power reveals that folk Muslims heavily
influenced by ATR are more effectively reached through
addressing the last mentioned axis. I, therefore, offer a
Biblical framework for communicating Scriptural truths to
Beja folk Muslims that treats all of these elements.

The sixth chapter also presents a fourth worldview
religious value axis: existential-transcendent. This con-
cept recognizes that the Sufis among the Beja compose a
special category outside the fear-power worldview. Yearn-
ing for a personal relationship with God, these mystics
require a spirituality-based strategy. The chapter offers
special methods tailored to reach them.

The last chapter summarizes the thesis’ content, re-
views the response to the research question, and analyzes
the implication of the findings of the case study for

missiological inquiry.
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2. Folk Islam' case study: the Beja tribe of Sudan
When an anthropologist asked some Beja tribesmen about
the present attitude of his people toward the spirit
world, they said, “We Bedawiet? believe that there are
spirits everywhere, especially after dark. We never let
our children out of sight” (Jacobson 1998:150).

I served as a strategy coordinator to the Beja tribe
of Sudan from 1990-1997. During my residency in Sudan and
work among the Beja people, I concluded they are an
excellent example of many Muslim peoples; they profess
Islam, but are actually folk Muslims. Later chapters will
reveal that folk Islam resembles African Traditional

Religion (ATR) rather than orthodox Islam.’

The Beja tribe
will serve as the case study for an examination of how to
contextualize the Christian Gospel to a nominally Muslim
people group who are more concerned with protection from
evil spirits than practicing the tenets of orthodox

Islam.

' Saal (1991:51) says “Folk Islam is a mixture of pristine Islam with
the ancient religious traditions and practices of ordinary people.”
Stewart (1985:365) defines ‘popular Islam’ as “practices and beliefs
that stand apart from the norms of behavior sanctioned by the ‘ulama’
[religious authorities] for particular communities.” Musk (1984:20-
21) describes the differences in terminology between the two; “the
oft ensuing dichotomy may be described phenomenologically as one be-
tween ‘formal’, ‘official’, ‘high’, ‘ideal’ or ‘theological’ reli-
gion, and ‘informal’, ‘low’, ‘non-official’, ‘popular’, or ‘folk’ re-
ligion.”

> Beja (sometimes spelled Bega or Bija) is the Arabic term for the

tribe and 1is the commonly acknowledged name for them. Ausenda
(1987:26) states, “These nomads were given, by Arabs and Abyssinians
[Ethiopians], the common name of Beja.” They call themselves the Be-
dawiet (Ornas & Dahl 1991:1; Jacobson 1998:5). They should not be
confused with the Bedouin tribes of North Africa and the Middle East
who are not racially or linguistically similar to the Beja people.
One difference is that Bedouin women dress in black, while Beja fe-
males wear red (or other pastel colored) clothing (Lewis 1962:30).
Beja men often can be distinguished from other tribes, wearing blue
or gray vests over their white robes (jalabiyah).

* Orthodox Islam, official Islam and high Islam are synonyms.
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2.1 Introduction to the Beja tribe
The Beja are a tribe of approximately 1.25 million per-
sons? who 1inhabit the northeastern section of Sudan,
spilling over into smaller areas of northern Eritrea and
southern Egypt (see maps in Appendices 2-7). Approximate-
ly one million Beja live in Sudan, one hundred and seven-
ty-five thousand in Eritrea, and seventy-five thousand in
Egypt (Lewis 2009).° The population of Sudan stands at
about thirty million people divided among four hundred
and fifty ethnic groups, speaking one hundred and thirty-
two languages (Petterson 1999:5). Arabic is the native
language to just over half of the Sudanese people (Hair
1966:65). The Beja compose approximately four percent of
the population of Sudan, five percent of the people of
Eritrea, and less than one percent of those living in
Egypt.

The five major divisions of the Beja are the Bisha-
rin, Amarar, Handendoa, Ababda,6 and the Beni-Amer’ (Gamst

1984:131) . Giorgio Ausenda (1987:33) recognizes the

“ Estimates of the number of Beja vary widely. One expert projected

their number to be about two and a half million (Jenkins 1996:2)
while another researcher placed the population at 700,000 (Cavendish
1979:282).

° A summary of the languages spoken by the Beja (Bedawiyet and Tigre)
in Ethnologue: languages of the world (Lewis 2009:1) seems to be the
best method of determining the Beja population. This number is taken
by adding the Bedawiyet speakers in Egypt, Sudan and Eritrea in the
articles concerning those countries (Also allowing for some Beja in
Egypt who speak only Arabic and some in Eritrea who speak only the
Tigre language) .

® In Southern Egypt the Ababda Beja are often called the Busharia.

Most of the Ababda Beja speak Arabic and not the Beja language.

" The first language of the Beni-Amer Beja is Tigre. Some Beni-Amer

speak only Tigre (mostly Eritrean Beni-Amer Beja), while some are bi-
lingual in Beja and Tigre (Nadel 1945:54). Some are trilingual in Be-
ja, Tigre and Arabic (see Appendices 6 & 7).
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difficulty in subdividing the Beja and adds the Arteiga,
Ashraf, and the Halenga to the list of Beja subgroups.®

The Bisharin, Amarar, and Handendoa’ divisions reside
mostly in the northeast of Sudan (see Appendices 2-4).
Some Hadendoa live in Eritrea, where they are called the
Hedareb (Paul 1959:75).'° The Bisharin dwell south of the
Egyptian border from the Nile River to the Red Sea, as
far south as the 1land of the Amarar and Hadendoa.
Although their geographical focus is the Atbara River,
they are intensely nomadic, and are dispersed from Egypt
to the Atbara River, from the Red Sea to the Nile. Their
skill with camels is legendary (Cavendish 1979:283).

The Amarar division dwells near Port Sudan and in
the surrounding Red Sea Hills. They are said to speak the
purest form of the To-Bedawie (ie. Beja) language, free
from Arabized expressions. The Amarar are reputed to be
the best Beja fighters but do not have the conquering
proclivities of their more war-like relatives, the Haden-
doa (Sanders 1935:216).

