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Abstract
This research work “Effects of  Displacement on Kanuri Cultural 
Practices of  Internally Displaced Persons of  Borno State, Northeast 
Nigeria”, is an examination of  the experiences of  displaced persons 
of  the Kanuri ethnic stock who have been forced out of  their origi-
nal places of  habitation as a result of  the violent attacks carried out 
by Boko Haram Insurgents. The study examined (before and after the 
displacement), identified, described and documented changes that 
occurred in the cultural practices of  the Kanuri people who have fled 
their villages and are settled in temporary settlement camps within 
Maiduguri. The study employed ethnographic research design. Ob-
servation, in-depth interviews, literature and archival documentary 
reviews were the methods employed for data collection. Participants 
were sampled using both purposive and snowball sampling tech-
niques. Adult males and females within the age range of  25–70 years, 
totaling 40, were interviewed. Data was analyzed using the princi-
ples of  thematic content analysis. Findings of  the study revealed that 
the IDPs were living in a state of  normalcy (somewhat), and cultural 
practices were well observed before the displacement. In the process 
of  adapting to a new environment after the displacement, a number 
of  their cultural practices have been modified while others have been 
abandoned giving birth to a “camp culture”, largely because the setup 
of  the settlement camps did not give much attention to the cultural 
livelihood of  the IDPs as was obtainable in their original places of  
abode. This has significantly influenced and at a certain level, mod-
ified parts of  their cultural lifestyles such as naming, circumcision, 
marriage and funeral rites. Significant behavioural changes were also 
observed in family connection/control and coexistence. This has re-
sulted in the loss of  cultural values and has landed the IDPs in a state 
of  uncertainty, not sure of  what the future holds. While the IDPs have 
made effort to sustain certain aspects of  their culture against all odds, 
the study concludes that the camp culture is a threat to the sustain-
ability of  Kanuri culture and therefore, recommends a review of  the 
guidelines for camp coordination and management by incorporating 
the cultural orientation of  the displaced persons. This is a necessary 
step in safeguarding the cultural practices of  the displaced persons.
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Chapter One 
 Introduction

Background of the Study

Prior to 2009, Borno State, Northeast Nigeria witnessed the peace-
ful coexistence of  both indigenes and non-indigenes. This earned the 
state its popular slogan “Home of  peace and Hospitality”. However, 
the terrorist attacks by Boko Haram insurgents that began in 2009 
and which have become frequent occurrence since then have robbed 
the State of  this peace it enjoyed. Boko Haram which literally means 
“Western education is forbidden” began as the agitation of  an Islamic 
sect with a ‘strange’ commitment to non-conformists’ standards of  
social organization in Northern Nigeria (Walker, 2012). The insur-
gency rendered many Local Government Areas (LGAs) in the State 
uninhabitable, forcing inhabitants to flee their homes for refuge in 
the safest available places in neighbouring towns, states and in some 
cases, neighbouring countries like Niger, Cameroon and Chad. Ma-
jority of  these people fled to Maiduguri, the Borno State capital, with 
most of  them finding homes in Internally Displaced Persons (IDP) 
camps. According to the International Organisation for Migration 
(IOM) Data Tracking Matrix (2017), there are thirteen official IDP 
camps in Maiduguri Metropolitan Council (MMC) and Jere LGA of  
Borno State. These camps are classified as official because of  the sup-
port they receive from the government.

For the purpose of  clarity, Internally Displaced Persons (IDPs) are 
persons or group of  persons who have been forced or obliged to flee 
or leave their homes or places of  habitual residence, in particular as 
a result of, or in order to avoid the effects of  armed conflict, situa-
tion of  human rights or natural or human made disasters, and who 
have not crossed an internationally recognised border (OCHA, 1999). 
This definition is one offered by former UN Secretary-General’s rep-
resentative on IDPs, Francis Deng, and used in the guiding principles 
on internal displacement.

Borno IDPs rely virtually on the government, non-governmen-
tal organizations and charity for survival. The displacement caused 
a significant shift in their cultural practices and from their heritage 
such as their land, physical or material objects, monuments, sites, 
beliefs, customs, knowledge, traditions and so on which are inher-
ited from generation to generation. Their cultural practices which 
are the patterns of  social interactions and behaviours that represent 
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the knowledge of  what to do when and where and how to interact 
within a particular culture (Lawrence, 1999) have been altered, ush-
ering them into an entirely new way of  life, different from what was 
obtainable in their places of  origin before their displacement. Such 
wealth of  heritage, both tangible and intangible signify their identity 
and tradition which they make efforts to preserve. Thus, this thesis 
attempts to provide a documentation of  the changes in the cultural 
practices of  Borno IDPs seeing how important culture is to humanity. 
This documentation will serve posterity and development in terms of  
planning and implementation.

Motivation For The Study

Considering the centrality of  the researcher in ethnographic studies 
in terms of  data collection and hermeneutics, the researcher is mo-
tivated to share some of  her background experiences that triggered 
this work. The researcher’s interest in culture began right from her 
undergraduate days. This led to the further pursuant of  a master of  
Arts degree in Museum and Heritage Studies. However, interest in 
culture change and displacement as an area of  research started in 
2014 when the researcher returned to Maiduguri from Accra, Ghana 
after the successful completion of  her M.A studies which roughly 
coincided with the beginning of  Boko Haram induced internal dis-
placement in Northeast Nigeria, following the sacking of  residents 
of  Local Government Areas by the Insurgents. The first thing the re-
searcher noticed on return to Maiduguri was a large number of  peo-
ple (Men, women, children) of  all ages scattered around the streets of  
Maiduguri, the Borno State capital which was unusual. Upon enquiry, 
it was revealed that they were people who were driven from their 
homes in the LGAs by the Boko Haram insurgents. Further enquiries 
and research revealed that people in such situations were called IDPs. 
With a background in Creative Arts and Heritage studies, it was obvi-
ous that there would be significant changes in the cultural practices 
of  these people as they had migrated (which is a key factor aiding cul-
tural change); even moreso because the migration was rural-urban in 
nature. This thought stirred the interest of  the researcher to dedicate 
resources to scientifically identify and document these changes for 
posterity. Therefore, the first motivation to carry out this study is the 
fact that culture is dynamic not static; and there is need to monitor 
how it evolves considering how vital it is to humanity.

The second motivation for this study stemmed from the fact that 
culture matters to sustainable development ((Dessein, Soini, Fair-
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clough & Horlings, 2005). Therefore, for development to be sustaina-
ble, culture should be a requisite criterion. Effort is being made by the 
government to clear the insurgents and return the displaced popula-
tion back to their homes. This obviously comes with developmental 
projects to improve the lives of  the people. However, it is important 
to note that any programme targeted at improving the lives of  a com-
munity requires the involvement of  the people from planning to im-
plementation in order to be impactful (Chatelard and Hassan, 2017). 
This approach is known as the bottom-top approach – an approach 
based on the people’s needs and aspirations, grounded on their cul-
tural orientation or background (Shallangwa & Saliba, 2019). The re-
searcher was confident that embarking on this research would shed 
light on the cultural practices of  the selected displaced population, 
which would positively impact developmental projects targeted to-
wards improving their lives.

Finally, the researcher observed that several people from all walks 
of  life were supporting the IDPs in several ways at the beginning of  
the displacement. For instance, medical personnel provided volun-
tary healthcare services, philanthropists, social clubs and associa-
tions supported them with relief  materials (both food and non-food 
items) as well as cash. This motivated the researcher to undertake 
this study although the IDPs might not benefit from the research di-
rectly, they would benefit indirectly if  as mentioned above, the re-
sults inform developmental projects planning and implementation 
as anticipated.

Theoretically, the research drew on works by scholars in cul-
tural anthropology especially within spaces of  transition such as 
El-Sharaawi (2012) to shed more light on the experiences of  the IDPs 
of  Borno in their transiting period. It has also been influenced by 
works on cultural sustainability and cultural change such as the cul-
tural sustainability pillar discourse as advocated by Hawkes (2001).

Statement of the Problem

Place, space and culture are closely linked. This is because culture is 
practiced by a group of  people within a defined geographical space; 
a place. For this reason, culture varies from place to place, giving the 
people of  a place their unique identity. As such, migration becomes 
one of  the agents of  cultural change because once people leave a place 
they are connected to (home) whether voluntarily or forcefully, the 
practice of  their culture both tangible and intangible are affected. 
This may result in the modification and in some instances loss of  
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some cultural practices. These changes have the tendency of  ampli-
fying problems in the lives of  migrants, especially when it is a forced 
migration. The displacement of  communities in Borno State affect-
ed by the Boko Haram insurgency has magnified a range of  social, 
cultural, economic, legal and political issues. This is mainly because 
of  the temporary nature of  the settlement camps which is different 
from what was obtainable in their original places of  residence.

The setup of  the settlement camps which does not give much at-
tention to the cultural livelihood of  the IDPs as was obtainable in 
their original places of  abode, has the tendency of  significantly in-
fluencing and modifying parts of  the cultural lifestyles of  the people 
such as naming, circumcision, marriage and funeral practices. It may 
also significantly influence behavioural changes in family connec-
tion/control and coexistence. Curiously, there is a dearth of  literature 
on the effects of  the Boko Haram-induced displacement on the cul-
ture of  the displaced people in Borno State. It is against this backdrop 
that this research examines the effects of  displacement on the cul-
tural practices of  the IDPs in Borno State, Northeast Nigeria, within 
the context of  cultural sustainability because culture is dynamic, not 
static, and is essential for development.

Objectives of the Study

The objectives of  the study are to:

i. identify the cultural practices of  the IDPs before they were 
displaced

ii. examine the cultural practices of  the IDPs in the camps
iii. identify any changes in the cultural practices of  the IDPs 

that might have occurred and the factors that triggered the 
changes

iv. analyse the implications of  the camp and the cultural prac-
tices in the camp on the sustainability of  Kanuri culture
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Research Questions

The following research questions were answered:

1. What characterised the cultural practices of  the IDPs before 
displacement?

2. What are the effects of  displacement on the cultural practices 
of  the IDPs?

3. What triggered any possible changes that might have oc-
curred in the cultural practices of  the IDPs?

4. How have the settlement camps and the camp cultural prac-
tices impacted the sustainability of  Kanuri culture?

Significance of the Study

As Rajput (2013) puts it, the issues that IDPs face is to a large extent 
less understood as compared with those of  refugees and other asy-
lum seekers due to the internal nature of  their mobility. As an ex-
ploration of  the cultural life of  the IDPs of  Borno State, Northeast 
Nigeria, this research has the potential of  contributing to both aca-
demic and policy debates on internal displacement and culture. It is 
hoped that the outcome of  this research will serve as a guide for the 
planning and implementation of  sustainable development initiatives 
as it is apparent that culture matters to sustainable development and 
growth of  a community.

It has also been observed that most studies on the Boko Haram-in-
duced displacement are quantitative in nature – mostly content anal-
ysis  – and do not especially pay attention to the effect of  displace-
ment on the cultural practices and heritage of  the displaced persons, 
as important as it is. These include studies by Adesola and Ola (2015), 
Mirth (2014) and Barau (2018). The result is a deficit in understanding 
the impact of  the displacement on the cultural practices and heritage 
of  the victims. This study has therefore employed a qualitative meth-
odology and ethnographic research design to achieve its objectives. 
This method and design can be adapted to similar cases.

Beside adding significantly to the growing body of  knowledge, it 
is hoped that the results of  this study will be beneficial to the gov-
ernment, non-governmental organizations (NGOs) and the various 
communities themselves that are currently working hard to build 
resilience that will bring about peace and restore normalcy in the af-
termath of  the violent conflict.
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Scope of the Study

This study is limited to the internally displaced persons residing in 
three temporary settlement camps in Maiduguri Metropolis of  Bor-
no State, namely: Bakassi, Teachers’ Village and Mohammed Goni 
College of  Legal and Islamic Studies (MOGCOLIS) IDP Camps. These 
camps are inhabited by displaced persons from Abadam, Kukawa 
and Monguno LGAs of  Borno State. The camps were selected because 
there was no plan to resettle the communities as at the time of  col-
lecting data for this study since their Local Governments were yet to 
be cleared of  Boko Haram insurgents. However, some LGAs such as 
Bama, Konduga and Damboa were not included in the study because 
they have already been resettled and are enjoying relative peace. It 
is equally important to mention that IDPs from the selected LGAs 
are not resident in the same camp but are spread across the different 
camps. MOGCOLIS camp was selected because Abadam IDPs reside 
there, Bakassi because it holds Monguno IDPs, while Teachers’ Vil-
lage hosts Kukawa IDPs. Participants were drawn from these three 
different camps to capture data on a wide scope of  the experiences of  
the IDPs with regards to their cultural practices. The use of  the three 
IDP camps also ensured that IDPs with differing backgrounds were 
sampled to achieve complexity of  data. Although all participants are 
of  the Kanuri ethnic stock with similar culture, they come from dif-
ferent local government areas hence, there are variations in the way 
they do things.

It is also important to mention the theoretical scope of  this study 
considering the fact that cultural practices are broad and it is al-
most impossible to cover all within the context of  a study such as 
this. This study is delimited to the cultural practices of  the IDPs as 
it relates to marriage, naming, circumcision and funeral rites, their 
traditional administrative and gender setup. These aspects of  culture 
were selected because they are the dominant modes of  expression of  
culture within the IDP camps and one finds different forms of  cul-
tural practices both tangible and intangible such as music, dressing, 
cuisine and so on, all embedded within the aforementioned cultural 
domains. For instance, marriages take place and people give birth in 
the camps. There also exist leadership structures as well as men and 
women performing different roles, making the selection of  these cul-
tural practices appropriate.

The Kanuri ethnic group was selected because it is the largest eth-
nic group in Borno State and at the same time, northern Borno is the 
worst affected in the State in terms of  displacement. Kanuri people 
also, regardless of  their Local Government Areas, have a homoge-
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nous culture with slight variations from place to place, unlike Gwo-
za in southern Borno, for instance, where there is a multiplicity of  
ethnic groups. This made it possible for the researcher to collect and 
harmonise data.

Conclusion

This chapter has provided a general overview to the entire thesis. It 
gives an insight into the rationale behind the study as well as what 
to expect in the ensuing chapters. The problem statement and mo-
tivation for the study are clearly stated together with the objectives 
and research questions of  the study. The theoretical, empirical and 
methodological significance of  the study, and the scope of  the study 
have also been highlighted.
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 Literature Review and Theoretical Framework

Introduction

This chapter examines the existing literature on the key concepts 
used in this study. Generally, it is aimed at providing insights into 
these concepts and issues as they concern cultural change induced by 
migration/displacement. An empirical review of  existing studies is 
presented here as well to indicate the gap in literature that this study 
attempts to fill. Furthermore, there is also a review of  the theories 
guiding the study. Accordingly, the first part of  this chapter deals 
with literature relating to the issues and concepts in cultural change 
occasioned by migration, the second part reviews existing stud-
ies while the third part preoccupies itself  with the theories guiding 
the study: the liminality and acculturation theories, and finally, the 
chapter ends with a graphical description of  the study.

Issues and Concepts in Cultural Change 
Occasioned by Migration

Under this section of  this chapter, existing literature on such con-
cepts as culture, cultural practices/heritage, cultural sustainability, 
space, place and culture, migration and internal displacement are re-
viewed. Insurgency in Northeast Nigeria, the history, arts and culture 
of  the people of  Borno are also given attention here.

Culture

Culture is generally understood as the total way of  life of  a group 
which sums up their experience in their environment. It comprises all 
learned behaviours such as skills, attitudes, languages, values and the 
particular material items used within a defined space or environment. 
This entails that every individual within a society learns how to express 
his needs and thoughts in a way that other members of  the society can 
understand and accept (El-Yakub, 2009). Culture varies from society 
to society, this implies that every society has its own unique culture.

It is along these same lines that the renowned anthropologist, 
Taylor (1871) defines culture as “that complex whole which includes 
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knowledge, belief, art, morals, law, custom and any other capabilities 
and habits acquired by man as a member of  society”. Keesing (1981), 
similarly conceives culture to be comprised of  “systems of  shared 
ideas, systems of  concepts and rules and meanings that underlie and 
are expressed in the ways that human beings live.” Helman (1994) 
harmonizes these definitions by Taylor and Keesing in this way:

From these definitions one can see that culture is a set of  guidelines 
(both explicit and implicit) which individuals inherit as members of  a 
particular society, and which tells them how to view the world, how to 
experience it emotionally, and how to behave in it in relation to other 
people, to supernatural forces or gods, and to the natural environment. 
It also provides them with a way of  transmitting these guidelines to the 
next generation  – by the use of  symbols, language, art and ritual. To 
some extent culture can be seen as an inherited ‘lens’ through which 
the individual perceives and understands the world that he inhab-
its and learns how to live within it. Growing up within any society is 
a form of  enculturation whereby the individual slowly acquires the 
cultural ‘lens’ of  that society. Without such a shared perception of  the 
world, both the cohesion and continuity of  any human group is impos-
sible (p. 2–3).

Helman’s definition of  culture stresses on an individual’s sense of  
belonging to a particular group, environment, and specific period 
(generation), as well as enculturation and acquisition of  the cultural 
lens by individuals (El-Yakub, 2009). This culture is therefore not the 
decoration added after a society has dealt with its basic needs. Cul-
ture is the basic need – it is the bedrock of  society (Hawkes, 2001).

Richardson (2001) defines culture as the totality of  all that char-
acterises humans which includes the tools and objects we create, the 
structures and institutions we fashion, the concepts and ideas we 
develop and the way they take shape as customs and beliefs. Culture 
is the learned and shared human models of  living; it is mankind’s 
primary adaptive mechanism (Damen, 1987). Every aspect of  human 
existence revolves around culture hence, it becomes a key tool for 
survival. It is a fragile phenomenon that is constantly changing and 
easily lost (Ododo, 2014).
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Cultural Practices/Heritage

Frese (2017) defines cultural practices as shared perception of  how 
people routinely behave within a given culture. He suggests there is 
a relationship between norms and cultural practices, as norms pre-
scribe certain behaviours. Once these behaviours are socially rou-
tinized – meaning if  the people within the culture accept them and 
perform them habitually  – they become practices. From the above 
explanation therefore, it can be argued that cultural norms lead to 
cultural practices. These cultural practices, according to Frese (2017: 
1328), are inferred by perceptions of  common behaviour of  others - 
“how do people think and behave around here?”. Put even more clear-
ly, cultural practices are patterns of  social interactions and behav-
iours. They represent the knowledge of  “what to do when and where” 
and how to interact within a particular culture (Lawrence, 1999). 
Cultural practices are handed down from generation to generation 
hence they become cultural heritage, which will be discussed below.

Heritage as a term is assumed to be somewhat complex and has 
been given so many definitions. Among these definitions, is the view 
that heritage is something transmitted or acquired from a predeces-
sor, a tradition, property that is or may be inherited as well as valued 
objects and qualities such as historic buildings and cultural traditions 
that have been passed down from previous generations (Tijani  & 
Shallangwa, 2016). Another definition of  the term ‘heritage’ worth 
examining is that by the Montreal Council on Heritage. Here heritage 
means any asset or group of  assets, natural, tangible or intangible, 
that a community recognizes for its value as a witness to history and 
memory while emphasizing the need to safeguard, to promote and to 
disseminate such heritage (Montreal Council, 2013: 13). Loulanski’s 
(2006: 55) definition is not radically different from the other two, 
stating that cultural heritage includes the material aspects of  culture 
(moveable and immoveable)  – sites, buildings, landscapes, monu-
ments, and objects – as well as the non-material aspects, which are 
embodied in social practices, community life, values, beliefs and ex-
pressive forms such as language, arts, handicrafts, music and dance.

As represented by the three definitions captured above, a survey of  
the literature on what is meant by heritage/cultural heritage, points 
to the conclusion that the term is associated with things both natural 
and man-made and tangible and intangible that humans are attached 
to and place high premium on because they are embodiments of  who 
they are, or in other words, define their identity. That is basically the 
orientation of  the term “cultural heritage” in the context of  this study.
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Today, as in the past, cultural heritage continues to perform its irre-
placeable role as a vector of  meaning and identity for communities and 
individuals. However, it is striking how far the very definition of  what 
constitutes cultural heritage, in both its tangible and intangible forms, 
has evolved within the scientific community over recent decades to 
include an increasingly large section of  the environment and human 
forms of  expression. Tangible cultural heritage today is no longer lim-
ited to great monuments and iconic archaeological sites, but also en-
compasses a much larger array of  culturally significant places, such 
as historic cities, living rural areas and seascapes, gardens or sacred 
forests and mountains, industrial areas, and even sites associated with 
painful memories and war. Collections of  movable items within sites, 
museums, cultural properties and archives have also increased signif-
icantly in scope, testifying not only to the lifestyles of  kings and the 
achievements of  great artists, but also to the everyday lives of  peoples. 
Similarly, the intangible cultural heritage, which gained greater recog-
nition and a more formal status following the adoption by UNESCO of  
a Convention for its safeguarding in 2003, includes oral traditions, the 
performing arts, social practices, rituals, festive events, and knowledge 
and practices concerning nature and the universe or the knowledge 
and skills to produce traditional crafts (UNESCO, 2013:2).

The above excerpt provides a description of  what constitutes cultural 
heritage, both tangible and intangible.

Cultural Sustainability

Culture and sustainability are both complex concepts that are open 
to diverse interpretations. Before delving into this compound con-
cept, it is imperative to understand them as separate entities. Culture 
has already been discussed above therefore, the focus here will be on 
sustainability. Borrowing from the report of  the Brundtland com-
mission of  1987, the term sustainability suggests stability. Madhavan, 
Oakley, Green and Low (2013) note that the sustainability concept can 
be applied to diverse areas and is therefore, open to numerous inter-
pretations. It is an all-encompassing principle for both economic and 
social activities hence, it is multifaceted. Madhavan et al. (2013) cited 
three instances of  how the concept of  sustainability can be interpret-
ed. They are:

– Fiscal sustainability where a properly structured sustaina-
bility programme could be beneficial for both short and long 



31

Literature Review and Theoretical Framework

terms. A sound fiscal programme could significantly improve 
business confidence, provide capacity for public investment, 
create greater resilience to deal with economic downturns 
and national emergencies, prevent crowding out of  private 
investment, and protect against the risk of  severe crisis.

– Environmental sustainability is another area where the sus-
tainability principle can be applied for clean air, clean water, 
natural habitat for quality of  life, protection against the se-
vere dangers of  global warming and above all to avoid the 
great costs required to remediate an unsound legacy.

– They looked at the healthcare sector and noted that medi-
cal technology improves life expectancies, increase in many 
countries, however, it has adverse impact on the economy but 
when the principle of  sustainability is applied with a robust 
framework that evaluates different approaches, a more sus-
tainable system can be achieved and the impact of  technolo-
gy on the economy be mitigated.

Against this backdrop, Madhavan et al. (2013) suggest that sustainabil-
ity represents a wish for a world in which human uses of  resources do 
not produce irreversible, global-scale change, where consumption (for 
example of  energy) is balanced by replenishment (from the sun), and 
where waste (for example carbon dioxide) does not produce harmful 
change (of  climate). Ultimately, the concept of  sustainability revolves 
around the hope for stability. There have been other approaches to 
what sustainability entails; some of  which are sampled below.

Coming from the development angle, Malkin (2013) notes that sus-
tainability means first and foremost that an outside effort can help 
launch a community towards achieving its objectives but then, the 
outside effort should be designed such that the project does not con-
tinuously involve or rely on outside donations of  resources. Malkin’s 
(2013) understanding or definition of  sustainability suggests inde-
pendence and continuity. Invariably, without sustainability, what-
ever outside effort is put into furthering the interests of  a commu-
nity leaves nothing behind when the outside effort ends. Citing his 
experience of  donating medical equipment to a local hospital which 
ended up being a problem to the hospital, Malkin (2013) emphasizes 
that for any developmental initiative to be sustainable, it needs to be 
approached from the bottom-top perspective.

For Andres (2013), sustainability is not about the consumption of  
things: stuff, trees, mountains, or air which also have to be protect-
ed. He views sustainability as having more to do with “helping every 
member of  our community to become a rightful member, contributing 
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to our society and to our future” (p. 8). In another take, Gandhi (2013) 
affirms that sustainability begins with identifying that which we wish 
to sustain. In an important sense, sustainability is linked to sinceri-
ty of  purpose. If  we know that which we wish to sustain and if  it is a 
righteous cause, then through sincerity, we can sustain it as Mahat-
ma Gandhi did with his “belief  in the goodness of  all human beings” 
(p. 45). In line with Gandhi (2013), this study has identified culture as 
what is to be sustained owing to its importance to every civilization.

The above captured conceptualisations of  sustainability are close-
ly linked to sustainable development which initially focuses on eco-
nomic, social and environmental sustainability as laid out in the 
Bruntdland report of  1987. While this is important, it is not as closely 
aligned with the concerns of  the current study. The interpretation of  
the sustainability concept by Novo (2013) relates more to this study. 
He likens the concept of  sustainability to the recycling of  musical 
materials which involves creating something new from the old with a 
healthy dose of  imagination, novelty and discipline. In other words, 
a hybridization of  the old and the new.

Novo (2013) argues that in music, as in any work of  art, the ba-
sic material is transferred from one generation to another. Artistes 
then work with what they have inherited, enhancing it with creativ-
ity and novelty. From a creative perspective, skilfully combining old 
with new is very different and requires imagination and discipline. 
This study finds Novo’s (2013) conceptualization of  the sustainabil-
ity concept remarkable and thus, contextualizes it to the concept of  
cultural practices in the face of  rural-urban internal displacement. 
In this study, the term sustainability suggests continuity and mainte-
nance that is inexhaustible or indefinite in character, springing from 
a synergy between rural ways and urban ways. Brought closer home, 
sustainability in the context of  this study is the indefinite and inex-
haustible continuation of  cultural practices expressed in beliefs, val-
ues, customs, rites, livelihood, cuisine, crafts, dressing, hairdo, body 
art etc. bearing in mind that culture is dynamic rather than static. The 
aspects of  culture that have been able to evolve over time and space 
are the ones assumed to be sustainable while the obliterated ones are, 
as a matter of  fact, unsustainable. There are, however, some aspects 
that have not yet fallen into oblivion but are threatened, needing 
urgent intervention in order to be sustained; examples of  which in-
clude: language, folklore and music.

As far as this study is concerned, cultural sustainability is the bed-
rock or foundation of  a society upon which social, economic and en-
vironmental pillars stand. However, quite disturbing is Novo’s (2013) 
assertion that “it does not matter whether sustainability is embedded 
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within a culture or it is imposed upon that culture” (p. 53). This study 
does not view imposition as being in consonance with cultural sus-
tainability because cultural sustainability advocates for bottom-top 
approaches. It therefore disagrees with this assertion.

Having established what sustainability means from the view of  
some scholars and what it means in the context of  this study, efforts 
will be made now to establish the relationship between culture and 
sustainability under the concept of  cultural sustainability. Burford, 
Hoover, Velasco, Janoušková, Jimenez, Piggot, Podger and Hard-
er (2013) posit that there is a significant growing concern in several 
arenas that the three pillar model of  sustainability consisting of  en-
vironmental, economic and social dimensions, may be overlooking 
something of  fundamental importance. Burford et al., (2013) high-
lighted that:

There have been several attempts to define this missing dimension as 
a fourth pillar of  sustainability, but it has been variously described as 
a cultural-aesthetic, political-institutional, or religious-spiritual di-
mension. A well-established framing of  the fourth pillar or missing di-
mension of  sustainability conceptualizes it in terms of  culture, the arts 
and/or aesthetics. Jon Hawkes makes this case explicitly in his book 
The�Fourth�Pillar�of�Sustainability:�Culture’s�Essential�Role� in�Public�Planning 
(2001), where he argues that cultural vitality, understood in the sense 
of  wellbeing, creativity, diversity and innovation, should be treated as 
one of  the basic requirements of  a healthy society. While advocating 
for community involvement in arts practice, Hawkes makes it clear 
that he is referring to a broader definition of  culture that is not limited 
to arts and heritage, but encompasses the whole complex of  distinc-
tive spiritual, material, intellectual and emotional features that char-
acterize a society or social group. UNESCO has similarly been active 
in promoting the cultural perspective, and many of  its publications 
since the 1990s have highlighted the central role of  culture in sustain-
ability either as a self-standing pillar of  sustainable development or 
as a foundation underlying the other three pillars. This has been par-
ticularly significant within the context of  Education for Sustainable 
Development (ESD), where the cultural pillar has a strong focus on 
acknowledging and respecting diverse worldviews, identities and local 
languages and promoting open dialogue and debate (p. 3036).

According to Burford et al., (2013), there has also been a number of  
international declarations and processes aimed simultaneously at 
raising awareness of  sustainability within the arts and culture sec-
tors, and at incorporating a cultural-aesthetic dimension into on-go-
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ing sustainability discourses. These include, among others, the 2001 
Tutzinger Manifest a call issued at a conference on Aesthetics of  Sus-
tainability in Tutzing, Germany. The integration of  a cultural dimen-
sion into the Agenda 21 processes arising from the 1992 Rio Earth 
Summit was advocated for at the conference.

The Agenda 21 for Culture initiative led by the United Cities and Local 
Governments initiative, a coalition of  local governments from different 
countries emerging from the 2004 Forum of Local Authorities for Social 
Inclusion; and the Culture Futures conference co-organized in 2009 by 
prominent civil society organizations in the arts and culture sector, as a 
parallel to the COP15 UN Climate Conference in Copenhagen. The latter 
conference has generated ongoing activities and collaborations among 
the organizations concerned, such as the Connect2Culture initiative of  
the Asia-Europe Foundation (Burford et al., 2013:3037).

According to Burford et. al (2013), cultural-aesthetic perspective is 
present among indigenous communities and their advocates such 
as the UN Food and Agriculture Organization (FAO), who frame the 
missing-pillar debate in terms of  cultural integrity. “This term is used 
to encompass shared values, beliefs and knowledge, as well as more 
tangible manifestations of  culture such as ceremonies and objects” 
(p. 3037). Within this context, the United Nations Permanent Forum 
on Indigenous Issues has acknowledged the need for culturally ap-
propriate indicators of  well-being and sustainability that reflect true 
indigenous perspectives such as portraying approaches grounded in 
wholism and unique values (Burford et al. 2013).

Burford et al. (2013) also argue that the need for a core fourth pillar 
of  sustainability/sustainable development, as demanded in numer-
ous fields, can no longer be ignored on the grounds of  intangibility. 
They opine that diverse approaches to this vital but missing pillar 
(cultural-aesthetic, religious-spiritual, and political-institutional) 
find common ground in the area of  ethical values. According to them, 
ethical values should be the fourth pillar encompassing cultural-aes-
thetic, religious-spiritual, and political-institutional. They acknowl-
edge that the use of  the fourth pillar metaphor to signify the exist-
ence of  a less tangible dimension to sustainability, with ethical values 
as one of  its key elements, is an oversimplification especially as eth-
ical values permeate every field of  human endeavour represented by 
the three existing pillars, and the social dimension in particular is 
intimately concerned with ethical values such as equity and justice.

Burford et al. (2013) envisage alternative metaphors, e. g. , ethical 
values as a foundation or lintel for the three pillars, as a weft run-
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ning through them, or as a spiral that winds around them in each 
case touching each of  them and linking them together, but also in-
corporating something extra. Their main reason for promoting the 
fourth pillar metaphor, instead of  any other viable metaphor, is to 
advocate for the inclusion of  ethical values in international sustain-
ability discourses on equal terms with the three existing pillars. They 
suggest that this could facilitate the mainstreaming of  the concept 
of  ethical values and reduce the likelihood of  its being dismissed as 
a trivial detail.

Working from the standpoint of  culture as understood by the an-
thropologist Taylor (1871), the argument put forward by Burford et al. 
(20l3) becomes controversial within the context of  this study. This is 
because ethical values are a component of  culture and therefore, this 
study queries Burford et al.’s stand.

Kagan (2011) argues that the cultural dimension of  sustainability 
involves not only the inclusion of  the value of  culture and of  the arts 
in the discussion of  local sustainable development and of  sustainable 
communities, with an understanding of  the contribution of  culture 
(as in ‘cultural expressions’ of  a community, cultural activities and 
the arts) to economic, social and cultural capital. It also involves an 
understanding of  ‘culture(s) of  sustainability’, i. e. set(s) of  norms and 
values, social conventions and institutions, informing the transition 
to more sustainable practices. At a more abstract level, the question 
of  culture(s) of  sustainability also touches upon transformations in 
worldviews and paradigmatic bases for the knowledge of  the world 
around oneself, i. e. epistemological issues. Under this perspective, 
his preoccupation is figuring out the connections between the arts 
and the culture(s) of  sustainability. In his own words, to “understand 
how the arts are related to such a question of  culture(s) of  sustaina-
bility” (Kagan, 2011: 16).

Kagan (2018) came up with four expressions of  the relationship 
between culture and sustainability as follows: The Fourth Pillar, Cul-
tural Sustainability, Cultural Dimension of  Sustainable Develop-
ment and the Culture(s) of  Sustainability Discourses.

The “fourth Pillar” expression originated from the title of  the pub-
lication by Australian cultural policy analyst and community arts 
advocate John Hawkes in 2001 (The�Fourth�Pillar�of�Sustainability:�Cul-
ture’s�essential�role�in�public�planning) (kagan, 2018). Hawkes fourth pillar 
metaphor sees cultural vitality and diversity for quality of  life as a 
development goal in itself. This expression of  the relationship of  cul-
ture and sustainability is rooted on cultural planning and community 
cultural development. It focuses on cultural policies and support for 
the arts and culture.
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Hawkes’ discourse is connected to the policy field of  “cultural plan-
ning”, which emerged in the 1980’s in the US in urban and regional 
policy, and was further articulated in Europe from the 1990’s onwards 
as a trans-sectoral approach to policy-making, in particular by Franco 
Bianchini (1993). It is also connected to “community cultural develop-
ment”, which is a North American term for policies supporting com-
munity arts and the cultural practices of  communities under a logic of  
“cultural democracy” and human development (see Adams and Gold-
bard 2001). Both policy fields are based on a rather wide (anthropolog-
ical) definition culture as way of  life and of  cultural practices as rooted 
in the everyday lives of  local communities (Kagan, 2018: 128).