The Hadendoa sub-group dwells inland, west of the
Amarar, south of the Bisharin, and northwest of the Beni-
Amer. The Hadendoa are the Beja division that supplied

most of the warriors when the Hillmen'' fought the British

8 A later section about the languages spoken by the Beja explains how
this affects Dboth population estimates and the difficulty with
delineating the various Beja subdivisions (see Appendices 7 & 10).

’Sometimes spelled Hadendowa.

1 The Hedareb division is recognized by the Eritrean government as

one of the country’s nine official tribes (see Appendix 6). The Beni-
Amer (far more numerous in Eritrea) are not listed as one of the nine
tribes in Eritrea, but are numbered as part of the Tigre ‘tribe’. In
my opinion and according to a linguist (Wedekind) who worked in the
country, Tigre is a language spoken by a number of peoples in the
tri-border region of Eritrea, Ethiopia and Sudan, and should not be
the designation for a tribe.

' The Beja homeland extends throughout the Red Sea hills. They are

often called the Hillmen as a result.
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during the latter half of the nineteenth century. They
are famous for their war-like spirit, dashing dress, no-
madic ways, and are the most populous of the Beja divi-
sions (Gamst 1984:131).

Most of the Ababda Beja reside in southern Egypt'?
(see Appendices 2, 3 & 5) between the Nile River and the
Red Sea (Gamst 1984:131), although many populate an area
along the Nile in northern Sudan (Ausenda 1987:32). The
Ababda are the most Arabized of all of the Beja divi-
sions. The Egyptian Ababda speak only Arabic, while some
of the Sudanese Ababda are also conversant in the Beja
language.

The majority of the Beni-Amer Beja live in northwes-
tern Eritrea,'® but quite a number dwell along the Eritre-
an border!'® inside eastern Sudan (Jenkins 1996:1) living
among their Hadendoa Beja neighbors (see Appendices 2 &
3). The Beni-Amer division ranges as far north as Suakin,
a town forty kilometers south of Port Sudan (Roden
1970:1). Unlike the other subgroups, the Beni-Amer before
the colonial era had a social stratification resembling a
feudal-serf relationship. Only about fifteen percent of
the division are true Beni-Amer and are known as the

Nabatab. The remaining part of the division is called the

2 In 1990 my wife and I traveled down the coast from the Red Sea

Egyptian resort city of Hurghada and encountered (and drank coffee
with) Ababda Beja as far north as Al-Quseir and Mersa Alam. In 2008 I
visited with some Ababda Beja over coffee in Aswan near the govern-
ment hospital and in Ballana between Aswan and Luxor.

3 A sizeable number of Beni-Amer Beja live in the city of Keren,

Eritrea. Many also dwell in the strategic port city of Massawa. The
town of Agordat is almost totally composed of Beni-Amer Beja. I vis-
ited with many Beni-Amer Beja in these places on numerous occasions.

4 I supervised a relief project in Karora, Sudan adjacent to the
border with Eritrea. A Sudanese official told me that when there was
food Dbeing distributed on the Sudanese side, the Beni-Amer Beja
claimed to be Sudanese. When relief was dispensed on the Eritrean
side of the border, they claimed to be Eritreans.
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Tigre (see Appendix 6),'° who belonged to the Nabatab as
almost serfs'® through a conquest that happened centuries
earlier. The British abolished this practice in 1948, but
the social rights, privileges and some marriage prohibi-
tion'’ subtly remain beneath the surface (Nadel 1945:81;
Gamst 1984:143).

Although united by ancestry, language, and custom,
the Beja are composed of rival confederations that com-
pete for some of the same scarce resources, often quar-
relling with one another (Ornas & Dahl 1991:5; Fleming
1922:1). Such struggling occurs because of their nomadic
nature and overlapping grazing areas. An early observer
summarized the loose organization of Beja society.

Individualists and unamenable to anything that
cramps their style, they do not stay clustered to-
gether in big sections, each section sticking to its
own field of territory. While the tie of blood and
clan remains immensely strong in them, yet each in-
dividual family of a clan may go off to seek 1its
fortune in a new direction. The result is that com-
munity living on a tribal basis is, territorially,
split into a jig-saw of innumerable small and sepa-
rate living units (Owen 1937:201).

Like many African peoples, the Beja are further divided
into divisions, sub-divisions, clans, segmentary patri-

lineages (i.e. bedana) and sublineages (i.e. hissa). Each

® The Tigre concept is confusing. The Eritrean government calls the
Beni-Amer Beja the Tigre tribe (see appendix 6) but the language of
Tigre 1is spoken by the Beni-Amer Beja subdivision on both sides of
Sudanese-Eritrean border. Technically speaking the Tigre are the
serfs of the Nabatab Beni-Amer Beja nobility (see footnote 16 in this
chapter). However, normally both the serfs and nobility are just
called the Beni-Amer.

' The Nabatab nobility make up about one-tenth of the total Beni-

Amer population, while the serfs or Tigre compose the remainder
(Nadel 1945:66). Paul (1959:77) claims the Hedareb (Hadendoa Beja
living inside Eritrea, see Appendix 6) also kept serfs, although they
were never part of the Nabatab (nobility of the Beni-Amer Beja).

7 Nabatab noblemen may marry a Tigre woman, but never the reverse

(Nadel 1945:81).
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bedana has its own grazing areas, watering sites, and
land wusage rotation <cycles. Often these subdivisions
split up during the rainy season, wandering far afield
into the territory of other Beja divisions searching for
greener pastures for both grazing and cultivation.'®

The Hadendoa territorial system reflects the seg-
mented lineage structure which the tribal genealo-
gies present...Asl” territorial rights are inherited
collectively by male members of the lineage in the
patrilineal descent line, and the land must remain
constantly within this specific agnatic group...
Therefore, asl rights belong to the whole lineage
and no territory 1is divided into individual shares.
The lineage members have equal access to pastures
and natural water resources such as springs, streams
and pools in their territory. But there are acknow-
ledged individual rights to cultivable plots, wells
and residential sites... The tribal rules of the Ha-
dendoa do not recognize gifts (or sale) of grazing
rights, wells, trees and agricultural land unless
they are approved by the whole lineage (Salih
1980:118-119).