According to Kagan (2018), Hawkes fourth pillar discourse gained 
popularity and has been promoted by other protagonists such as the 
“United Cities of  Local Governments” for the positioning of  culture 
as a fourth pillar of  sustainable development in its own right.

Emerging from the late 1990s onwards and subsequently finding 
some common ground with the fourth pillar discourse, the “cultural 
sustainability” discourse sees features of  culture under sustainability 
related perspectives and cultural processes and institutions as sus-
taining human societies and nature. It also investigates sustainable 
processes and its effects within the cultural field.

These sets of  discourses stimulated the emergence of  a research field 
on “cultural sustainability”, hosting a diversity of  themes, topics and 
approaches (from memory studies to speculative fiction, making links 
to pre-existing fields such as ecocriticism, geography and various 
branches of  humanities and social sciences). As a result, the expression 
“cultural sustainability” has thus been used in varied ways over the 
past decade, and although no consensus emerged on one definitional 
framework, some international research networks have attempted to 
sort out the multiple understandings of  cultural sustainability, such 
as e. g. the COST Action network “Investigating cultural sustainability” 
(Dessein et al. 2015) (Kagan, 2018: 129).

This expression foregrounds preservation and safeguarding of  cul-
tural heritage, cultural memories and intercultural exchange.

The cultural dimension of  sustainable development discourse cri-
tiques the fourth pillar metaphor. It argues that the integration of  all 
dimensions of  sustainability is a cultural, educative and transdisci-
plinary mission.
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This discourse is related to the field of  “Education for Sustainable De-
velopment”, whereby the importance of  cultural education and of  a 
transdisciplinary, integrative approach to education, are heralded by 
the advocates of  “the cultural dimension”. According to this concep-
tion, one can never understand the integrative challenge of  sustaina-
bility/sustainable development as long as one focuses solely on single 
dimensions taken separately from one another (be they environmen-
tal/ecological, economic, social, cultural or other dimensions). Indeed, 
the very question of  sustainable development is one of  a complex in-
tegration of  different dimensions. Thus, any non-integrative concep-
tualization of  sustainability that merely perpetuates the traditional 
modernist juxtaposition of  sectorally conceived policies is a basic mis-
understanding of  the very question at hand (Kagan, 2018: 129).

The focus of  this discourse is cultural education.
Finally, the “culture(s) of  sustainability” discourse looks at features 

or qualities of  cultures that are able to evolve and sustain human de-
velopment in challenging environments, allowing human societies 
to learn through crises, overcome them and transform themselves 
accordingly. It foregrounds artistic research and arts-based research.

Based on Kagan’s (2018) description of  the relationship between 
culture and sustainability, this study situates itself  within the cultur-
al sustainability discourse because here, cultural sustainability is not 
a pillar that shares equal importance with the economic, environ-
mental and social pillars rather, it is the foundation upon which the 
other pillars stand. The study also sees culture as having a significant 
role to play in sustainable development and argues for the preserva-
tion of  cultural heritage/practices.

Space, Place and Culture

Since culture has been discussed in the preceding sections, this sec-
tion preoccupies itself  with the basic understanding of  space and 
place and then ties the two concepts to culture in order to present a 
clear understanding of  how the concepts operate within this study. 
There have been several discourses regarding the concepts of  space 
and place in terms of  which is more important. These includes the 
study of  Casey (2001) who argues that place always comes first be-
cause it is based on human experience. Harvey (2006) on the contrary 
places space above place because of  his geographical background and 
orientation. The hierarchical order of  space and place is not the focus 
here however, this study tries to understand how culture is created 
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within the two concepts (space and place) and how the concepts af-
fect each other.

Space is considered by anthropologists to be a central element of  social 
life, one of  the three dimensions of  space-time-culture within which 
human life is immersed, and that are at once universal and yet various-
ly conceived and experienced by different cultures. Engaged with and 
experienced both as a physical and ambient dimension, as distance, 
location, or topography, space is recognized as an important cultural 
medium, an idiom through which individuals can think and that can 
be culturally organized to produce spatial practices that are social, 
aesthetic, political, religious or economic. Once embedded with signif-
icance, spatial constituents can be made to carry meaning as part of  a 
geo-symbolic order (Aucoin, 2017: 396).

This study finds the definition of  place by Agnew (2004) interesting. 
He defines place as operating in three parts: First, place as a location 
where an activity takes place or an object is located such as an address. 
The second part sees place as “a locale or setting where every-day life 
activities take place” (p. 2). Here, place is likened to for instance work-
places, places of  worship or shopping malls. The third part defines 
place as “a sense of  place or identification with place as a unique com-
munity, landscape and moral order” (p. 2). In the third part, place is 
viewed as a place one is connected and attached to (where one feels a 
sense of  belonging to a group or community). Place is a “framed space 
that is meaningful to a person or group over time” (Thorton, 2008: 10 
cited in Aucoin, 2017).

A presence that comes into being through human experience, dream-
ing, perception, imaginings, and sensation, and within which a sense 
of  being in the world can develop. It involves culturally meaningful 
sites whose significance rests in lived experience: with naming, local 
events and conflicts, the attachment of  stories, experiences of  affect, 
and the affixation of  meanings and memory to locations, landscapes, 
built environments, and places of  the body. Those cultural activities in 
which people engage in order to render spaces meaningful, whether 
these spaces are built, worked over, lived in, or part of  a space imag-
inary, are place-making practices. As sites take on cultural meaning, 
they come to be distinguished from generalized space as places (Au-
coin, 2017: 396–397).

Anthropological studies of  space and place acknowledge that land-
scape, space and body are representations of  “important sites for 
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cultural meaning, social and political memory and public discourse” 
(Aucoin, 2017: 395). Space can be used as an embodiment of  social 
meanings which are either culturally or historically constructed and 
at the same time, can be contested. Place on the other hand “carries 
with it sentiments of  attachment and identity that emerge out of  
lived experience” (Aucoin, 2017: 395).

From the discussions above, it can be concluded that space being 
universal, is the container of  place while place is defined through 
cultural meanings. Space, place and culture are a continuum as none 
is more important than the other, they all give meaning to each oth-
er. Within the context of  this study, the IDPs have left a place they 
are connected to; their original places of  abode (their home and their 
communities). They find themselves within a space which they are 
striving hard to create a place out of  through culture. It is this process 
of  “place making” that this study is concerned with.

Aucoin (2017) argues that space, place and landscape are symbol-
ic media that communicate meanings hence, the concept of  “space 
within space” which is highly contested. Space within space has been 
used largely in architecture however, the concept has been employed 
in other fields such as anthropology and geography. In this study, the 
space within space concept basically refers to the manner in which 
spaces are created within both interior and exterior of  a structure for 
use by different people based on status, age, sex/gender and so on. 
Aucoin (2017) mentions this concept illustrates ideas of  pollution, so-
cial and gender hierarchy within cultures through spatial separation.

As an ordering process, it establishes and metaphorically expresses 
social, familial or political relationships between things or persons 
on the basis of  designated place or relative placement, making use of  
any of  those dimensions of  space – left-right, high-low, interior-exte-
rior, centre-periphery, or cardinal directions – that a particular socie-
ty deems significant. The encoding of  social relations in spatial terms 
proceeds through the use of  geometrics, that is by using space as a 
means of  delineating and expressing the properties and relationships 
of  objects or persons to each other. Thus, spatial distinctions are used 
to divide the unmarked natural world into marked, culturally signifi-
cant areas by setting out visible or invisible boundaries that divide the 
spatial dimension into spaces that carry a social meaning. By creat-
ing an association between certain spatial dimensions and particular 
social categories (such as status groups, gender, or age categories), by 
differentiating and delineating boundaries between particular areas, 
space can then be made to take on symbolic meaning as well as political 
and cultural significance (p. 404).
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This study is also interested in spatial ordering among the IDPs and 
how this has either been sustained or modified in their new environ-
ment; the IDP camps.

Forced Migration

According to El-Shaarawi (2012), anthropologists have made signifi-
cant contributions to the understanding of  the phenomenon of  forced 
migration. There has been some debate as to how, if  at all, studies of  
refugees/IDPs fit into the broader category of  migration. While some 
researchers focus exclusively on the specific conditions of  refugees, 
others do not find it problematic to lump many types of  travellers 
and displaced peoples together as “migrants.” For some, that refu-
gees/IDPs are a legal category of  people seeking protection as a result 
of  persecution in their countries of  origin justifies their considera-
tion separately from other migrants, while others focus more on the 
fact of  the movement of  people itself  (El-Shaarawi, 2012).

“Defining types of  migration can be a difficult and imprecise task. 
While definitions are practically and legally necessary, the borders 
between categories are often fuzzy and indistinct” (El-Shaarawi, 
2012: 44). Some scholars claim that the processes of  globalization 
have made the classification of  migrants as either voluntary or invol-
untary more problematic (Al-Ali & Koser, 2002). In any case, it can be 
difficult to differentiate forced migrants or refugees from those who 
cross borders for other reasons and there are often social, political 
and economic reasons for defining migrants in one way or another 
(El-Shaarawi, 2012).

Forced migration, according to Eastmond (1997) cited in 
(El-Shaarawi, 2012), refers to a broad category that encompass-
es a variety of  forces of  expulsion in contrast to those who migrate 
freely and voluntarily, often in search of  a better life. Central to this 
definition is that all forced migration occurs within the context of  
power relations, often in the context of  overt domination and vio-
lence (Eastmond, 1997 cited in El-Shaarawi, 2012). Other terms used 
include dislocation, exile and displacement among others. Bammer 
(1994) describes displacement, a sister term to forced migration, as 
“the separation of  people from their native culture, through physical 
dislocation (as in refugees, migrants, exiles or expatriates) or the col-
onizing imposition of  a foreign culture” (p. xi).

Scholarship on forced migration is a broad body of  work en-
compassing refugee studies, displacement, and diaspora studies 
(El-Sharaawi, 2012). While there are shared theoretical and method-
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ological concerns between forced migration studies and migration 
studies more generally, those who wish to view forced migrants as 
‘just another type of  migrant’ risk ignoring the fundamental differ-
ences between them (Shami, 1996 cited in El- Sharaawi, 2012). Cel-
ebrations of  a globalized ‘world of  movement’ ignore the violence 
which engenders forced migration. In addition, Peteet (2005: 25) ar-
gues that “refugees are conceptually different from migrants in that 
refugees are usually displaced by large scale, organized violence of-
ten perpetrated by the state or paramilitary forces, while migrants 
often move because of  poverty, marginalization, or the pursuit of  
new opportunities”. Refugees are defined, and given status, by in-
ternational law. Refugees are also an object of  intervention by in-
ternational aid organizations and are thus implicated in discourses 
and debates about humanitarianism. While migrants usually retain 
citizenship until or unless they apply for naturalization elsewhere, 
refugees are both inside and outside the nation state: their states of  
origin usually exclude them, and they must seek asylum elsewhere 
(El- Sharaawi, 2012).

Some anthropologists disagree and argue that alternative concepts 
should be used, or that forced migrants should not be differentiated 
from other types of  migration (Malkki, 1995 cited in Sharaawi, 2012). 
For example, in addition to her previous work on migration which 
differentiated migration based on mobility patterns, Gonzalez (1961) 
cited in El-Sharaawi (2012) has more recently written about what she 
terms “conflict migration” to describe migration motivated by vio-
lent conflict in the place of  origin. She argues that although migrants 
fleeing conflict leave for different reasons than other migrants, their 
existence in the host society is similar to that of  other migrants. She 
also argues that it is not easy to separate political from economic rea-
sons for migration and that multiple motivations for migration may 
exist simultaneously (Gonzalez, 1992 cited in El-Sharaawi, 2012).

Regardless of  one’s perspective on the validity of  these debates, 
overlap between forced migration and migration studies does ex-
ist in that both raise issues of  displacement, cultural bricolage, and 
identity (Peteet, 2005). In addition, most migration is a complex, not 
easily disentangled response to global and local situations in which 
religious, social, economic and political factors are inextricably in-
tertwined (Richmond, 1988 cited in El-Sharaawi, 2012).

According to Crepeau (2008), the typologies of  migration are char-
acterised by the decision to leave home. Therefore, while voluntary 
migrants choose to leave home on their own volition, without com-
pulsion and usually in search of  better lives such as economic oppor-
tunities, forced migrants leave home involuntarily, usually to seek 
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refuge and safety elsewhere. Crepeau (2008) categorises forced mi-
grants as follows:

– Refugees: People outside their home country, who cannot re-
turn because of  fear of  persecution on account of  race, reli-
gion, nationality, membership in a particular social group, or 
political opinion.

– Asylum seekers: People who have moved across an interna-
tional border in search of  protection but whose claim for ref-
ugee status has not yet been decided.

– Internally Displaced Persons (IDPs): Persons who have been 
forced to leave their homes in order to avoid the effects of  
armed conflict, situations of  generalized violence, violations 
of  human rights or natural or human-made disasters, and 
who have not crossed an internationally recognized state 
border. IDPs are still subject to their countries’ sovereignty 
and laws.

– Development Displacees: People compelled to move by larg-
escale development projects such as dams, airports, mining, 
conservation parks and so on.

– Environmental and disaster Displacees: People displaced by 
natural disasters (floods, volcanoes, landslides, earthquakes), 
environmental change (deforestation, desertification, land 
degradation), and human-made disasters (industrial acci-
dents, radioactivity, water pollution).

– Trafficked Persons: These are persons (especially women and 
children) transported using violence, coercion, or by provid-
ing misleading information, in order to exploit them sexually 
or economically.

There may be overlaps between the aforementioned forced migrants’ 
categorizations hence, one may find a forced migrant falling under 
two or more categories. While international refugee law carries a 
clear legal status and the protection of  the UN High Commissioner 
for Refugees, other forced migrants benefit from only fragmented 
forms of  protection regime (Crepeau, 2008).

In this study, the terms ‘forced migration’ and ‘displacement’ will 
be relied upon because they are the most commonly used general 
terms in the field today and they define the condition of  Borno IDPs 
better.
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Historical Trend of Internal Displacement in Nigeria

Migration is inevitable in any society. Its history can be traced to pre-
historic times when humans wandered from place to place in search 
of  food and water. There exist different categories of  migration, some 
of  which include voluntary migration, forced migration, seasonal 
migration among others. This study focuses on displacement which 
falls under the forced migration category.

Internal displacement in Nigeria is not a new phenomenon, it has 
been around for an appreciable length of  time. These instances of  
population displacement result from disasters such as flood, erosion, 
drought and conflict. Of  these, conflict-induced displacement (which 
could be ethno-religious, inter-ethnic, intra and inter communal and 
political) appears to be more prevalent in the country in recent times 
(Adesola & Ola, 2015). In the last 50 years of  independence, violent 
conflict accounts for the most incidences of  internal displacement in 
Nigeria. The first incidence was a result of  the Civil War, also known 
as the Biafran War, from 1967 to 1970 (Mohammed, 2017). And as Mo-
hammed (2017 p.  9) notes “although it is difficult to determine the 
exact number of  people displaced during this period due to conflict-
ing figures and unreliable data, several sources have estimated over 2 
million people were either displaced or in need of  humanitarian as-
sistance within and across the borders during the war”.

Between 2000 and 2002, the majority of  inter-communal/in-
ter-ethnic clashes that have led to displacement have taken place in 
Taraba, Plateau, Nasarawa, and Benue States, and have centred on the 
issues of  land, boundaries, and indigenes/settlers conflict. Other is-
sues have also caused such clashes. A specific example is the eruption 
of  communal violence as a consequence of  the disputed results in the 
Plateau State elections. This was the cause of  inter-communal unrest 
in 2008, with tensions primarily reflecting resentment between the 
indigenes and settlers from the Hausa speaking north (Adesola  & 
Ola, 2015). Kaduna State also had its share of  such crises. Tensions 
began simmering in the 1990s, which escalated in 2000. By 2002, 
more than 30,000 people were displaced during four days of  reli-
gious rioting in Kaduna. The 2000 violence caused large scale popu-
lation displacement, leading to a sharp segregation of  communities 
in some areas. Between 2003 and 2008, the National Commission for 
Refugees estimated that at least 3.2 million people were displaced due 
to ethnic and religious conflict, from and within various states in the 
country (Mohammed, 2017).

Communal disputes within neighbouring communities have 
also in some cases led to violence and displacement. Episodes of  in-



44

Chapter Two 

ter-communal violence include clashes linked to electoral violence, 
which, according to the National Commission for Refugees, Migrants 
and Internally Displaced Persons (NCRFMI), have forced more than 
65,000 people to flee their homes between April 2011 and January 
2012 (Mohammed, 2017). From 2010 to 2011, National Emergency 
Management Agency (NEMA) registered over 80 IDP settlements 
in 26 states across the six geo-political zones. Over 350, 000 people 
were displaced due to natural disasters, communal and ethno-reli-
gious clashes, and electoral violence. Most of  the settlements identi-
fied have since been cleared (Mohammed, 2017).

Displacement due to clashes between nomadic herdsmen and 
rural farmers in some parts of  the country, particularly where 
large expanses of  farmland have eaten up into traditional grazing 
routes of  pastoralists, has created tension and violent clashes be-
tween communities. Renewed clashes over land between farming 
Tiv communities and nomadic Fulani in Benue State have also led to 
the displacement of  an estimated 15,000 people since March 2012 
(Mohammed, 2017:11).

The highest recorded number in the last decade, however, has been 
due to the insurgency in the north eastern part of  the country, where a 
spate of  violent attacks since 2009 has left well over two million peo-
ple displaced within and across the borders into neighbouring coun-
tries, especially between 2013 and 2015. Borno State, being the base 
of  the Boko Haram terrorist group, has so far the highest number of  
displaced persons in the country with 68% in the percentage of  IDPs 
in Nigeria as provided by (NEMA 2016, cited in Mohammed, 2017).

Another instance of  internal displacement can be traced to the 
movement of  the seat of  government moved from Lagos to Abuja in 
1991 following Decree No. 6 of  1976. The Federal Capital Territory was 
carved out of  present-day Nasarawa, Niger, and Kogi States. The in-
digenous inhabitants, the Gbagi, lost their land and livelihoods to the 
development projects. “Although the exact displacement figures for 
indigenous or resettled families in the FCT were not readily available, 
up to 300,000 indigenous inhabitants of  600 villages in Abuja were 
identified for resettlement within the FCT” (Mohammed, 2017: 10).

Other cases of  displacement in Nigeria include the movement of  
people into Cross River and Akwa Ibom States following the declara-
tion of  the International Court of  Justice which led to Nigeria ceding 
the disputed Bakassi Peninsula to Cameroon. Thousands are also dis-
placed annually as a result of  environmental degradation and natural 
disasters, including flooding in the North Central and Northwest ar-
eas, erosion in the Southeast, and oil spillage and development pro-
jects in the South-south Niger Delta region (Mohammed, 2017).
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Insurgency in Northeast Nigeria

Before delving into insurgency in Northeast Nigeria, it is important 
to firstly understand what insurgency means. According to Powell 
and Abraham (2006), insurgency refers to a violent move by a per-
son or group of  persons to resist or oppose the enforcement of  law or 
running of  government or revolt against constituted authority of  the 
state or of  taking part in insurrection. Insurgency as defined above 
violates the constitution’s criminal law and the international treaty 
obligations of  a nation in the following circumstance:

When it constitutes an attack on defenceless citizens and other 
property resulting in injuries, loss of  lives and property as well as 
forced or massive internal displacement of  people out of  their habit-
ual places of  residence. When it drives business/investors away from 
an insecure area and also when it constitutes domestic and interna-
tional crimes punishable by law such as treasonable felony, terror-
ism, murder, crimes against humanity and genocide (Powell & Abra-
ham, 2006).

Generally, the agenda of  insurgents is to defeat a current order 
with one that is in consonance with their extremist ideologies in the 
political, economic, religious spheres (Gompert & Gordon , 2008). As 
Kilcullen (2006) has also submitted, “insurgency is a struggle to con-
trol a contested political space, between a state (or a group of  states or 
occupying powers), and one or more popularly based, non-state chal-
lengers” (.2). He goes ahead to classify insurgency into classical and 
contemporary. Replacing the existing order is the goal of  contempo-
rary insurgency while the classical one is concerned with expelling 
foreign invaders from their territory. Classical insurgents also seek 
to fill an existing power vacuum (Kilcullen, 2006).

Boko Haram is a fundamentalist Islamist sect, formed in 2002 in 
Maiduguri, the capital of  Borno State by Mohammed Yusuf. Prior to 
the emergence of  the Boko Haram sect, a group of  young men be-
gan to assemble in the mid 1990’s led by Abubakar Lawan and later 
Aminu Tashen Illimi (Imasuen, 2015: 288). The ideology of  the Boko 
Haram sect under Mohammed Yusuf  was basically the opposition of  
Western education, and the entrenchment of  a political philosophy 
which sought to overthrow the government and implement shar-
ia throughout the country (Imasuen, 2015). According to Bartolot-
ta (2012), Yusuf, perceived that the system of  government based on 
‘Western values’ has resulted in the increase in corruption, poverty, 
unemployment and continued suppression of  true Islam.

According to Imasuen (2015), deadly violence broke out in North 
East Nigeria between government troops and members of  the Boko 
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Haram sect in 2009. This resulted in huge civilian casualties, the po-
lice and the army retaliated with a five-day assault against the sect 
which led to the death of  Yusuf  and hundreds of  Boko Haram mem-
bers. Following the death of  Yusuf, the leader of  the Boko Haram sect 
in 2009, the sect underwent a period of  transformation as the former 
deputy Abubakar Biri Muhammed Shekau assumed the leadership of  
the sect in 2010 (Imasuen, 2015). The sect re-emerged as a major secu-
rity threat to Nigeria’s stability as since then, it has organized series 
of  deadly attacks which have expanded the sect’s area of  operation 
from the Northeast States to all the Northern States including the 
Federal Capital Territory: Abuja (Imasuen, 2015). Their methods of  
attack include deployment of  armed gunmen on motorcycles, suicide 
bombers, vehicles-borne improvised explosives (VBIEDS) etc. They 
target churches, mosques, government agencies, security apparatus-
es, financial and international institutions (Olafioye, 2013).

The Boko Haram insurgency in Northeast Nigeria has resulted in 
loss of  both lives and property and has brought about the forced mi-
gration or displacement of  over two million people since 2009. Mo-
hammed (2017) notes that over the years since 2009, the activities of  
the Boko Haram sect has increased the displacement of  people from 
Borno, Yobe and Adamawa States in the form of  internally displaced 
persons (IDPs) fleeing to safer havens within the nation and refugees 
fleeing into neighbouring nations like Niger, Chad and Cameroun. It 
has been noted that majority of  these persons are women and chil-
dren (Mohammed, 2017).

The History, Arts and Culture of the People of Borno

Borno State is pluralistic in ethnic composition with about thirty lan-
guages represented, many of  which are autochthonous. Twenty-six 
of  these languages are classified as Chadic, while Kanuri (the largest 
language and ethnic group) is classified as Saharan. Nineteen out of  
the twenty-seven Local Government Areas are Kanuri-speaking (El-
Yakub, 2009). Arabic is only spoken by the Shuwa-Arab, and parts 
of  the State also speak Fulfulde. Kanuri, the major language, is also 
spoken in some other States in the country as well as in other African 
countries. For example, there are Kanuri people in Yobe and Nasara-
wa States of  Nigeria and in other African countries of  Niger, Camer-
oun, Chad, and the Sudan (El-Yakub, 2009). The second largest eth-
nic group in Borno State is the Bura-Pabir, with its home in the Biu 
Emirate in the southern part of  the State. The Bura-Pabir have a lot 
in common with the Kanuri. And although their kingship traditions 
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of  today appear to be similar, the different regalia and ceremonies 
suggest independent origins (El-Yakub, 2009).

The ethnic makeup of  the rest of  the State is quite mixed. Gwoza 
Emirate is a mosaic of  languages and a mixture of  all ethnicities, with 
a number of  languages and cultural traditions shared with the peo-
ple of  Cameroun. Their major languages are Clavda, Johode, Man-
dara and Waha. Elsewhere, the Marghi language of  the Askira-Uba 
emirate is divided into dialects grouped mainly under the North and 
South Marghi. Like Gwoza, Uba Emirate is also a place of  mixed eth-
nicity. The main language of  another emirate, the Shani Emirate is 
Tera. The Shani record a long list of  capable leaders (El-Yakub, 2009).

Moving to the arts and culture of  the Borno people, focus will be 
on the Kanuri people as they form the population of  this study. Ka-
nuri people have different types of  dresses for males and females for 
different occasions. The dresses for adult Kanuri men and women are 
three pieces, that of  men includes the kulgu (sic), gemaje (sic), yange 
(sic) and zawa, while the dress for women includes fatelle (sic), gema-
je (sic), and zanekelaye (sic). Boys and girls normally wear dankiki and 
yange (sic), and gemaje (sic), fatelle (sic) respectively (El-Yakub, 2009).

There are also different hairstyles for different genders and ages. 
The hairstyle for adult men is a completely shaved head, while for 
boys before puberty, the hairstyle is referred to as koyo. Koyo is done 
by shaving some of  the hair while leaving some parts designed in a 
particular way; with each Kanuri family having a style representing 
the identity of  the family (El-Yakub, 2009). Koyo is equally done on 
baby girls until age three when plaiting of  the front (fuwukelaye) and 
middle (dawukelaye) part of  the hair is introduced. Plaiting of  the back 
(budikelaye) part is done when the girl reaches puberty: a hairstyle that 
is referred to as kelayakke which literally means ‘three heads’ because 
of  the way the hair is demarcated at the front, middle and back. Wom-
en maintain the kelayakke hairstyle when they are newlywed until one 
year after marriage, when the hair style is ceremonially changed to 
either kelagoto (sic) or kelashangalti (sic) (hairstyles for mature women) 
(Elyakub, 2009).

Tijani (2010) writing about the Borno area states that Borno soil is 
highly sandy. The sandy content is even more in the desert. The clay 
laden soil is the dominant soil in the west and south of  the Lake Chad 
area and it is called firki among the Kanuri. This soil becomes hard-
ened (almost as asphalt) during the dry period annually. Deep cracks 
are formed across the soil which eventually becomes sticky and mud-
dy following rainfall. He further notes that: “Vegetation varies from 
sparse low scrub dotted with occasional trees, usually baobab and tam-
arind, to heavily wooded areas. The region has a prominent feature, 
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the ancient beach ridge of  Lake Chad referred to as the Bama Beach 
Ridge (BBR)” (Tijani, 2010:10). The area is also made up of  undulating 
plains which make water retention possible which results in marsh-
es such as the Lake Alau. The Lake Alau marsh is permanent while 
majority of  other marshes are seasonal, retaining water for about 6 
months annually (Tijani, 2010). Tijani (2010) further explains that:

In such an environment the pivot subsistence depended largely on a re-
liable and accessible source of  water, which is seasonally or perennially 
available in the ponds, rivers, marshes and lakes. As reflected in the 
pattern of  settlement today, these landforms have provided a basis for 
human settlement and subsistence in the region. Long-term socio eco-
nomic and cultural practices attached to the ponds, which still survive 
today are fishing, irrigation, animal husbandry, arts and crafts (pottery 
and leatherwork) and building construction” (p. 10).

Borno State is essentially an agrarian society and most of  the peo-
ple residing in the rural areas are peasant farmers. The various loamy 
soils of  the area are known for their good harvests of  crops such as 
groundnuts, onions, beans, millet, maize and a variety of  vegetables 
like pepper, tomatoes, sorrel and okra. In the depressed zones where 
the soils are heavier and wetter, and water is more available during 
dry periods, irrigation is practiced and vegetables and some root 
crops like potatoes, cassava and fruits are grown (Tijani, 2010).

According to Tijani (2010), the coming of  the Zahgawa to the Bor-
no region had great impact on the indigenous (pre-Kanuri) people. In 
fact, it was as a result of  the interaction between the Zhagawa and the 
pre-Kanuri locals that the Kanuri group emerged. The territory of  the 
Kanembu tribe east of  the Lake Chad was conquered by the Zhagawa 
in the 9th Century CE. The Zhagawa further moved to the western side 
of  the Lake Chad where they ruled the tribes that were partially ab-
sorbed into Arab origin. Tijani writes:

According to Palmer (1936) the neighbourhood of  the Lake Chad has 
since adopted the Kanuri language, though there were some previous 
languages that survived in some areas. For about two centuries the Ka-
nuri also engaged in combating the Sao, who according to Meek (1971, 
vol. 79), successfully maintained themselves against, and even defeated 
the Kings of  Kanem, killing four successive Kanem kings between 1346 
and 1352. Birnin Njimi was the capital since the ninth Century. The Mais 
abandoned Kanem as a result of  vicious civil war which erupted in the 
late fourteenth Century between the Sayfawa and another branch of  
their family, the Bulala of  Fitri. The wars began during the reign of  Mai 
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Daud Nikalemi (c. 1377–86 CE.). According to Brenner (1973, 9) many 
of  his successors were killed by the Bulala and the decision to move to 
Borno was made by the only one of  this series of  Kings to die a natural 
death, Mai Umar Idrisimi (c. 1394–8 CE) (2010:11).

After conquest over his rivals, Mai Ali Dunamami who was also 
known as Ali Zainami (c. 1472–1504 CE.) established the capital of  
the Sayfawa Dynasty, Birnin Gazargamo (Tijani, 2010). The Kanuri 
nation was birthed in Birnin Gazargamo by a mixture of  the im-
migrant Kanembu and the indigenous Bornu tribes. Some of  these 
tribes were linguistically related to the Kanembu as a result of  earlier 
interactions, having stayed together (Tijani, 2010). Tijani further ex-
plains that:

The former inhabitants of  Bornu were either absorbed into the new na-
tion or forced beyond its borders. That the Mais never returned to Ka-
nem to live in their ancient capital in Birnin Njimi is further explained 
by the fact that Bornu was found to be more productive agriculturally 
and better suited to the raising of  the many cattle owned by the Kanem-
bu (Tijani, 2010: 11).

Gazargamo was fully established as the seat of  the Mai in 1500, this 
brought the ruler closer to his southern subjects. Tijani (2010) further 
adds:

The language of  the court was Arabic, which according to Palmer (1936, 
100) shows the old original Berber influence or dominance since the 
ninth Century had continued both linguistically and culturally. A se-
ries of  wars were carried out by the Kanuri against the local people, es-
pecially the Sao and the Bagirmi to assert their political authority over 
the area (p. 12).

Borno was eventually conquered by Fulbe in 1809. After the conquest, 
the Fulbe occupied Birnin Gazargamo. As a result, Mai Dunama mi-
grated and founded Birnin Kafela, the new capital of  Kanem Bor-
no. The Mai sought the support of  Al-Amin El-Kanemi, a teacher in 
Kanem to support in the restoration of  the lost glory of  Borno. The 
military skills which the teacher developed were sufficient to defeat 
the Fulbe and Borno’s capital of  Gazargamo was re-captured (Tijani, 
2010). The empire remained strong and peaceful with only minor dis-
putes with other tribes, especially the Fulani who had come under the 
control of  El-Kanemi since 1830. El-Kanemi died in 1837 and was suc-
ceeded by his son, Umar, who reduced the power of  the Mais (kings). 
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This led to persistent crises and a further weakening of  the empire 
(Onwubiko, 1967).

Borno suffered another defeat with the coming of  Rabeh who con-
quered Borno in 1893 by burning Kukawa. He then established a new 
capital at Dikwa. He was defeated and killed by the French, and the 
British were then able to take Borno quite easily in 1900 during their 
colonization of  Nigeria. The ancient Borno kingdom was divided 
among Britain, France and Germany. The British enthroned the de-
scendants of  the El-Kanemi, and they have occupied the throne ever 
since (Onwubiko, 1967).

According to Tijani (2010), this account is an indicator that the 
emergence of  the Kanuri was somewhat late in the Borno region. He 
notes that it was only until the 15th Century when Gazargamo was 
established that the Kanuri gained significant control of  the north-
ern part of  Borno. Tijani also makes the point that before the Kanuri 
invasion of  the region, other ethnic groups such as the Sao, Gamer-
gu, Margi and Bura-Pabir have contributed significantly to the so-
cio-economic development of  the region.

Empirical Review

Romaniszyn (2004) presents and discusses cultural changes and the 
(re)construction of  landscapes as a result of  international migration. 
The article is based on the notion that international migration impacts 
societies involved in diverse ways. Romaniszyn refers to these societies 
as sending and receiving societies. The study looked at international 
migrants to Europe and how both cultures (receiving and sending) are 
affected. She focused on the impact of  cultural diffusion on ethno-cul-
tural mosaic, the distinct ethno-immigrant enclaves, the identity of  
new comers (immigrants), the challenges to the collective identity of  
the indigenous population regarding social norms and statuses, cul-
ture of  work, organization, consumption patterns and the diffusion of  
ideas. She notes that the inflow of  immigrants brings about cultural 
change either through the diffusion of  cultural elements and artefacts 
or the diffusion of  cultures which is manifested for instance in the 
formation of  distinct migrant communities such as the Turkish com-
munity in Germany, Algerian community in France and the Tunisian 
and Chinese communities in Italy. According to Romaniszyn (2004), 
the formation of  these communities brings about visible changes in 
city landscape. While the formation of  such communities has helped 
immigrants stay in touch with their culture, it has on the other hand 
exacerbated racism and xenophobic ideas as it encourages exclusion.
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Romaniszyn (2004) also notes that apart from visible changes in 
the landscape of  the host community, the inflow of  migrants into 
Europe has changed the culture of  work in the sense that the immi-
grants out of  desperation receive less pay for jobs and services ren-
dered which has resulted in the indigenous population reviewing 
their work culture in order to stay employed. They also adapt the 
organization and work patterns of  the migrant entrepreneurs who 
are most times better organised and offer services at a cheaper rate. 
The migrant communities also adopt lifestyles which they take home 
when they visit, thereby bringing about changes in the economic cul-
ture of  both communities involved.