A sheikh loosely leads each bedana (or several
linked together). These officials also wield some reli-
gious authority depending upon their reputation for piety
(Gamst 1984:133). The sheikh often inherits his position,
but governs with the consent of his followers. Disputes
are settled by lengthy discussions based on pre-Islamic
Beja law (salif) and compromise (Lewis 1962:37). Con-

flicts may be resolved through mediation by an outsider

'® The Beja are intensely nomadic, “ranging from Egypt to the Atbara

[river], and from the coast to the [Nile] River” (Sandars 1933:145).
This is because Bejaland is not a fenced area and the travel of these
nomadic individuals and families is legendary. I met Sudanese Beja
who traveled by camel from Kassala to Southern Egypt and Port Sudan
Beja who journeyed by lorry (truck) from the Red Sea to Keren in the
mountains of central Eritrea.

' Arabic word meaning ‘origin’ and incorporated into To-Bedawie. It
refers to the joint rights of the tribe to a certain territory. Asl
rights were taken through conquest by the Hadendoa Beja from other
northern Sudanese tribes in both pre-colonial and colonial days.
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(Sandars 1933:147), even a foreigner, but not necessarily
by the sheikh himself (Gamst 1984:133).

2.2 History of the Beja tribe

The Beja tribe of the Sudan has long intrigued Dboth
scholars and travelers due to their long and colorful
history (Ausenda 1987:11). Their isolation from and con-
tact with many of the civilizations of the ancient world
has only added to this mystique. When the Beja received
the vote for the first time upon Sudanese independence in
1956, democracy among the Beja attracted attention even
in the United States (Atyeo 1956:129). A short examina-
tion of their history demonstrates why the Beja have cap-
tured the imagination of so many.

2.2.1 Early Beja history

The Beja are ancient Hamitic Cushites who have inhabited
the desert between the Nile River and the Red Sea for the
last four thousand years (Beja 1979:281). The Amarar Beja
trace their lineage from Cush, the Biblical son of Ham
and migrated to Bejaland after the flood (Paul 1954:20).
Many scholars believe the Beja to be descendents of the
pre-dynastic Egyptians?’ because of their language and
physical features (Owen 1937:181; Clark 1938:3).

The Beja were quite possibly the Medju (Holt
1961:52), the Anti (Budge 1909:174), or the ‘pan-grave
people’ depicted 1in Egyptian writings (Ornas & Dahl
1991:17). They eventually adopted the state religion of

2 Northern Sudan and southern Egypt (upper Egypt) were really one

contiguous land during ancient times. The Egyptian god Re was often
regarded as wholly Cushitic. Even Ammon-Re, lord of the two lands
(upper and lower Egypt) was considered a Cushitic god (Haycock
1968:10). The ruins of the ancient Cushitic kingdom of Meroe lie
north of Shendi and Khartoum, Sudan along the Nile (Davidson
1978:47) . The Cushitic kingdoms of Meroe and Napata (near Jebel Bar-
kal in northern Sudan) sometimes were ruled by Egypt, but often the
reverse was true. The lands of ancient Meroe were part of the terri-
tory the Beja nomads raided from the seventh century BC until the
sixth century AD (Holt 1961:143, 155, 178-181).
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Egypt in the pre-Christian era, particularly favoring the
shrine of the goddess Isis at the Philae Temple in Aswan
(Paul 1954:37).%"

The Greeks and Romans, who fought against the tribe
during the third and fourth centuries BC, referred to the
Beja as the Blemmyes (Paul 1954:1; Robinson 2002:145; Or-
nas & Dahl 1991:18). The Beja participated in raids and
skirmishes with ancient Egypt22 (and Meroe®’), Greece,?*

Rome,25

and Constantinople for twenty-five hundred years.
The Christian Empress Theodora finally closed the
temple of Isis for worship in 540 AD, ending the active
worship of the ancient gods of Egypt by the Nubians, Beja
and Egyptians. Due to missionary activity, the Beja later
became nominally Christian by the sixth century (Theobald
1951:5; Hassan 1963:1). A Monophysite missionary by the
name of Longinus from Constantinople carried a Christian
message through the Nubian territory (previously evange-
lized Dby his predecessor Julian) to the Beja tribes of
the northern Sudanese desert (Kirwan 1937:290). Paul
(1959:77) writes, “A very considerable number also were
still pagans, worshipping devils, and very much under the
awe-inspiring demoniac influence of their shamans.” Until

their conversion to Islam,

’l Evidence exists that the Beja tribes adopted the Egyptian dynastic
state religions of Isis, Serapis, Osiris, and Priapus, including all
of the gods of the Greeks. Procopius adds the Blemmyes may have also
offered human sacrifices to the sun god, Madulis (Paul 1954:37).

22 The first mention of the Beja came in the reign of the Egyptian

Pharaoh Amenemhat I, who ruled between 2000 and 1970 BC.

23 Meroe (north of Shendi, Sudan along the Nile) was the likely home
of the Ethiopian Eunuch of Acts 8:23, as the Cushitic kingdom was
ruled by a dynasty of queens, all bearing the name, Candace (Budge,
1907:169; Bruce 1951:191).

2" Representatives of the Beja tribe also raided the empire when

Egypt belonged to Alexander the Great.

> The Roman Emperor Diocletian (late third century AD) was one of

many Roman rulers whose domain was raided by the Beja (Holt 1961:59).
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Their beliefs remained a peculiar mixture of pagan-
ism, sun-and-stone worship, veneration of Isis, Ser-
apis, and Mandulis, with a thin overlay of Jacobite
Christianity (Paul 1954:62).

2.2.2 Colonial Beja history

Due to the isolation and inhospitable nature of their
homeland’s terrain (Ornas & Dahl 1991:42), the Beja suc-
cessfully avoided being overly influenced by a succession
of actual and potential rulers.?’® They were able to
maintain a distance from the Egyptians, Greeks, Romans,
Byzantines and Muslim kingdoms that desired to control
them. Although never completely subjugated by a foreign

power, *’

the Beja gradually began to be absorbed into Is-
lam by the thirteenth century through marriages, trading
contacts with the nearby Arab tribes, and Muslim mission-
ary activity (Beja 1979:281; Hassan 1963:5; Ausenda
1987:43) .

Many of the Beja took part in the rebellion of the
Sudanese Mahdi?® Muhammad Ahmad bin Abdallah (Moorehead
1960:99) against the Anglo-Egyptian government in the
last half of the nineteenth century (Gamst 1984:132). The

Beja Hadendoa general, Osman Digna®’ broke a “British

26 “The Red Sea Hills form a stronger barrier than the Red Sea,” not-
ed one observer (Perkins 1993:185).

27 In 1275 the successors of the Muslim ruler Saladin annexed the

Sudan from their base in Egypt (Budge 1909:193). However, their rule
did not reach into Bejaland.

26 Many Muslims (especially Sufis) believe a second great prophet

will come to Islam during a time of shame and trouble. This indi-
vidual will be called the Mahdi who will reunite Islam as one nation
(i.e. Umma) and lead the faithful back to Allah. Muhammad Ahmad of
Sudan claimed to be this person and successfully expelled the British
and Egyptians from Sudan in 1885 (Churchill 1899:27). The Mahdia
(i.e. The Mahdi’s government) ruled Sudan from 1885-1898 with par-
ticipation from many Beja. The next chapter covers more about the
Mahdi concept in Islam.

2 The British arrested Osman Digna following the reconquest of the

Sudan in 1898 after the Khalifa’s death in battle. The o0ld Beja
warrior served a long sentence in a prison in Wadi Halfa, Sudan and
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Square” (i.e. military formation), defeating a superior
force in 1884 at Tokar, Sudan (Churchill 1899:49; Theo-
bald 1951:66; Eldon 1954:359). Beja military units were
also part of the Mahdi’s army that defeated the British
colonial governor, General Charles “Chinese” Gordon’’ at
Khartoum in 1885 (Beja 1979:281).M'They were also part of
the Khalifa’® Abdullah’s force’® defeated by General Kitch-
ener’s army>’ at Khartoum in 1898 (Spiers 1998:61).
Rudyard Kipling referred to the Beja as the brave “Fuzzy

was released in 1925 at the age of almost 100. Digna returned to Sua-
kin, Sudan where he died a free man (‘Fuzzy Wuzzy’ 1925:1).

% sir Charles Gordon was a well-known Christian in Victorian Great

Britain. While passing through Palestine (traveling from Asia to Af-
rica) Gordon speculated that a rock formation and cave outside the
old city of Jerusalem might be the more likely place of the crucifix-
ion, burial, and resurrection of Christ (than the Church of the Holy
Sepulcher). The “Garden Tomb” and “Gordon’s Calvary,” visited by many
tourists today, bears his name.

' The Mahdi, after becoming absolute ruler of the Sudan in 1885,
fell sick five months after his great victory over the British and
Egyptian forces and died shortly thereafter (Churchill 1899:71).

32 Khalifa is the Sudanese Arabic name for the Caliph, or successor

to the Mahdi. The rulers of united Islam after the Prophet Mohammad
(and his successors) were called Caliphs. Therefore, when the Sudan-
ese Mahdi (Muhammad Ahmed) died his successor Abdullah was also
called the Caliph (or deputy of the Mahdi) .

33 The Khalifa Abdullah assumed the leadership of the Mahdia (rule of
the Mahdi’s followers) upon the death of Muhammad Ahmad. Although his
forces were defeated at the Battle of Omdurman (near Khartoum) by
General Kitchener in 1898, the Khalifa and many of his followers fled
to Western Sudan. In 1899, at a battle near Gedid, Sudan, the Khalifa
Abdullah died in battle with all of his generals (except the Beja
general Osman Digna), ending the Mahdia. A young British officer,
Winston Churchill, fought under Kitchener’s command at the Battle of
Omdurman and recounted these events in his first book, The river war
(Churchill 1899:342). The Khalifa Abdullah had gone so far as to even
abolish the pilgrimage to Mecca, a major violation of orthodox
Islamic practice (Ornas & Dahl 1991:39).

3 At least one Beja group (1,500 warriors of the Ababda Beja of

southern Egypt) were part of Kitchener’s expedition against the Mahdi
due to internal disagreements between the Beja divisions. Kitchener
dubbed these irregulars the Ababda Frontier Force (Magnus 1958:43).
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Wuzzy’s”>® due to their distinctive hairstyle®® and fight-
ing spirit (Beja 1979:281).

The Beja have exhibited both indifference and rebel-
liousness toward Egyptian, British and now modern Sudan-
ese administrations, preferring their independent and
nomadic pastoral ways (Paul 1954:2-3). The British offi-
cial who worked among the Beja and wrote the only history
of the tribe spoke from personal experience about the
colonial government’s view toward them:

The administration of the Beja-speaking tribes of
the Eastern Sudan has long presented a problem to
which no entirely satisfactory solution could be
found (Paul 1954:127).

2.2.3 Recent Beja history

After Sudan obtained independence from Britain and Egypt®’
in 1956, the Beja formed a group called the Beja Con-
gress®® to represent their concerns politically and cul-
turally before the government in Khartoum (Shurkian

2006:8). This somewhat informal group as well as Beja

% Rudyard Kipling (in Cooper 1929:175) wrote, “We’ve fought with

many men acrost the seas, An’ some of ‘em was brave ‘an some of ‘em
was not. The Parythan an’ the Zulu an’ Burmese; But the Fuzzy was the
finest of the lot...So ‘ere’s to you, Fuzzy-Wuzzy, at your ‘ome in
the Sudan.”

% The “hayrick” head of hair that inspired Kipling’s appellation is
called in the Beja language a “tiffa”. Beja men believe this
hairstyle impresses women and has magical powers. Many sleep with
their necks resting on a wooden neck-rest (matras) to keep from dis-
turbing their hair at night (Lewis 1962:35-36). The next chapter ex-
plores folk beliefs such as this.