The rise in the standard of  living of  families with mobile members 
is envied and admired by the sending communities which has trans-
formed labour migration as an acceptable mechanism thereby con-
vincing the immobile to migrate. Romaniszyn (2004) also mentions 
that international migration has afforded women the opportunity 
to be self-reliant and in some cases breadwinners, bringing about a 
switch in gender roles. Migration has also brought about new ideas 
and norms. For instance, accepting foreign religions like the case of  
Dutch female conversion to Islam. Romaniszyn (2004) concludes 
that international migration is a major trigger of  cultural change, it 
is multidimensional hence, brings about new consumption patterns, 
reshapes communities as well as brings about change in gender roles 
among others.

Arjevanidze (2009) explores the effect of  forced migration with a 
focus on changes in gender relations in the homes of  IDPs who have 
been forced out of  their homes in Abkhazia and were resident in Tbi-
lisi. The research method employed for the study was qualitative and 
the research design, case study. The result of  the data analysis was 
presented using thick description. A total of  21 participants made up 
of  7 men and 14 women (all Georgians) were recruited for the study. 
Open ended questionnaires were used for data collection through 
in-depth interviews. In presenting the findings of  the study, the re-
searcher was interested in gender roles before the event of  displace-
ment, gender roles in their new environment after displacement, the 
impact of  displacement on gender roles and the tensions of  identity 
reconstruction process.

The findings of  the study reveal that gender roles have been sig-
nificantly renegotiated among the study population with women 
having more roles to play as compared to the period before displace-
ment. However, men still maintained their authority in terms of  de-
cision making although women participated in the decision making 
process.
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The findings also showed that women adapted to the changing sit-
uation more easily than their male counterparts. Arjevanidze (2009) 
mentions that participants of  her study attested that the displace-
ment has had negative impact on them. While men were mostly af-
fected by the loss of  their status and property, the women were con-
cerned about loss of  values regarding family, children and carefree 
life. The study concluded that displaced women have been respon-
sible for the preservation of  their traditional family values and the 
protection of  men’s authority within the households.

Olagunju (2006) examines the management of  IDPs in Nigeria 
based on the February/May 2000 communal conflict in Kaduna, 
Northern Nigeria. He used two sets of  questionnaires: one was for 
IDPs and the other for government agencies and NGOs. They were 
based on the United Nations Guidelines on Internal Displacement. 
The challenges faced by the IDPs and by the various government 
agencies and NGOs involved in responding to the needs of  the IDPs 
were assessed, documented, compared and analysed. Recommenda-
tions for better responses to the management of  IDP needs were giv-
en for the use of  relevant governmental and NGOs.

Durosaro and Ajiboye (2011) investigates the problems and coping 
strategies of  internally displaced adolescents in Jos metropolis. The 
snowball sampling technique was used to select 200 respondents. A 
self-designed instrument was further used to collect required infor-
mation. The results show that educational and emotional problems 
are the most prominent among internally displaced adolescents. The 
emotional problems included memory of  fearful events and night-
mares. The major coping strategy employed by respondents was re-
pression because they often avoided thinking about the condition 
they found themselves in. Respondents showed some differences in 
problems and coping strategies on the basis of  their gender. On the 
other hand, there were similarities in terms of  their problems and 
coping strategies based on age and educational status. Based on the 
findings, the authors suggest that alternative educational activities 
should be provided for internally displaced adolescents. Also, trauma 
counselling should be adequately and readily available for displaced 
adolescents.

In an exposition on the growing challenge of  internal popula-
tion displacement in Nigeria since the birth of  the Fourth Republic, 
Adesola and Ola (2015) interrogates the challenge of  various cases of  
violence on internal population displacement during three succes-
sive administrations of  Chief  Olusegun Obasanjo, Late Alhaji Musa 
Yar‟Adua and Dr. Goodluck Jonathan. Their work argues that the ma-
jor cause of  this great human tragedy which has not only led to the 
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destruction of  human lives and property but also constituted a major 
threat to national peace and security is violence. The study contends 
that the root causes of  violence which could be ethno-religious, in-
ter-ethnic, political and inter- communal are hinged on a decade of  
poor governance, underdevelopment of  peripheral areas populated 
by ethnic minorities, mismanagement of  identity conflicts, chronic 
abuse of  power resulting in egregious violations of  human rights, 
gross inequities in the shaping and sharing of  power, national wealth 
and so on. It concludes that there is need for adequate management 
of  various conflicts, ensuring equitable resource allocation, the prac-
tice of  true federalism, the promotion of  good governance, and na-
tional security.

Okoli and Iortyer (2014) explores the humanitarian impact of  
terrorism in Nigeria using the Boko Haram insurgency. By way of  
scholarly exegesis and empirical evidence, predicated on secondary 
sources, the study posits that the Boko Haram insurgency has result-
ed in a dire humanitarian situation as evident in human casualties, 
human rights abuses, population displacement and refugee debacle, 
livelihood crisis, and public insecurity. It submits that this scenario 
affects negatively, efforts at sustaining national security in Nigeria. 
The study recommends a strategic paradigm shift from anti-terror-
ism to counter-terrorism as a strategy for containing the crisis.

Mirth (2014) adopts a mixed method to source for data in the anal-
ysis of  the experiences of  internally displaced persons of  Bama and 
Gwoza residing in Durumi IDP camp, Abuja, Nigeria. Primary data 
were collected through qualitative interviews that gave an in-depth 
perspective of  the situation on ground from the interviewees. Mirth 
also employs secondary sources of  data, which included academic 
publications, research papers and policy documents. From the em-
pirical fieldwork, it was concluded that the IDPs in Abuja Area 1 Du-
rumi camp are not faced with the absence of  State policy, but rather, 
by the irresponsive State: A State that withholds its assistance delib-
erately because it wants the IDPs moved away to another place. That 
is, the IDPs are faced by “the politics of  policy application” (Mirth, 
2014: 49) The government pays little or no attention to this group of  
people and their plight. Measures taken to address the deplorable 
conditions in which they live are very inadequate, if  any.

Barau (2018) identifies women and children as the most vulnera-
ble and disadvantaged group in the face of  displacement because in 
many cases, the main income earners in their families are killed or 
incapacitated. Women and children often become victims of  rape, 
harassment, trafficking, exploitation and other forms of  abuse. His 
study therefore aimed at identifying holistic strategies for the protec-
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tion of  the IDPs, recognising and supporting the considerable good-
will of  international humanitarian agencies, host communities and 
Nigerians. The study covered IDPs (women and children) in Kano and 
Maiduguri. He combined both quantitative and qualitative aspects 
of  data collection and analysis. Focus Group Discussions were used 
to elicit first-hand information from women and children who nar-
rated their ordeals and experiences. Key informant interviews were 
also held with stakeholders to help understand their perceptions and 
perspectives on protection issues in respect to displaced women and 
children. The findings of  Barau’s research suggest that lack of  food, 
poor shelter, lack of  access to education and healthcare, stigmatiza-
tion and discrimination are the major challenges women and chil-
dren face in times of  displacement. He therefore concluded that it is 
wrong for the government to have set a timeline for the end of  the 
Boko Haram crisis or to use such a hypothesis to stop or reduce assis-
tance to IDPs. He also emphasises that protection for displaced peo-
ple urgently needs to be strengthened through institutional reforms 
and collaborative problem solving.

All the articles reviewed above examined displacement from 
standpoints which are quite different from that adopted by this study. 
However, there are works that are a little nearer to the current study. 
These are the studies by Romaniszyn (2004), Arjevanidze (2009), 
Mirth (2014) and Barau (2018). Romaniszyn (2004) has demonstrat-
ed the impact of  migration on culture in her study however, while the 
study focused on European migrant inflow, it failed to concentrate 
on a particular migrant community for instance Chinese, Turkish or 
Algerian. Doing so will have yielded a more in-depth understanding 
of  the phenomenon studied as compared to the generalizations that 
were made. In the same vein, data for the study were drawn from sec-
ondary sources. The use of  primary data would have produced a more 
robust analysis. It is equally important to mention that the study 
looked at international migration, specifically labour migration. 
This present study, nevertheless, has some points of  convergence 
with Romaniszyn’s; for instance, migration induced cultural change. 
However, this study focuses on internal displacement and uses eth-
nographic methods to identify the changes in the cultural practices 
of  IDPs of  Borno State, Nigeria.

Arjevanidze’s (2009) study shares some commonalties with this 
study such as the population being IDPs as opposed to refugees or 
labour migrants, and the methodological approach which is qualita-
tive. However, this study employs the ethnographic research design 
and not case study. Moreover, Arjevanidze (2009) focuses specifically 
on changing gender relations while this current study looks at gender 
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role as a sub-sect of  culture and examines how displacement has af-
fected it within the larger complex of  cultural practices.

The research by Mirth (2014) examines the experiences of  Bama and 
Gwoza IDPs residing in Durumi, Abuja IDP camp from the perspec-
tive of  basic human needs as well as the role of  gender and govern-
ment policies in ameliorating the sufferings of  the IDPs. The work did 
not look at the basic needs of  the IDPs from the dimension of  culture, 
neither did it look at gender roles as spelt out by culture. This present 
study intends to fill this gap by looking at culture as the bedrock of  any 
society since, the basic needs of  any group of  people are determined 
or shaped by their culture. Also worth noting is that Mirth (2014) fo-
cused on IDPs from Bama and Gwoza LGAs of  Borno State while this 
study focuses on IDPs from Abadam, Kukawa and Monguno LGAs of  
Borno State. Another distinction between the two studies is that while 
Mirth (2014) employs the mixed method approach, this study uses a 
purely qualitative approach for both data collection and analysis.

Barau’s (2018) analysis is closely related to this new study, how-
ever there are some gaps in his study that this current one looks to 
fill. In narrating the experiences of  internally displaced women and 
children, Barau (2018) focuses only on protection issues for displaced 
and distressed women and children in terms of  risks such as rape, 
sexual harassment and exploitation. He however, did not look at the 
loss of  cultural values that comes with exposure to such conditions 
as sex for food and immorality. These have resulted in child labour, 
human trafficking, unwanted pregnancies and modifications in mar-
riage rites. This study will fill this gap by looking at how this change 
in lifestyle has affected the IDPs of  Borno.

Theoretical Framework

This study has adopted Van Gennep’s (1909) theory of  liminality as 
advocated by Victor Turner. Van Gennep (1909) made a significant 
classification of  all existing rites; defining Rites� de� Passage as rites 
which accompany every change of  place, state, social position and 
age. According to Thomassen (2009), Gennep made a clear distinc-
tion between rites that mark the passage of  an individual or social 
group from one status to another from those which mark transitions 
in the passage of  time like harvest and new year. He singled out rites 
of  passage as a special category consisting of  separation, transition 
and incorporation and he called the middle stage liminal period. 
Gennep did by no means try to create any explanatory framework 
therefore, his work cannot be used directly to argue for any specific 



56

Chapter Two 

theory of  rites however, the ritual pattern he detected is universal as 
all societies use rites to demarcate transitions (Balduk, 2008). There-
fore, this study further explores the liminality idea as Gennep’s sum-
mations prove to be insufficient.

Victor Turner first formulated his theory of  liminality in the late 
1960s and described it as the condition of  being “betwixt and be-
tween” (Turner, 1967). Initially, liminality was used to describe the 
condition of  being between social states in the context of  rites of  pas-
sage (Turner, 1967). Turner asserts that rites of  passage are not con-
fined to culturally defined life-crises or cycles, but may include any 
change from one state to another. Also, they are not sociologically re-
stricted to movements between human statuses (birth, puberty, mar-
riage or death). Hence, it has frequently been applied to describe sev-
eral experiences. For instance, Amran and Ibrahim (2012) have used 
liminality to discuss the various milestones that a junior academic 
has to go through before achieving his or her senior status. (Becker, 
Beyene, & Ken, 2000) also noted that liminality has been used to de-
scribe the experiences of  refugees and other forced migrants.

According to Turner, liminality is an inter-structural, transitional 
stage in the process of  moving from one social state to another. States, 
as opposed to statuses, have a number of  different possible meanings 
for Turner (1987) including profession, state in the life course, and 
emotional or psychological states. Liminality occurs when a person, 
in the context of  ritual, leaves one state and exists in a marginal con-
text between states before being reconciled or re-incorporated into 
the new state. During the liminal period, participants are stripped 
of  the accessories associated with the previous state but have not yet 
acquired those of  the new. They are invisible, marginal, ambiguous, 
paradoxical and imbued with creative potential.

Turner introduced his interpretation of  liminality drawing heav-
ily on Van Gennep’s three-part structure for rites of  passage which 
are separation, liminal period and re-assimilation (reintegration). He 
focuses entirely on the middle stage of  rites of  passage—the transi-
tional or liminal stage (Amran & Ibrahim, 2012). In a liminal state, 
the hierarchical order of  society temporarily breaks down, people 
merge briefly into an undifferentiated mass and emerge renewed 
from the experience (Ng & Lim, 2018).

Relying on Turner’s liminality theory, this study examines the ex-
periences of  the IDPs in Northeast Nigeria who are temporally settled 
within the selected IDP camps in Maiduguri, in order to understand 
the changes that happened to their cultural practices which are the 
back bone of  their existence. The study also explores the implication 
of  the settlement camps on their cultural practices during what could 
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be termed their ‘liminal period.’ Like Turner, the focus of  this study 
is mainly on the middle stage, that is, the liminal period. However, 
the separation period cannot be totally ignored in the context of  this 
study as it has contributed immensely to the current experiences of  
the IDPs. In the context of  rites of  passage, those undergoing initia-
tion have an idea of  the end result in the sense that by the end of  the 
initiation phase, they will be integrated into a particular group within 
the society. This is however not the case in the context of  displace-
ment. The displaced people are uncertain of  their final destination so 
they live life with so much uncertainty. As such, the liminality theory 
is not sufficient to understand the experiences of  IDPs in this study. 
Furthermore, the liminality theory cannot be adopted in its entirety 
in this study because in the context of  rites of  passage, there is a to-
tal stripping off of  the former status to acquire an entirely new one 
which is usually higher. But in the context of  forced migration such 
as internal displacement, the displaced people do not plan to reject 
their culture to adopt another, their circumstances instead compel 
them to adapt to certain ways of  life. In order to capture these peculi-
arities therefore, this study uses the liminality theory and augments 
it with Berry’s (1997) theory of  acculturation which has often been 
used to explain immigrant identity formation.

Berry defines acculturation as the dual process of  cultural and 
psychological change that takes place as a result of  contact between 
two or more cultural groups and their individual members. At the 
group level it involves changes in social structures and institutions 
and in cultural practices. At the individual level, it involves chang-
es in a person’s behavioural repertoire (Berry, 2005). Two key factors 
were identified by Berry in the acculturation theory. They are: cultur-
al maintenance which entails valuing and preserving cultural iden-
tity, and contact and participation which concerns involvement with 
the dominant culture and other social groups.

Berry also came up with four strategies of  acculturation in his ac-
culturation theory namely: assimilation, separation, integration and 
marginalization. Berry (1997) explains these strategies thus:

– Assimilation: From the point of  view of  non-dominant 
groups, when individuals do not wish to maintain their cul-
tural identity and seek daily interaction with other cultures, 
the Assimilation strategy is defined.

– Separation: In contrast to assimilation, when individuals 
place a value on holding on to their original culture, and at 
the same time wish to avoid interaction with others, the Sepa-
ration alternative is defined.
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– Integration: When there is an interest in both maintaining 
one’s original culture, while in daily interactions with other 
groups, Integration is the option; here, there is some degree of  
cultural integrity maintained, while at the same time seeking 
to participate as an integral part of  the larger social network.

– Marginalization: When there is little possibility or interest 
in cultural maintenance (often for reasons of  enforced cul-
tural loss), and little interest in having relations with others 
(often for reasons of  exclusion or discrimination) then Mar-
ginalization is defined.

In the context of  the IDPs of  Borno State, separation and integration 
strategies can be applied to understand their experiences regarding 
their cultural practices in their temporary settlement camps. The 
IDPs are caught in-between trying to maintain their original cultural 
identities while at the same time, the adoption of  dominant attitudes 
and values is prevalent amongst them. The assimilation and margin-
alization strategies are not employed in this study. As stated earlier, 
this study will be relying on aspects of  Turner’s Liminality theory 
and Berry’s Acculturation theory to understand the experiences of  
the IDPs in relation to their cultural practices. Drawn from the theo-
ries discussed above, the framework below provides a description of  
this study.