%7 The end of the Mahdia in 1899 ushered in an Anglo-Egyptian condo-

minium that ruled Sudan from 1899 until 1956. “Although Egypt theore-
tically had equal status with Britain, in actuality it was the Brit-
ish alone who administered Sudan until it became independent in 1956”
(Petterson 1999:7).

% M.D. Ismail authored a pamphlet in 1954 entitled Kifah al-Bija
(The struggle of the Beja) that ignited Beja political consciousness
and is considered the inspiration for the founding of the Beja Con-
gress. Ismail was concerned about the plight of the rural tribesman,
but the pamphlet aroused the interest of the urban Beja (especially
the stevedores) of Port Sudan (Perkins 1993:236).
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individuals elected to Sudanese parliaments, Dbrought
tribal concerns to a succession of Sudanese governments.
Beja Congress members won ten seats in the parliamentary
elections of 1965, but only three seats in the 1968 elec-
tions. The Beja Congress was rumored to have Dbeen
strongly influenced by certain urban intellectual
Communists®® who were trying to use Beja regional inter-
ests for their own ends (Morton 1989:67).

Beginning in 1958, power fluctuated between a series
of civilian and military governments until Colonel Gaafar
Muhammad Numeiry seized power in 1969 (Petterson 1999:8).
In order to appeal to the growing Islamist movement in
Sudan, Numeiry imposed Islamic law (Sharia) upon the
whole country in 1983, which most northern Sudanese
tribes supported, including a majority of the Beja lead-
ership (Morton 1989:67). Another coup d’état, however,
soon toppled the Numeiry government in 1985.

After a year of transition, a series of democratic
coalition governments oversaw a period of political stag-
nation and decline in the face of the growing rebellion
in southern Sudan. General Omar Hassan Ahmed Al-Bashir,
backed by the National Islamic Front (NIF)‘’ of Hassan al

1

Turabi,* overthrew the democratically elected government

% A Beja communist might seem like an odd twist. However, one of the
first converts to Christianity from the Beja people (baptized by me)
is a former communist.

‘% The NIF represents the strict Islamic fundamentalist party in Su-

dan and has ties to the Muslim Brotherhood of Egypt.

“l Hassan al-Turabi is a brother-in-law to Sadig al-Mahdi. Turabi was
the spiritual leader of the NIF and assisted Omar al-Bashir in over-
throwing Sadig al-Mahdi. Turabi served as the leader of parliament
during part of Bashir’s presidency. However, they had a falling out
and Turabi has been jailed several times for opposing his former pro-
tégé’s policies. Turabi and the NIF harbored Osama bin Laden during
his time of residency in Sudan in the 1990’s. A US Embassy friend
pointed out to me the house of bin Laden, located only about a mile
away from where I lived in Khartoum with my family.
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of Prime Minister (then head of state) Sadig al-Mahdi??® in
June of 1989 (Petterson 1999:8—9).43 As of this writing,
Omar al-Bashir still rules the Sudan although under in-
dictment by the World Court for war crimes in Dar Fur.®**

Much of the turmoil in Sudan since independence has
been over the fate of southern Sudan. The civil war raged
from two years before independence (1954) until the peace
agreement was signed in 2005, except for a ten-year break
from 1972-1982 (Petterson 1999:8).

The political situation has been further complicated
by the Dar Fur rebellion that began against the govern-
ment of Sudan in 2003, resulting in a second concurrent
civil war. Furthermore, the Beja Congress opted for an
armed struggle against the Khartoum government in 1990,
and by 1992 had joined the National Democratic Alliance
(NDA) . This embroiled Sudan in three simultaneous civil
wars. By the turn of the twenty-first century, the Beja
Congress freedom fighters 1in eastern Sudan were Dbeing

supported and supplemented by the Sudan People’s

%2 sadig al-Mahdi is a descendant of the original Sudanese Mahdi, Mu-

hammad Ahmad bin Abdallah. After being overthrown as Prime Minister
(and his office abolished by his successor), Sadig al-Mahdi spent
from 1989-1996 under house arrest. After his escape to Eritrea in
1996 he led the opposition from outside Sudan. During his days of
house arrest, he occasionally was spotted around Khartoum. I saw him
at a United States embassy day celebration in July of 1991.

“3 some members of the Beja Congress were elected in several Sudanese
Parliamentary elections. However, the NIF attempted to co-opt the Be-
ja Congress’ influence by establishing a competing group called the
Islamic Beja Congress (Shurkian 2005:11).

“ On Arabic maps, Dar Fur is written as two separate words. The Fur

”

tribe live in the “place of the Fur,” or Dar Fur. However, most Eng-
lish maps and newspaper articles spell the territory as Darfur. The
former, more proper terminology is wused in this thesis. The (Su-
danese) editor of the Sudan Times, O.M. Shurkian, employs the term
Dar Fur in one of the articles quoted for this thesis (Shurkian
2006:7) . Another Sudanese (Karrar 1992:142) spells the region’s name
as Dar Fur, rather than Darfur. Dar Fur is also used in Kapteiijns’

article (1989:263).
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Liberation Army45 (SPLA) -the Southern Sudanese forces of
the late John Garang (Shurkian 2006:12). The Beja Con-
gress was given sanctuary by the Eritrean government and
the Beja fighters operated from safe havens within their
territory.*®

In 2004 the SPLA withdrew from the NDAY as the
Southerners approached a peace agreement with Khartoum.
The Beja Congress then Jjoined with the Rashaida®® Free
Lions and some other eastern Sudanese groups to form a
force called the Eastern Front. On October 14, 2006, the
Fastern Front groups signed a separate agreement with the
Khartoum government to merge with the Sudanese military
in exchange for some representation in the Sudanese gov-

ernment (Shurkian 2008:1). Although peace agreements have

“° The SPLA is the military arm of the Sudan People’s Liberation
Movement (SPLM). The SPLA (and several other splinter groups) waged
the civil wars between Northerners and Southerners in Sudan sporadi-
cally from 1955 (Petterson 1999:19) until 2005. The war in the west
of Sudan in Dar Fur constitutes a separate civil war. The lower grade
conflict in eastern Sudan that was supported by the Beja Congress
constituted (prior to the peace treaties of 2005-2006) a third simul-
taneous civil war.

% In 2002 I traveled by private car from Khartoum to Port Sudan with
some visitors from Brazil and another Christian worker. There was a
delay in Kassala. The military police explained that the Beja rebels
and Eritrean forces were camped at a front only thirty miles from our
location. Special permission to travel on the highway was required
and obtained with great difficulty. In the office of a major in the
Sudanese Army, my colleague inquired as to the problem. The officer
replied, “We are in a civil war.”

“7 Sadiqg al-Mahdi, the last democratically elected leader of Sudan,

returned from self-imposed exile in 2000 after his Umma party ended
their membership in the NDA (Jok 2008:101).

“® The Rashaida constitute a tribe who migrated from the Arabian Pen-

insula to eastern Sudan and northern Eritrea in the nineteenth cen-
tury. They are nomadic pastoralists like the Beja who live in tents
in Bejaland between Suakin on the north and east, Kassala on the
south and west, and along the Red Sea between Suakin (Sudan) and into
Eritrea. In Sudan they number about seventy-five thousand persons,
while in Eritrea their population is approximately one hundred and
fifty thousand (The Rashaida tribe of Sudan 1970:1). The Rashaida are
one of the nine official ethnic groups of Eritrea (See Appendix 6).
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been signed with the wvarious groups fighting with the
Khartoum government, tension still exists 1in eastern Su-
dan with the Beja tribe, in western Sudan with the Fur
people, and in southern Sudan with the Dinka®® and Nuer
ethnic groups.

2.3 Beja society

The Beja tribe remains an enigma. Most seem to have re-
mained frozen in time for the last thousand years, re-
taining their traditional customs and thinking (Lewis
1962:37). Some have embraced the modern world and are
fully involved in the 1life of the Sudanese nation state.
Others are caught between the two worlds and attempt to
participate in both.

This section on Beja society will describe the tra-
ditional Hillmen that comprise the majority of the tribe,
even in the urban areas where they live largely in ethnic
enclaves. This thesis examines the more traditional ma-
jority Beja. Wealthy, modern, educated, and orthodox Mus-
lim Beja (or some combination of these) do exist, but in
much fewer numbers than their more conventional counter-

parts.50

A survey of Beja society and culture demonstrates
how this tribe serves as an excellent case study for ex-

ploring the mindset of the folk Muslim.

#% The leadership of the SPLA (now the provisional government in
southern Sudan) is largely derived from one of the Dinka tribal divi-
sions. However, other southern Sudanese tribes have been part of the
SPLA, including the Nuer, Shulluk, Zandi and Murle.

°° I pefriended a wealthy Beja family that owned several Sudanese

companies. Of the five brothers in the family; one had been employed
as a Boeing 737 pilot for Sudanese Airways (graduating from flight
school at the Boeing company in the USA) and presently sits as a mem-
ber of the Sudanese Parliament; two had graduated from Oxford Univer-
sity (UK); and one had obtained an engineering degree in the United
States and currently serves as a minister in one of the Sudanese
state governments. This family flies to the United Kingdom for vaca-
tion and medical treatment. One attended a football match in South
America during the FIFA World Cup qualifications some years ago.
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2.3.1 The Beja socio-economic situation

The majority of the Beja people are nomadic or semi-no-
madic pastoralists, although many also raise sorghum® in
the seasonable riverbeds® (Jacobson 1999:20). Many Beja
men ride swift camels. They may have been some of the
first people to rear camels in Africa (Ornas & Dahl
1991:1). Concerning the Beja ability with camels, Paul
(1954:147) relates the following description:

Medieval observers have remarked on their ability to
handle their cumbrous mounts in battle as easily as
horses, and I have myself at tribal gatherings wit-
nessed feats of great dexterity- riders who stood
upright in the saddle guiding their camels with one
hand while brandishing a naked sword in the other,
or who carried a bowl of milk, riding at full tilt,
without spilling a drop.

Presently the principal marketplace for the sale of the
Beja camels (even Sudanese and Eritrean camels) 1is the
Ababda Beja town of Darraw, Egypt (Sandars 1933:145) .°°

A number of Beja (both men and women) moved to the
cities to pursue other occupations due to the recurring
droughts 1in eastern Sudan that have decimated their
livestock (Lewis 1962:17). One researcher estimates that
seventy-five to ninety percent of all domestic livestock
perished during the drought of 1984 (Jacobson 1998:20).
Ornas and Dahl (1991:4) place the 1losses to the Beja

herds at closer to ninety-five percent during the drought

5! Arabic, dura.
°2 Arabic, Khoor.

°* I confirmed the continued existence of this camel market by visits
to the site in both 1991 and 2008. A good adult camel sells for ap-
proximately US$ 1,500.00 altering one’s view of the financial situa-
tion of nomads. Many of the Rashaida and Beja pastoralists who pos-
sess many camels drive Toyota (the preferred brand) double-cab pickup
trucks and have satellite dishes outside their tents.
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and subsequent famine of 1984 .°* Morton (1989:69) chroni-
cles the severity of the situation.

Many years of drought, neglect of the pastoral sec-
tor and rising grain prices in other parts of the
country caused a breakdown of the pastoral economy
as Beja were left destitute by the deaths and forced
sales of their 1livestock. The famine led to thou-
sands of Beja coming from the hills to the Port Su-
dan-Kassala highway to beg, and it was only at the
very end of 1984 that international agencies came in
to mount emergency relief operations, which in the
summer of 1986 were still feeding 300,000 people.
The policy of the Numeiry government was to suppress
any suggestion of famine among the Sudanese; it was
portrayed as a problem of Ethiopian and Chadian re-
fugees. The policy was one of neglect by the govern-
ment, and the Beja government of (the) Eastern Re-
gion was no exception.