Fig. 1 Graphical Representation of  the Study
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Conclusion

The chapter has examined the concepts of  culture, cultural practic-
es, cultural heritage, cultural sustainability, space, place and culture, 
migration, insurgency and displacement in Northeast Nigeria. The 
review of  the issues surrounding the phenomena under investiga-
tion suggests that not much has been done in the area therefore, this 
study will attempt to fill this gab in the ensuing chapters. The theo-
retical framework has also been delineated.
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Introduction

This chapter elucidates on the methodological approach adopted for 
the study. The chapter is divided into two sections. The first section 
outlines the research design and philosophical underpinnings of  the 
study. The qualitative approach employed for the study is discussed 
with a justification for the suitability of  the ethnographic model of  
qualitative research design adopted for the study. The section also 
highlights ethnographic principles and their applications in the 
study. In the second section, the data collection processes, the setting 
of  the study, sampling methods, primary and secondary data col-
lection methods, ethical considerations and rigour of  the study are 
highlighted. The chapter concludes with a reflection on the role of  the 
researcher and its effect on this study.

Research Design

The qualitative research design was adopted for this study after a 
careful review of  the philosophical assumptions of  the two main 
research methodologies  – qualitative and quantitative. Both qual-
itative and quantitative methods are unique in their own right as 
they both view the world from divergent standpoints. While data 
is collected in quantitative studies through questionnaires, struc-
tured interviews, observations, and other measuring tools (Aziato, 
2012); the qualitative method on the other hand, focuses on “explor-
ing and understanding the meaning individuals or groups ascribe 
to a social or human problem.” (Creswell, 2014:4). Basically, in this 
design, “the process of  research involves emerging questions and 
procedures, data typically collected in the participant’s setting, data 
analysis inductively building from particular to general themes, 
and the researcher making interpretations of  the meaning of  the 
data” (Creswell, 2014:4).

Although qualitative research method has been criticised for its 
unstructured design, subjectivity, less rigorous and its inability to 
generalize findings (Creswell, 1998), the unsuitability of  the quanti-
tative research method for this study lies in its inability to explain 
human experience moreso that human experience cannot be meas-
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ured in statistical terms. As such, Berg (2001) has warned that a re-
search that is designed to study “human phenomena” can no longer 
depend on survey methods which focus on measures and counts.

This study aligns with the qualitative research because it is best 
suited to meet the research objectives and answer the research ques-
tions. The study is interested in studying a people’s (The IDPs of  Bor-
no) way of  life- their culture, understanding meanings and describ-
ing their experiences in their new environment and how this has 
affected their cultural practices from their perspectives within the 
larger complex of  cultural sustainability. The reasons stated above 
explains the choice for the qualitative research method against the 
quantitative for this study.

The study is situated within the interpretive/constructionist world-
view. Constructivists believe that individuals seek understanding 
of  the world they live and work hence, individuals create their own 
meanings of  their experiences- meanings directed toward certain 
objects or things. These meanings are multiple and context-bound, 
leading the researcher to look for complexity of  views rather than 
narrowing meanings into a few categories of  ideas. Research within 
the constructivist worldview depends on the participants’ views of  
the situation being studied. The questions are broad allowing room 
for the participants to construct the meaning of  a situation, typically 
forged in discussions or interactions (Creswell, 2007).

In this study, the IDPs created their own meanings of  their expe-
riences in their new environment with regard to their cultural prac-
tices while the researcher reflected on their views to describe their 
experiences.

After a careful review of  the major approaches to textual analy-
sis in qualitative research designs – basic qualitative research, phe-
nomenology, narrative, ethnography, case study and grounded the-
ory, the researcher believes that ethnography and its methodological 
foundation and perspectives appear the most suitable for this study. 
Ethnography has its origin in anthropology and it was coined from 
the Latin words ‘ethno ‘which means a people, folk or social group 
and ‘graphy’ derived from writing or documentation. Therefore, eth-
nography refers to the social scientific way of  writing about particu-
lar folks or cultural or social groups (Aziato, 2012). It “is based on the 
apparently simple idea that in order to understand what people are 
up to, it is best to observe them by interacting with them intimately 
and over an extended period” (Monaghan & Just, 2000:13). Some fa-
mous early ethnographic works include Bronislaw Malinowski’s The 
Argonauts�of�the�Western�Pacific�(1922); Margaret Mead’s Coming�of�Age�in�
Samoa�(1928); E. E. Evans-Pritchard’s The�Nuer�(1940); and Mary Doug-
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las’ The�Lele�of�the�Kasai (1963). However, Malinowski is considered the 
father of  ethnographic research.

As a method, ethnography “emphasizes that a particular phe-
nomenon is understood better in the local context due to the effect 
of  the activities of  particular individuals in a defined setting” (Azi-
ato & Korsah, 2014:197). The method is also “characterized by a fluid 
and flexible design. Thus, the researcher needs to take an extensive 
amount of  field work to be able to understand the beliefs, views, and 
perspectives of  the people being studied (O’reilly, 2005). This study 
seeks to understand the changes in the cultural practices of  the IDPs 
of  Borno State in their new environment situated in an urban setting 
compared to their original places of  habitation. Given also that cul-
ture is dynamic and migration is among the factors that trigger cul-
tural change, this will require extensive interaction with the people in 
their natural environment so as to fully understand their experiences 
both before and after the displacement. Hence, the choice of  the eth-
nographic approach as the most appropriate approach for this study.

Roberts (2009) categorises ethnography into classical, interpre-
tive, critical, descriptive and focused. In this study, the researcher 
employed a mixture of  both classical and descriptive ethnography. 
Patton (2002) also identified Auto-ethnography as an ethnograph-
ic approach. Classical ethnography is characterised by prolonged 
contact with participants while descriptive ethnography is an eth-
nographic approach in which the researcher describes what is hap-
pening. The classical approach afforded the researcher the opportu-
nity to settle in the natural environment of  the IDPs (the temporary 
settlement camps), what in ethnographic terms can be tagged ‘going 
native’. In the process of  going native, the researcher established 
rapport with the participants and became familiar with their dress-
ing pattern and cultural taboos. For example, the researcher avoided 
wearing trousers as the people disliked it for religious and cultur-
al reasons. Hence, the participants were comfortable and were not 
self-conscious in carrying out their daily activities. Observations 
were made and interviews were carried out both formally arranged 
and informally as the need arose. The descriptive approach allowed 
for a detailed description of  goings on, especially with regards to the 
changes in cultural practices in the new environment.

Access in ethnography can either be overt (open) or covert (hid-
den) (O’reilly, 2005). Access into the study site in this study can be 
described as overt. The participants were fully aware of  the research 
and the researcher’s presence and they gave their consent to par-
ticipate. New arrivals into the IDP camps were not involved in the 
study. Gate keepers (National Emergency Management Agency, State 
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Emergency Management Agency and the International Organization 
for Migration officials) were also fully informed about the study dur-
ing access negotiation.

Having situated the study within the qualitative research para-
digm by highlighting its philosophical orientation and identifying 
the study’s adopted qualitative approach adopted for textual analy-
sis, the researcher then:

– conducted the study in the participants’ natural environ-
ment – the IDP camp;

– collected data from the participants’ viewpoint through in-
terviews;

– observed participants’ daily activities during the period of  
fieldwork;

– engaged in prolonged fieldwork for the study.

Primary Data Collection

This section presents the primary data collection process. It describes 
the study’s setting, sampling techniques, data collection methods, 
ethical consideration, the rigour of  the study and methods of  data 
analysis employed. The section concludes with a reflection of  the re-
searcher’s role and its effect on the study.

Study Setting

The study was conducted in some selected IDP camps in Maiduguri, 
Borno State, Nigeria. According to the information on geography as 
contained in the Borno State Executive Diary (2000), Borno State lies 
in the Northeast of  Nigeria between latitudes 10 degrees: 02 ’N and 13 
degrees: 04’N and longitude 11 degrees: 04’E and14 degrees: 04’E. It 
is the largest state in the Nigerian Federation in terms of  landmass, 
covering an area of  69,436 square kilometres. Her neighbours within 
the country are Bauchi to the south-west, Yobe to the west and Ad-
amawa to the south. Occupying the greater part of  the Chad Basin, 
Borno shares borders with other countries like: Cameroon to the east, 
Chad to the north-east and the Republic of  Niger to the north.

Considering the nature of  ethnography as discussed above, it will 
be unrealistic for this study to cover the entire state; however, the set-
ting of  the study (Maiduguri) located in the centre of  Borno State be-
came a safe haven in Borno State when violent attacks by Boko Haram 
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Insurgents became unbearable in the hinterlands of  the state. Hence, 
Maiduguri attracted indigenes from all parts of  the state. This ru-
ral-urban migration has created a fertile ground for cultural change 
which is of  interest to this study.

Maiduguri Metropolitan Council (MMC), the capital of  Borno, also 
called Yerwa by its locals, is located in the centre of  the state. Maiduguri 
pre-insurgency era was estimated to have a total population of  540,016 
(NPC, 2006). The city has a Federal University, and a State University 
that was established recently. There are also several tertiary institu-
tions like a polytechnic, School of  Nursing and College of  Education as 
well as several public and private primary and secondary schools with-
in the metropolis. There are several health facilities in Maiduguri both 
public and private. Maiduguri has settlements that are well organised 
as well as areas that are considered to be slums. It is important to also 
mention that the city is home to three major markets, two museums 
(National and State) and an International Airport as well.

The study was carried out in three IDP Camps within Maiduguri 
namely: Mohammed Goni College of  Legal and Islamic Studies 
(MOCGOLIS), Bakassi and Teachers’ Village IDP Camps. The above 
listed camps all fall within the category of  formal IDP Camps be-
cause they are recognised and supported by the government unlike 
the informal camps that are not recognised or supported by the gov-
ernment. The formal camps have NEMA and SEMA officials who 
manage the camps with the support of  IOM. The above selected IDP 
camps receive the following support from both governmental and 
non-governmental organisations: Water Sanitation and Hygiene 
(WASH), Health, Shelter, Food, Protection, Education and Livelihood. 
They all have clinics and Primary schools located within the camps.

Study Population

Kanuri IDPs formed the key members of  the study population. The se-
lection of  Kanuri IDPs as the key population for the study is informed 
by the objectives of  the study. As at the time this study was conduct-
ed, there were 1,505 IDPs from Abadam LGA resident in MOGCOLIS 
Camp, 8,500 Monguno LGA IDPs resident in Bakassi Camp and 3,976 
Kukawa IDPs resident in Teachers’ Village Camp. The aforementioned 
figures formed the primary population of  this study. However, as it 
is common in ethnography, researchers are likely to recruit inform-
ants whom they did not anticipate to follow up on emerging themes 
(O’reilly, 2005). Therefore, gate keepers such as NEMA, SEMA and 
IOM staff were also recruited. It is important to note that majority 
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of  the gatekeepers are not of  the Kanuri ethnic stock; however, as the 
only officials managing the camps, their inputs helped to understand 
and validate some of  the data collected from the IDPs.

The inclusion criteria for the study were:

– Participants must have been resident in the camp for at least 
one year;

– Adult male and female from at least 25 years of  age;
– Gate keepers must have been working in the camp for at least 

three months;
– Participants must be from either Abadam, Monguno and 

Kukawa Local Government Areas of  Borno State.

Sampling Technique

The sampling techniques common to ethnography are purposive, 
snowball, convenience and theoretical sampling. The study employed 
purposive and snowball sampling techniques to recruit participants. 
Purposive sampling technique was, however, used more predomi-
nantly. In purposive sampling, the researcher ensures that the par-
ticipant recruited is expected to have the desired experience for the 
research (Aziato, 2012). This allowed the researcher to recruit only 
participants who fell within the inclusion criteria described above. 
Nevertheless, in a setting like an IDP camp, it is almost impossible 
to adhere strictly to purposive sampling as participants will always 
want to recommend someone they know. This explains why the study 
also employed, the snowball sampling technique to complement the 
purposive data sampling technique adopted for the study. Snowball 
sampling is a technique where participants recruit other participants 
for a study. Even though the study did not plan to employ this tech-
nique, it became unavoidable due to the peculiar nature of  ethno-
graphic research.

It must be emphasised that while the purposive sampling technique 
was used to recruit IDPs and gate keepers, snowball technique was 
only employed to recruit all key informants and few IDPs for the study. 
Typically, the selected IDP camps were also selected purposively.
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Sampling Size

The sample size of  the study as with most ethnographic studies is not 
large. Recruitment stopped with response saturation. The point of  
response saturation is reached when nothing new seems to be added 
to already collected data. A total of  40 in-depth interviews were con-
ducted for the study. Of  these interviews, 31 were with IDPs, 5 with 
gate keepers and 3 with key informants and 1 with an expert.

Recruitment

Recruitment of  study participants entails the steps involved in solic-
iting the commitment of  participants to partake in the study (Aziato, 
2012). Spradeley (1979a) notes that access to a site does not guarantee 
successful recruitment as individuals are at liberty to participate or 
not to participate regardless of  whether access has been given by gate 
keepers or not. It is important to mention that incentive was not given 
to participants of  the study as a strategy to recruit them, however, the 
researcher joined in contributions and participated during ceremonies 
such as child naming, weddings and funerals whenever such activities 
took place within the camps. These contributions are totally extricated 
from the recruitment process and most times happened after rapport 
had been established. This is not to criticize researchers who give in-
centive; it was just not employed for this study. Recruitment for the 
study participants was done using the following strategies:

1. Politely approaching individual potential participants per-
sonally;

2. Individuals who approached the researcher on their own ac-
cord having noticed a new face in the community and eventu-
ally agreed to participate after explanations about the study 
was given;

3. Recommendation by other participants (Snowball).

The recruitment process was not so easy, for instance, several ap-
pointments were turned down by some participants who accepted 
and eventually changed their minds. Relief  materials distribution 
interrupted some interviews as participants could leave at any mo-
ment when distribution started. Though the gate keepers also kept 
postponing interview appointments due to their busy schedules, the 
interviews were eventually conducted. Another challenge faced with 
the recruitment process was gender issues. It was also very difficult 
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recruiting male participants. This explains why there are more fe-
male participants than males in this study. Below is a table showing 
the number of  participants recruited. It is also important to mention 
here that the researcher saw the need to interview someone knowl-
edgeable on Kanuri culture which is why a non-IDP expert on Kanuri 
Culture was interviewed. These details can be found in the partici-
pant information table on pages 247–249.

Table 1: Number of  Participants Recruited

IDP Camp Category Number Total

MOGCOLIS Interviews 13

IDP 10

Gate Keepers 2

Key Informants 1

Bakassi Interviews 15

IDP 10

Gate Keepers 2

Key Informants 3

Teachers’ 
Village

Interviews 11

IDP 10

Gate Keepers 1

Key Informants 0

Expert 1 1

Grand Total 40

Methods of Data Collection

Data collected in this study is classified into primary and secondary 
data. In ethnography, researchers are free to use a myriad of  meth-
ods such as in-depth interviews, focus group discussions, observa-
tions, archival records review, systematic literature review and so 
on, to achieve the objectives of  the study. In this study therefore, the 
researcher employed observation, in depth interviews, literature re-
view and review of  archival documents.
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Observation

Observation is an integral aspect of  ethnographic research as it gives 
the researcher a holistic view of  situations on the field in order to un-
derstand better the phenomenon under study. Observation enables 
the researcher to describe existing situations using the five sense or-
gans, providing a “written photograph” of  the situation under study 
(Erlandson, Harris, Skipper, & Allen, 1993). Schensul, Schensul and 
LeCompte (1999) have defined participant observation as the process 
of  learning through exposure to or involvement in the day-to-day or 
routine activities of  participants in the research setting. Gold (1958), 
on his part, has developed four theoretical stances for researchers 
conducting field observation. They are:

1. Incomplete Participation Stance where the researcher is a 
member of  the group under study who conceals his/her role 
from the group to avoid disrupting the normal activity;

2. Participant Observer Stance where the researcher is a mem-
ber of  the group being studied and the group is aware of  the 
research activity;

3. The observer as participant stance where the researcher 
participates in the group activities as desired, yet the main 
role of  the researcher in this stance is to collect data, and the 
group being studied is aware of  the researcher’s observation 
activities;

4. The opposite extreme stance of  the complete participant is 
the complete observer, in which the researcher is completely 
hidden from view while observing or when the researcher is 
in plain sight in a public setting, yet the public being studied 
is unaware of  being observed.

The researcher took the Observer as participant stance in this study 
where participants were given detailed information about the study. 
They were well informed about the study’s objectives and methods 
of  data collection. In this stance of  observation, the researcher par-
ticipates in the group activities as desired, yet the main role of  the 
researcher is to collect data, and the group being studied is aware of  
the researcher’s observational activities.

The IDPs were fully aware of  the researcher’s presence and partic-
ipation in activities such as wedding, naming and funeral ceremonies 
as desired. The researcher developed good rapport with the IDPs in 
their camps hence, this stance afforded the researcher the opportu-
nity of  generating in-depth understanding of  the activities of  the 
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IDPs as questions could be asked where necessary and detailed notes 
could be taken to describe each activity. Observation sessions lasted 
all through the time the researcher was in the camp from 8am-6pm 
daily for seven months. Both staff and residents of  the IDP camp were 
aware of  the researcher’s presence and intentions. The researcher 
observed their interactions with the camp officials during food dis-
tribution and was visiting them at home to interact with them while 
they went about their daily routines. Items used for taking down field 
notes were notebooks, pens, pencils and erasers. Both still life and 
video recorders were used to capture events where necessary with the 
full permission of  the participants. Pictures and video shots were also 
used for the analysis. Writing down field notes for this study started 
from the point of  negotiating access to the study sites. Sketchy notes 
were written on the field and typed in form of  elaborated accounts 
shortly after return from the field when the memory was still fresh. 
In the field notes, the researcher made effort to separate own per-
spectives (etic) from the participants’ perspectives (emic) regardless 
of  how it appeared. This enabled the researcher draw clear lines dur-
ing analysis. Field notes were dated and labelled appropriately. Even 
though this stance of  observation perfectly fits this study, it does not 
place it above other stances as the research objectives determines the 
observation stance.

In-depth Interviews

Interview is a research method that enables the researcher to collect 
oral data directly from the participants. An in-depth interview, also 
known as one-on-one interview is a type of  interview that research-
ers employ to collect detailed information or gain deep understand-
ing of  a phenomenon (Showcat  & Parveen, 2017). Kvale (1996) sug-
gests two alternative positions on in-depth interviewing: the miner 
metaphor and the traveller metaphor. In the miner metaphor posi-
tion, knowledge is likened to a buried metal while the interviewer is 
the miner who unearths the valuable metal. The traveller metaphor 
position falls within the gamut of  constructivist model. Here, the 
interviewer is seen as a traveller who journeys with the interviewee. 
The meanings of  the stories are developed as the traveller interprets 
them. Through conversations, the interviewer leads the subject to 
new insights.

In-depth interview taking the position of  the traveller metaphor 
was employed in this study because it created the avenue for partici-
pants to express their perceptions about the effects of  displacement 
on their cultural practices as well as narrate their experiences having 
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found themselves in a new environment. It also gave the researcher 
the opportunity to have deeper understanding of  the phenomenon 
under study.

The researcher interacted with all participants before the com-
mencement of  the interview sessions. Good rapport was established 
prior to the interview date hence, participants were relaxed and com-
fortable. All interviews were done within the IDP camps at condu-
cive venues chosen by the participants. Interviews were, most of  the 
times, conducted in their rooms, backyards, verandas or under trees 
for shade from the scorching sun. A digital voice recorder was used 
to record interviews. Participants’ background information was ob-
tained before the commencement of  each interview. The background 
information was used to validate the recruitment criteria and for 
purposes of  documentation and validation.

An interview guide was used for the interviews, however, follow 
up questions were asked based on the comments of  the participants. 
The researcher allowed participants time to reflect on questions and 
gather their thoughts, they were not rushed and cut in-between. In-
terviews lasted between 1 to 2 hours and in some cases, multiple in-
terviews were conducted with same participants especially when it 
was noticed that a participant was running out of  time.

The researcher listened to participants’ comments and responses 
keenly and actively and consciously made effort to summarize com-
ments at the end of  each question to be sure their views have been 
well understood. Interviews with IDPs were conducted in Hausa as 
all the IDP participants communicated in fluent Hausa. They are all 
from the Lake Chad Area which shares border with Cameroon, Niger 
and Chad and is a trading hub with diverse ethnic groups resident 
in the area hence Hausa is widely spoken; however, interviews with 
the camp officials were conducted mainly in English Language. All 
participants gave their consent for interviews to be recorded. A total 
of  40 interviews were conducted and the background information of  
the participants is attached in the appendix section. Interviews were 
conducted between July, 2018- February, 2019.

Literature Review

The review was done to gain understanding in the following areas:

– the cultural practices of  the IDPs before displacement as sev-
eral researchers have written about the Kanuri people and 
society several years before the insurgency erupted. This was 
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particularly done because the material evidence of  the people 
has been largely destroyed by the insurgents. The IDPs were 
only able to describe such things, however, the literature gave 
insight, and to a large extent, validated the oral accounts of  
participants.

– The effect of  displacement/migration on cultural practices of  
refugees and IDPs in other countries and regions.

– To gain deeper understanding of  theories that underpin this 
study.

The reviewable literature was obtained both manually and electron-
ically. Manually searched literature was obtained from the libraries 
of  the Centre for Trans-Saharan Studies and the Centre for the Study 
and Promotion of  Cultural Sustainability of  the University of  Maidu-
guri, and the libraries of  the University of  Hildesheim and the Centre 
for World Music, University of  Hildesheim, Germany. Accessed litera-
ture include Borno Museum Society Newsletter, Conference proceed-
ings, editions of  the Borno Sahara and Sudan Series, Journals, Books 
and unpublished theses. Literature obtained electronically include 
Journal articles, unpublished theses, and other online resources.

Archival Documentary Review

Ethnographic researchers review documents and artefacts to gain 
full contextual understanding of  the phenomenon under study (Pat-
ton, 2002). In its most classic sense, archival methods are those that 
involve the study of  historical documents; that is, documents created 
at some point in the relatively distant past, providing us access that 
we might not otherwise have to the organizations, individuals, and 
events of  that earlier time (Vantresca & Mohr, 2015). For this study, 
the researcher reviewed archival documents to gain full understand-
ing of  the historical past of  the IDPs from mostly pictures and mon-
ographs in the Borno State Archive as well as the Borno Music Docu-
mentation Project (BMDP) digitalized collections.

Rigour and Trustworthiness

In qualitative research, rigour and trustworthiness refer to the strat-
egies that signify that the findings of  a particular study should be 
believed  – what is known as validity and reliability in quantitative 
domain (Aziato, 2012). The strategies employed to achieve rigour of  
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a particular study largely depend on the design of  the study and the 
applicability of  the strategy. Thus, (Aziato, 2012) has warned that re-
searchers should be circumspect in their choice of  strategies to en-
sure rigour. Talbot (1995) identifies the following as key principles of  
rigour in qualitative studies: Credibility (whether results can be be-
lieved), Transferability (Compare results to similar context), depend-
ability (repeatable or obtain similar results) and confirmability (re-
sults confirmed or corroborated with others). The following outlined 
strategies were employed to ensure rigour in this study.

Multiple Data Collection Method

Multiple data collection method also known as triangulation involves 
using at least two related data collection methods with the aim of  re-
ducing inherent biases associated with a single method (Hadi, 2016). 
However, Hadi (2016) notes that triangulation should not be seen as a 
tool to check the validity of  data and labelling data as “true” or “false” 
but to ascertain the validity of  the inferences derived from multiple 
data sources. Since the researcher is cautious that triangulation in 
itself  does not guarantee validity of  the findings, efforts were made 
to apply and follow the principles of  all data collection methods em-
ployed in order to keep to standard. The researcher used three data 
collection methods in this study which are: Observations, interviews 
and documentary review. This triangulation in turn enhanced the 
validity of  the present study as the methods employed provided a 
deeper understanding of  the changes in the cultural practices of  the 
IDPs and their experiences in their new environment which has a lot 
of  dissimilarities with their original places of  residence. Therefore, 
triangulation enriched the credibility of  the findings of  this study.

Pilot Observation and Interview

Pilot observations and interview sessions were conducted in Kekeno 
IDP Camp which is not one of  the study sites for this study. The pi-
lot observations and interviews helped the researcher in identifying 
the gaps in the interview guide and amendments were made where 
necessary. It also helped in developing the researcher’s skills in the 
writing of  field notes and quick jottings.
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Member Checks

Also known as participant validation, member checks involve go-
ing back to the field to share study findings with the participants 
of  the study to ensure that they agree with the findings. This is of-
ten described as the single most important method of  ensuring a 
study’s credibility (Hadi, 2016). Member checks give the researcher 
the opportunity to reconsider the interpretation of  the data based 
on constructive discussions during member checking (Aziato, 2012). 
Feedback discussions were held with selected participants to ensure 
validity in this study.

Audit Trail

Audit of  decision trails enables readers to make their own judgment 
about the quality and transferability of  a study (Carcary, 2009). 
Therefore, the audit trail is a detailed explanation of  all the steps tak-
en by the researcher which include the philosophical, methodolog-
ical and analytical decisions taken throughout the study. The audit 
trail also involves provision of  adequate contextual information to 
enhance the understanding of  the study holistically (Aziato, 2012). 
Although readers are at liberty to agree or disagree with the find-
ings of  the research, the audit trail serves as a compass that shows 
how a researcher arrived at his/her decisions. The maintenance of  a 
detailed audit trail is critical in this study as it highlights the justifi-
cation for the decisions taken in the study regarding techniques of  
data collection and analysis. However, it is important to mention that 
maintaining a detailed audit trail alone does not guarantee the rigour 
of  the study. In the field notes, the researcher maintained a detailed 
demarcation between both emic and etic perspectives. (Sample of  
this can be found on page 209–210).

Prolonged Field Work

Prolonged field work is essential in ethnographic studies as it ena-
bles the researcher to go native by understanding the culture of  the 
people to be studied and in most classical ethnography, learn the lan-
guage of  the group to be studied (Aziato, 2012). This in turn, counters 
Hawthorne effects where the group to be studied pretend because of  
the presence of  the researcher hence data collected could be faulty or 
biased. Also, data collected in the early phase of  the fieldwork may be 
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skewed, themes that may emerge may not represent the actual emic 
perspectives (Creswell, 1998). As such, it is critical for the ethnogra-
pher to spend quality and adequate time on the field to enhance the 
collection of  valid data which results from the participants’ ease with 
the presence of  the researcher and the complete understanding of  
the culture of  the participants (Aziato, 2012).

In this study, the researcher engaged in prolonged fieldwork (7 
months beginning from August 2018-February 2019) in order to go 
native and be comfortable enough to interact with the participants. 
The participants were also very relaxed and comfortable as the re-
searcher was no longer a stranger to them. This gave the researcher 
an ample understanding of  their day to day experiences. Thus, pro-
longed fieldwork added to the credibility of  this study.

Independent Coder

This is the process of  sharing transcripts with another qualitative re-
searcher in order to bring out themes which are then compared with 
that of  the researcher. An agreement between the independent coder 
and the researcher’s themes generated indicates high credibility of  
findings. However, where discordance exists, the researcher and the 
independent coder should agree to consider other dimensions of  the 
data (Aziato, 2012). The full documentation of  the audit trail and the 
contextual descriptions helps the independent coder arrive at similar 
decisions with the researcher (Patton, 1999). The interview transcript 
was checked by supervisors and similar themes emerged with those 
of  the researcher.

Ethical Consideration

Ethical consideration is critical in every study especially one involv-
ing humans. Ethics is the standard that differentiates right from 
wrong. The proposal of  this study was reviewed by the University 
of  Maiduguri Postgraduate board and clearance was given for data 
collection. A letter of  introduction obtained from the Centre for the 
Study and Promotion of  Cultural Sustainability of  the University was 
taken to the Borno State Emergency Management Agency (SEMA), 
the agency that manages all formal IDP camps within Borno State. 
A research permit was granted by the agency which was then taken 
to the camps (Find letter in the Appendix section). Having acquired 
the research permit, permission was sought from the IDP camps ac-
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cording to their gatekeeping policy. The permit from SEMA gave the 
researcher access to the camp at any day, however, the researcher had 
to leave before 6pm daily due to the regimented nature of  the camp 
that requires the gates are closed by 6pm. After obtaining approval 
and access was granted by the gatekeepers, consent was sought from 
the participants before they were enrolled in the study. The aims, ob-
jectives and ethical principles of  the study were explained in detail to 
the participants before they gave their consent (See consent form in 
appendix section, Page 239).

Anonymity and Confidentiality

In this study, anonymity was ensured by assigning identity codes to 
all participants. Accordingly, BK, MG and TV represented Bakassi, 
MOGCOLIS and Teachers’ Village respectively. BK001 is an example 
of  a transcript ID code. The use of  names and pseudonyms was avoid-
ed in the study to prevent linking participants to events. Information 
shared by participants was kept confidential. Only those directly in-
volved in this study such as transcriber, research assistant and re-
search supervisors were privy to the raw data. Audio files were saved 
on a hard drive, flash drive and in researcher’s personal computer. 
The hard and flash drives are kept in a safe cabinet. Hardcopies of  
transcripts and signed or thumb printed consent forms are also kept 
in a safe cabinet. The transcripts were also given ID codes so that they 
could not easily be linked to participants in case they were stumbled 
upon which was almost impossible. Laptop used for the research is 
password protected and files of  raw data were password protected too.

Right to Findings

At the point of  negotiation of  access and informed consent, the par-
ticipants were reassured that findings will be made available to them 
after study. This also adds credibility to the findings of  this study.

Method of Data Analysis

Qualitative data is extremely voluminous hence requires enormous 
investment of  time for analysis. Ethnographic analysis is aimed at 
understanding the culture and relationships as construed by partici-
pants in a particular cultural group (Aziato,2012). Analysis is critical 
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in this study as it enabled the researcher explore the ethnographic 
data generated in the study in order to understand the changes in the 
cultural practices of  the IDPs and to understand their experiences in 
the new environment from their own perspectives.

Transcripts were read several times and coded according to 
themes. Field notes were also reviewed. The principles of  thematic 
content analysis were adhered to.

i. Transcribed data was sorted, organised and coded in line 
with the proposed research objectives and questions.

ii. The analysed data was presented in a narrative format, basi-
cally descriptive. This was supported by pictures and quotes 
where necessary.

Data Management

The researcher used a digital audio recorder to record interviews 
which were eventually transferred to a personal computer. The voice 
files were saved on a hard drive and flash drive. Both transcripts and 
field notes were identified with ID codes and grouped according to the 
category of  participant e. g. interviews with IDPs in the same camp 
were grouped in one folder while those of  gatekeepers were grouped 
in a separate folder. Interviews conducted in Hausa were transcribed 
in Hausa and translated into English while those conducted in Eng-
lish were directly transcribed in English.

Reflecting on Researcher Role

Owing to the fact that researcher bias has remained the major criti-
cism of  qualitative research, Hadi (2016) has recommended self-re-
flection and self-description as essential skills in qualitative research 
to reduce researcher bias. Self-description and reflection enable 
qualitative researchers discuss their position within the study and 
how their personal beliefs and past training have influenced the re-
search findings. Being a lecturer in the University pursuing a PhD 
already places the researcher above study participants educationally 
and to a large extent financially, hence, there is tendency that IDPs 
may be motivated to participate in the study for financial favour as 
they largely rely on charity. Also, responses on their experiences may 
be exaggerated to please the researcher in exchange for financial sup-
port and incentives. Camp officials were also fully aware of  the re-
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searcher’s status hence, may be sceptical in divulging sensitive infor-
mation as they may not be sure of  where the study may reach. Having 
identified these major potential defects, the researcher’s background 
as a lecturer pursuing a third degree may have on the data collected, 
below the interactions during the period of  ethnographic fieldwork 
are discussed.

Apart from knowing that the researcher is a student, the partici-
pants of  this study were unaware that the researcher is a lecturer in 
the university. The level of  the degree pursued was not disclosed even 
though this would not have had any effect on data generated as most 
of  them are not formally educated hence are not aware of  the levels 
of  degrees. There were instances that the researcher observed signs of  
untruthfulness and exaggerations in participant’s narratives. In such 
times, the researcher’s student status was reiterated and made clear to 
the participant as not linked to aids and relief  material distribution.

Born and raised in Maiduguri and being a member of  staff of  the 
University of  Maiduguri gained the researcher the ‘home girl’ status 
and this has been instrumental during access negotiation. Some of  
the camp officials were already familiar with the researcher hence, 
access to the camp was without much difficulty. However, this implied 
that some of  the camp officials were aware of  the researcher’s lec-
turer status hence, there were instance the responses of  gatekeepers 
did not correlate with the present condition of  the IDPs in the camp. 
Here, the use of  triangulation for data collection came in handy and 
was important in obtaining data in this study. For instance, a camp 
official interviewed by the researcher mentioned that “food�distribu-
tion�was�done�every�30�days” meanwhile it was observed and recorded 
in the researcher’s field notes that food distribution for the month 
of  November, for example came after 45 days. Therefore, verification 
of  data and further exploration were pursued critically in this study.

IDP and Refugee camps are often framed in literature, dominant 
discourses and by the media as places of  vulnerability and suffering 
and the researcher was aware of  this before embarking on fieldwork. 
Although this is not completely false, the researcher came across 
IDPs in the camps that were thriving and the researcher sometimes 
felt the urge to ignore such discoveries though, conscious effort was 
made to represent the true picture and this can be found in the anal-
ysis and discussion chapters.