This situation of Eritrean-Ethiopian Beni-Amer Beja
refugees 1living 1in camps on all sides of the tripartite
border (Sudan, Eritrea, and Ethiopia) continued through
the late 1990’'s. Internally displaced Beja often succeed-
ed in entering the refugee camps operated and funded by
the United ©Nations High Commissioner for Refugees
(UNHCR) . I supervised relief and development programs
among the Beja in both the rural and urban areas of east-
ern Sudan from 1991-1997. Economic deprivation was severe
in the midst of both the Beja refugees from Eritrea and
the internally displaced® Sudanese Beja during the last

two decades of the twentieth century.

°" A severe drought and famine transpired in Ethiopia in 1984. Condi-
tions were just as severe in eastern Sudan, but the Beja suffered
without the attention their neighbors received across the border in
Ethiopia. Eritrea was still part of Ethiopia during the 1980’s, not
receiving their independence until 1991.

°® According to the UNHCR, a refugee is one who has crossed an inter-
national border for reasons of war, political instability or natural
disaster. Often the UNHCR will establish temporary camps for refugees
to dwell in while they are waiting to either return to their country
of origin or resettle. Conversely, internally displaced persons are
those who have had to flee their homes due to war, political instabi-
lity, or natural disaster within their own countries. Often the



46

Frederick Gamst (1984:132, numbering & bold mine)
offers a helpful distinction between four different kinds
of Beja.

In socioeconomic terms four kinds of Beja are found,
the last not being traditional. [1l] One are the cam-
el and sheepherders of the north, who also conduct
some horticulture of grain. [2] Two are the cattle,
sheep and camel herders of the south, who are also
either rain-horticulturalists or riverine cultiva-
tors. Those along rivers may live part of the vyear
in permanent villages of mud-walled house. [3] Three
are those in temporary or permanent commercial or
subsistence cultivation of crops, principally cotton
and grain, but who also have flocks of animals. Such
cultivation is mainly in the Gash (Qash) Delta and
the Barka River’s Tokar delta. The two are flush-
irrigated inland deltas some 200 miles apart.”® [4]
Four are townsmen and modern urbanites in the great-
er Khartoum area and in various towns such as Kassa-
la and Port Sudan.

2.3.2 The Beja personality

A. Paul examined Beja behavior in Sudan Notes and Re-
cords, prior to publishing a book on the history of the
tribe. His description of the Beja personality 1is strik-
ing.

Shy, aloof, independent, credulous, they have been
called inarticulate, but once their initial reserve
is penetrated they have a lot to say for themselves
and are apt to be verbose (1950:23).

On the other hand, the Beja can be friendly and hospita-
ble to the point of self-denial (Ornas & Dahl 1991:4).
According to Owen (1937:190), Hadendoa Beja possess a

reputation for honesty and virtue (except for casual

United Nations assists the internally displaced through the UNDP
(United Nations Development Program) or the WFP (UN World Food Pro-
gram), but never through the UNHCR. The latter’s mandate only in-
cludes refugees.

56 According to local inhabitants, the Barka River only contains wa-
ter two or three days annually. Since this is a dry channel most of
the year, there are no bridges spanning the river in Sudan. I attemp-
ted to cross Khoor Barka during one of the few rainy days when water
suddenly filled the channel. My vehicle and I were lodged in the mud
for several hours until a passing lorry extracted my automobile.
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animal theft) while others have called them backward,
sullen, intractable and intransigent (Cooper 1929:175;
Arkell 1955:4). Paul (1954:98) reports them as sometimes
standoffish, withdrawing and warlike.

The Beja men carry long swords’’ and are known as
courageous fighters (Cooper 1929:485-486). Despite their
ferocity, they possess a considerable body of poetry
about love (Roper 1927:148). The complexity of the Beja
character is reflected in this poem about unrequited love
translated by Roper (1927:157) from the Beja language.

I Khane te dainal nun;
Erha dehok bibarinek
Tan’e durai u’arit minda,
yame bakwanese

Unreciprocated love is futile;

It resembles, O my uncle,

Raindrops from those thunder clouds,
That do not cause the khors’® to run

The Beja possess a deserved reputation as a fighting man.
The members of the tribe revel in their ferocity and vir-
ility. One observer describes the typical Beja young man.

Blood feuds were, until recently, a common and ac-
cepted custom, and tribal warfare almost a pastime
for these primitive warriors...The young men are ex-
pected to be always 1in trouble, chasing women,
fighting and quarreling amongst themselves; their
behavior as young bloods always brings a smile to
the face of a Beja when it is discussed (Lewis
1962:35).

°" In the early twentieth century the Beja settled most major dis-

putes with swords (Cooper 1929:175). Even in the last decade I obser-
ved most Beja men wearing traditional nomadic dress and carrying
swords through the streets of Kassala, the second largest Beja city;
considered the center of their tribal culture. Swords are usually re-
served for married men. Boys and younger men practice for the future
by learning sword moves by jousting with long sticks (Lewis 1962:36).

*® Riverbeds that occasionally fill with water during the scarce

rains in the desert.
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2.3.3 The Beja culture
Conventional Beja culture is more easily maintained in a
traditional country like Sudan than more modern Islamic
nations. In the Muslim north of the country, most of the
male inhabitants (even in Khartoum) wear sandal-length
white cotton robes (jalabiyah), not the Western dress so
typical of the men in Egyptian and Jordanian cities. Most
of the women don a conventional dress called a tob (fo-
ta).”® Therefore, when the Beja dress in a traditional
manner in their tribal areas or visit other parts of Su-
dan, they do not attract much attention.®®

As Muslims, Islamic law permits Beja men to marry
multiple wives. In actual fact, few currently practice

! Prior to the coming of Islam, the Beja were

polygamy.6
matrilineal. The Amarar Beja transitioned to a patriline-
al system when Semitic people migrated from Arabia and
intermarried with the Beja. One’s cousin is the preferred
marriage partner but the Beja do sometimes intermarry
with other Beja divisions (Lewis 1962:35). Although they
are not permitted to take part in legal proceedings or
tribal decision-making (:37), Beja women seem to have

more freedom than their counterparts in other Muslim

societies (Sandars 1935:215).

°°In Sudan the tob may be black but comes in other colors. A tob is
the long dress most women in Sudan wear. The Beja word is fota.

®°As has been mentioned previously, Beja men often wear a blue or
gray vest over their white jalabiyahs. Beja women wear long dresses
(tobs) but the bright pastel colors (red, pink, yellow, green, and
blue) of the garments set them apart from other Muslim females in Su-
dan and elsewhere in the Muslim world.

®® A survey of six hundred and thirty-nine Beja dock workers (i.e.

Stevedores) in Port Sudan revealed that six hundred and twenty-four
had only one wife or 97.6% (Lewis 1964:25). Only fifteen of those
surveyed had more than one spouse.
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Sudanese culture 1s ordered after more of a tribal

2 Lewis (1962:35)

model than a typical Islamic structure.
presents the following description of the stratification
of males within Beja society.®®

The remains of an age-set system is still to be
found among them. The young men progress through the
stages of dabalo hunkul, or Jjunior warriors, and
shinkina hunkul, senior warriors, to the married
men’s grade, otak (“a whole man with a family” as
one informant put it), and finally becomes hadab
[elders] who are supposed to speak in proverbs and
settle affairs of the tribe, as the Beja say.

Salif (Beja customary law) 1is administered by the
hadab (ie. elders), with participation by the otak (mar-
ried men). There is a complicated system of payment for
damages, including a hundred camels for causing a death,
to a small amount of money paid for a day’s incapacita-
tion. The loss of an arm, leg, hand or eye requires a
significant monetary or livestock reimbursement from the
perpetrator to the victim. A wound from a sword or knife
results 1in the payment of a smaller amount of money
(Lewis 1962:36).

The Beja love coffee and the Beja coffee ceremony
endures as an important part of Beja community life. Many
in the largely Beja Deim® el Arab section of Port Sudan
frequent the same coffee shop almost every day of their

lives (Lewis 1962:38). Beja men and women spend much of

62 paul (1982:57) offers a caution here, however, and says the more
Arabized the Beja group, the more likely they are to have introduced
something like a caste system by which “the intruders have lorded it
over the indigenous tribes.”

®3 I have visited Deim el Arab in Port Sudan, the neighborhood of

Lewis’ research, as recently as 2002. The Beja coffee shops remain
there and the social condition he describes has changed but little.
Port Sudan was constructed in the early twentieth century from vacant
coastline that offered a deeper harbor than was provided by the
ancient city of Suakin sixty kilometers away (Perkins 1993:36, 66).

®4 Arabic for “neighborhood” or “native dwelling area” (Perkins,

1993:40) .
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their time drinking coffee. Some drink five cups of cof-
fee five times a day, others five cups four times a day.
The coffee ceremony®” takes about one hour to complete and
avails the Beja the opportunity to visit (usually separ-
ately by gender) in a relaxed venue. Since Beja gather
for this ceremony many times a day for an hour at each
occurrence, one researcher sees such relaxation as a core
value in their culture.

Leisure and ‘leisureliness’ have been identified as
the Beja ethos underlying most of their material
life. A special ’'Marked’ leisure period 1is afforded
by the coffee ritual, which takes up to one and a
quarter hours. Beja meal®® times are quick and
silent, but the Beja Jabanaat, i.e. The time of cof-
fee drinking, is the only activity that allows [the
Bejal...to relax and socialize at the same time
(Wedekind 1990:102-103).

Coffee 1is more than an occasion to socialize with the
Beja. Women make coffee for themselves and the children
every morning (Ausenda 1987:186). The beverage plays a
major role 1in the essence of their culture. Ausenda
(:344, bold mine) relates coffee’s importance to them.

A Hadendowa [Beja] cannot do without coffee...The
importance of coffee to Hadendowa is due to the fact
that drinking it entails a welcome relaxation in the
company of friends, which enlivens his drab daily
routine. Coffee has Dbecome so important to the

® This coffee ritual is similar in substance and style to the Ethi-

opian coffee ceremony, celebrated by most tribes within that country.
The ceremony involves roasting the coffee beans over an open fire,
grinding them into a fine powder by hand, and then brewing the coffee
in a pot of heated water. Beja coffee (jabana) is always brewed for
guests who come calling. Guests are allowed to stay and visit one
hour, the approximate length of time of the coffee ceremony, and then
are supposed to go home. This constitutes a cultural pattern for the
regulation of social visits. Unlike many societies, visitors in Beja-
land know when it is time to go home.

®*The Beja diet consists largely of milk and butter mixed with a lit-
tle durra (millet from sorghum) and coffee (Roper 1927:147). This
perhaps explains why among the thousands of Beja in Sudan, Egypt and
Eritrea, not one person of any age or gender I have ever seen could
be described as anything but slender.
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Hadendowa that its lack is considered tantamount to
utter destitution, as if on the verge of starva-
tion...the cost of the ingredients necessary to pre-
pare coffee represents between 15 and 25 percent of
a Hadendowa’s monthly budget, adding less than two
percent of the calories, contained in sugar, to his
total intake. A Hadendowa would rather starve than
stay without coffee.

Beja also spend endless hours playing the board game
of Andot.®” The game is reputed to be as complicated as
bridge and as difficult as chess. Andot is played by all
the Beja divisions and at every level of society. Even
the sheikhs and elders enjoy the game. Often herdsmen
with little else to do, play all day (Owen 1938:201).
Owen observed (:201) after enjoying Andot with the Beja,
“There 1is no easier passport to their acquaintance and
confidence than a game of Andot.”

Besides the game of Andot, which is played at lei-
sure under the shade of Acacia trees during the heat of

% to de-

the day, the Beja have running and jumping games
velop stamina and agility (Lewis 1962:36). Lewis des-
cribes the game of yest in this manner.

In this game two sticks are placed on the ground
some distance apart, a long Jjump over the first is
followed by a second hop over the second stick. The

®’Andot (ie. manure pellets) is played by moving small camel dung
pieces along a carved wooden board that roughly resembles a back-
gammon apparatus. The Beja also throw camel pellets at the bride and
groom at weddings, substituting a readily available resource in place
of the rice or seeds of Western weddings. This game is