It was made clear to participants by the researcher at the begin-
ning of  all interviews that they are the knowledgeable ones hence, 
the researcher is ignorant of  the phenomenon under study and relies 
solely on them for understanding. The researcher considered all par-
ticipants as the experts.
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Conclusion

In this chapter, the appropriateness of  adopting a qualitative ap-
proach for the study and the suitability of  ethnography above other 
qualitative methods were discussed. An insight into the study set-
ting, the population and the logic for the choice of  population was 
also provided. The sampling and recruitment strategies were also 
discussed in detail. The data collection methods employed in the 
study were also explained. Rigour and trustworthiness issues were 
also critically examined and the chapter ended with a reflection on 
the researcher’s role in the study.
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 Home Sweet Home: Life Before Displacement

Introduction

The cultural practices in relation to rites of  passage as practiced by the 
IDPs in their original places of  abode before they were displaced are 
presented here. The social setting within the communities and how 
the rites of  passage were observed in these communities before the 
people were displaced are also highlighted. It is essential to provide 
this background as the rites of  passage which form the main focus 
of  this study take place within a community, making it necessary to 
have an understanding of  the social setting within which these prac-
tices take place. This is followed by a description of  the different rites 
of  passage in their original contexts as described by the IDPs during 
interviews, supported by secondary information from some schol-
ars. References are made to participants’ responses and documented 
sources to give full understanding of  the phenomenon studied.

Traditional Kanuri Community Setting

Having one thing or more in common among a group of  people is 
what characterizes a community. This varies from a bound geograph-
ical space, interests, language, beliefs and so on. It is also imperative 
to mention that within every community, there is a culture which 
provides members with an identity and that they pass on from gen-
eration to generation as long as the community exists. In attempt-
ing to answer the research question “What characterized the cultur-
al practices of  the IDPs before they were displaced?” the following 
themes emerged from the interviews in relation to Kanuri traditional 
community life before displacement: community setting, leadership 
system, settlement characteristics – communal/clustered living, rites 
of  passage and gender roles. Each theme will be discussed separately 
with its sub-themes.

The Kanuri have been Muslims for many centuries, therefore, one 
must constantly bear in mind that the whole framework of  their social 
organization is based on Muslim practice and tradition (Cohen, 1961).
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Traditional Kanuri Community Setting and 
Household Structure of Space

A settlement is usually a place where people have come to live and 
make their homes. It is a place where people live, learn and work in 
safety, comfort and security (Bulakarima, 2011). A settlement can ei-
ther be a village, town or city or small, medium or large. In this study, 
focus is on small settlements at the ward level in a typical Kanuri set-
ting because the IDPs are from the LGAs which automatically implies 
that they are from smaller towns and villages as compared to Maidu-
guri where they now reside.

The study participants described their community setting at the 
ward level as highly communal. They coexisted peacefully to the ex-
tent that neighbours became like extended family members. Partici-
pants explained that communal eating and praying together are cen-
tral features of  their traditional settings. They ate together, prayed 
together and shared in each other’s pain and joy. They could freely 
scold each other’s children when they erred both in and behind their 
presence. These practices contributed greatly in the promotion of  
unity and peaceful co-existence among the people.

We were living peacefully in my community before Boko Haram at-
tacked our village. I was living with my husband and my children in 
his late father’s compound. My mother in-law was with us then. My 
husband’s brothers and their families also lived with us in the same 
compound but we had our different houses within the compound. The 
women and children always eat together. The men were always out 
during the day attending to their various businesses but they usually 
had dinner together communally and prayed the Maghreb prayer to-
gether within the compound. Several dishes are brought from different 
houses and the men ate everything together. We always put our mother 
in-law’s food aside. The children take it to her and she enjoys eating 
with her grandchildren. – (MG004)

Families lived in clusters and each family had a large compound with 
several rooms around the courtyard of  the compound. In this large 
compound you find the family head, usually the eldest man in the 
family with his male grown up children married and still living in the 
same compound with their wives. This means that a compound is oc-
cupied by an entire extended family and you could find more than 20 
people in one compound. In some cases, you may find people living 
in the same ward related to each other by blood because of  the culture 
of  family intermarriages. For example, one participant revealed that:
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I live in Gwange ward in Mallam Fatori and I can confidently tell you 
that I am related to a lot of  people in our ward. Some close and some 
distant. This is because we intermarry among ourselves and for this 
reason it is very common to have a lot of  relatives within the ward. – 
(MG006)

Participants also explained that segregation according to sex (that is 
separation between males and females as dictated by Islam) is clearly 
depicted in a typical Kanuri setting which dictates the arrangement 
of  the family house. Several rooms are built around the court yard. 
The inner rooms are for the women which are often restricted while 
the outer ones are for the males which also include a visitors’ recep-
tion area. The structure of  a typical Kanuri family home consists of  
the family head, his brothers, his children, his wives, his parents and 
other relatives. The male children may choose to start their matrimo-
nial homes within the same compound before setting up their own 
nucleus if  they so wish. As one of  the respondents confirmed:

In our homes, the outer rooms were for the men while women and chil-
dren occupied the inner rooms. The inner rooms were for the women 
because we love our privacy and Islamically, women, especially mar-
ried ones, should not be exposed. When we had male visitors, they 
stayed in the outer space and we responded to their greetings from 
there. Men were not allowed to come in. We kept our personal belong-
ings in our room and we organized and always kept it neat. – (BK005)

Platte (2011) notes that in both rural and urban settings, the spatial 
structure of  a Kanuri compound basically consists of  a walled area 
with three individual structures: an entrance room, a room for the 
husband and as is appropriate in a society where gender segrega-
tion is optimally expressed, one room for each of  the wives, where 
the children also sleep. She notes however that a very recent devel-
opment is the tendency for the men’s and if  possible, the women’s 
rooms to be entered through another room furnished in the style of  
a Western ‘living room’.

Participants in this study explained that the recent spatial struc-
ture in the Western style of  ‘living room’ for both men and women 
became widespread before the displacement; nevertheless, the struc-
tural arrangement of  women’s room as described by Platte (2004) has 
been altered. Platte writes that within the traditionally structured 
women’s room, three arrangements of  ‘things of  the room’ have 
prominent place – the first of  these is an accumulation of  containers 
arranged along one wall as the ‘shelving of  pots’, the second, a so-
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called ‘umbrella’ or ‘canopy’ bed, the third consisting of  carpets, mats 
and other items with which to decorate the wall. The arrangement of  
these items within the room has changed. The canopy beds became 
old fashioned and were only found in the rooms of  very elderly wom-
en before they were displaced, as explained by a female participant:

Canopy beds, arrangement of  enamel and porcelain containers were 
old fashioned before we were displaced in 2014. Only very elderly wom-
en had it in their rooms. It was also common in the villages. In my living 
room, I had a rubber carpet, set of  chairs, a centre carpet and a show 
glass where I displayed my roses (Porcelain wares), crystals (glass flower 
vases) and my local perfume (humra) and nice incense stored in foreign 
bottles. I also had a TV set and a DVD player on a wooden mini room di-
vider. In my bedroom, I had a wooden bed and a wardrobe where I kept 
my clothes and personal belongings and a dressing mirror. I always 
kept my room clean and neat. My bed was always laid. My children and I 
slept on the carpet not on the bed so they don’t destroy the mattress, as 
you know, most children bed wet. The mats are easy to wash. – (BK004)

Platte (2004) identifies four styles of  interior decoration among Ka-
nuri women which she names old style, classical style, modern style 
and upper class style. The old style is characterized by the use of  
locally produced items such as wooden, leather strings or mud bed 
and the shelf  of  pots displays ceramic or wooden bowls, baskets and 
calabashes. The classical style most common in the 1990s features 
the canopy bed, if  possible, combined with the family bed and pots 
exhibited in a cupboard or plywood room divider. The modern style 
presented a combination of  room divider, family bed, easy chairs and 
dressing mirror made from the same material and in the same style. 
Finally, the upper class style had porcelain ‘roses’  – faience wares 
brought from Italy  – exhibited in metal or wooden shelving which 
not only had the space for electronic gadgets  – as is common with 
room dividers – but actually displayed such gadgets too.

From the information gathered during the period of  fieldwork, it 
was realized that the items in the women’s room were status symbols. 
One could clearly identify the class a woman belonged to by merely 
entering her room and looking at the items on display. A few salvaged 
items brought to the IDP camps revealed this to the researcher. This 
will be discussed in detail in the section on life in the camp. The spa-
tial structure was largely influenced by religion.
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Traditional administrative System

The participants in this study explained that before they were dis-
placed, they had a Bulama (Ward Head) who was assisted by his 
Wakil (Assistant). The Bulama was answerable to the Lawan (Village 
Head), while the Lawan was in turn answerable to the Ajiya (District 
Head). This is what one participant had to say: “Like�I�told�you,�I�am�from�
Monguno�and�I�live�in�Charamari�ward.�In�our�community,�we�have�a�Bulama�
and�his�assistant�known�as�Wakilin�Bulama.�Bulama�is�the�ward�head�while�
Wakilin�Bulama�is�his�assistant.” – (BK006)

According to Bulakarima (2003), the Bulama is any person, male 
or female, who leads a group of  people or community as an admin-
istrative leader. The leadership is usually applied over a settled pop-
ulation or community. In a traditional Kanuri setting, the Bulama is 
at the bottom of  the administrative hierarchy as regards territorial 
or regional control (Bulakarima, 2011). The position of  the Bulama 
can either be royal or non-royal. This means that it is not strictly a 
position to be occupied by members of  the royal family. The Ajiya 
appoints and installs the Bulama. The position can also be inherited. 
This implies that if  a Bulama dies, his son or daughter can inherit the 
position as a participant responded:

Yes. It is a traditional title and it is inherited. Before a Bulama is in-
stalled, he will be taken to the palace of  the Ajiya and the Ajiya is the 
one to put the royal robe on him. It is a ceremony. Even if  the Bulama 
is not related to the District head, it is inherited. For example, if  I am a 
Bulama and I grow very old and tired to the point that I cannot speak 
coherently, jumbling things up, the title can be given to my son even 
before my death. Elders will decide that this man is too old to carry out 
this job, let his son take over. When my son grows old and dies too, his 
son takes over and it continues that way, it is usually a family herit-
age. If  I don’t have a child, my brother’s son will be given the title. It 
is almost impossible that an entire lineage will not have children. The 
title cannot just be given to anyone outside, except he is not the origi-
nal Bulama. Bulama title is only given to the son of  the Bulama or his 
Brother’s son. It runs in the family. In a situation where the Bulama’s 
son is too young to carry out the job, the assistant i.e the Wakil will hold 
the position until the son is old enough to take up the responsibility. – 
(BK006)

As explained above, a Bulama can be replaced by an heir if  he/she is 
not able to perform the duties of  Bulama for health or age reasons. 
However, the position of  the Wakil is not inherited by blood. The Bu-
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lama is at liberty to select whoever he wants to assist him, most times, 
his/her confidant.

He must not be related to the Bulama by blood. For instance, based on 
trust the Bulama can appoint anyone from the ward be it his relative or 
not to assist him. Like when you came to this camp the first time, the 
NEMA officer introduced you to me right? He did this based on trust 
as a result of  the relationship we have built over time. That is exactly 
how the Wakili title is. The Bulama can appoint anyone he wishes based 
on the relationship and the trust between him and the individual. He 
calls on him to assist him in running the affairs of  his ward. He tells 
him to carry out his responsibility judiciously without cutting corners. 
The Bulama can have brothers but if  they are not trustworthy, he will 
prefer to call an outsider to assist him instead. The position of  Wakili 
must not be occupied by someone within the family. Once the Wakili is 
appointed and is not doing what is right and expected of  him, he can 
easily be changed. – (BK006)

Therefore, even though the position of  Bulama is the least in the Ka-
nuri traditional administrative hierarchy, it is a very important one 
as he/she plays a vital role in the community. The participants of  this 
study stated the functions of  the Bulama to include: overseeing the 
affairs of  his community such as weddings, issues pertaining to land/
houses, settling disputes, and collection of  revenue. The Bulama tries 
his possible best to resolve issues that arise within his community. He 
however, reports matters beyond him to the Lawan:

The Bulamas also settle marital issues and general issues within the 
ward. Before the displacement back home, there are always issues or 
disputes rising in the community. From time to time you hear issues 
like last night, a man tried to sneak into another man’s compound to 
sleep with his wife or someone sneaked into a compound and stole 
some items and so on. There is no way that there will not be one issue 
or another within the community. You hear issues about a child being 
hit by a car or a motorcycle and so on … there will always be an issue in 
every society. The Bulamas always have a dispute to settle. Sometimes 
they go to the police station and people will gather around to hear the 
outcome of  the case. In some cases, the police will not be involved, the 
disputes are resolved through dialogue but in some cases, some people 
are bent on going to the police, the Bulama will have no option than 
to oblige. Once the issue is taken to the police, because the police are 
aware of  our culture and our traditional ways of  handling disputes, 
they will first ask, is there no Bulama in your area that you people have 
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decided to come here? Some may respond we have but the matter is 
beyond him, that is why we came. Most times, the police tell disputing 
parties that whatever we tell you is the same with what your Bulama 
will tell you because they have confidence in our cultural ways. When 
there is a dispute, the Bulama tries to settle it but if  it goes beyond him, 
he takes the issue to the Lawan. – (BK006)

Bulakarima (2011) confirms the roles of  the Bulama as second to the 
village head, the Lawan. He is the spokesman as well as the overseer 
of  his people. He represents the existence of  an authority among a 
settled community. Being an eye and ear of  the authority, he settles 
minor disputes within and between his subjects and other commu-
nities, but reports the criminal cases to the village head of  his area 
or to any recognized higher authority in the area. He collects cattle 
and human taxes from his subjects for the village head. He receives 
visitors and assists them where necessary. The Bulama also reports 
birth, death and the outbreak of  diseases to appropriate authorities 
for necessary action.

Female Traditional Leaders

The colonial files of  Borno in the National Archives, Kaduna mention 
female office holders only once. A document from 1941 contains an 
inquiry from the Shehu of  Borno to the District Officer regarding the 
appointment of  a Queen Sister (Platte, 2005). As awarded titles, the 
following are documented for the Court of  Borno in the 20th centu-
ry as reported by Platte (2005): Queen Mother (Magira or Maira), his 
first wife (Gumsu), the official sister (Moworam, Mogora or Magar-
am) and the Princess (Mairam or Nana).

Participants revealed that they had female Bulamas in their var-
ious communities before the displacement although the position is 
mostly occupied by men. They also agreed that the female Bulamas 
carried out their responsibilities judiciously and were in some cases 
more respected than their male counterparts. Here is one account:

There is only one female Bulama in Monguno and she is in this ward …
close to Charamari. Only one female Bulama in Monguno. This wom-
an is better than some men I swear by Allah. Her father was a Bulama 
so when he died, she was given the position. She is seriously working 
with the NGO people in Monguno now. They have so much trust and 
confidence in her. I think the NGO people picked her because of  her 
character. Her Wakil is a man. She has a brother but I think they are of  
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different fathers. Her Wakil is a man and he acts in her absence. People 
really trust and have confidence in her Wallahi. – (BK006)

Apart from female Bulamas, study participants also revealed they 
had female leaders at the ward level known as Shugawa�Kamube or in 
some cases Maira but this is totally different from the royal tradition-
al title of  Maira.

Platte (2011) clarifies the differences in this position by noting that 
for a broader understanding of  the complex use of  the title Maira, one 
has to differentiate three contexts: firstly, the title Maira is used for 
the “leader of  the unmarried women” of  the rural area. Secondly, the 
title Maira addresses a woman leading the female branch of  social in-
stitutions developed in the postcolonial society as in the case of  polit-
ical parties, associations and social clubs. Thirdly, in a context which 
might overlap with those already mentioned where Maira is used to 
address the head of  the courtesans and prostitutes, and usually head-
ing a “house of  women” at the same time. The understanding of  the 
title Maira in the context of  this study relates more to the second con-
text however, to avoid confusion, the researcher will stick to the title 
of  Shugaba�Kamuye which literally translates to ‘women leader’ but 
her roles and responsibilities are same as described in the first and 
second contexts by Platte (2011). A participant put it this way:

We have women leaders, what we call Shugaba Kamube or Maira. They 
have their own aspects too. They mostly deal with issues within the 
home. Sometimes when issues come up, they don’t even want the men 
to hear about it. The women leaders advise that your husband should 
not hear this, not even your father should hear it. They will resolve the 
matter within themselves. These women leaders will be on top of  the 
matter until the entire issue is resolved. If  the women leader is not able 
to resolve the issue, then it must be a serious one. In such cases, not 
even the husband or father or even Bulama may be able to resolve it, it 
has to go to the police station or even court. – (BK006)

Commenting on the roles of  the Shugaba Kamuye within the com-
munity, the participant further explained:

They handle all manner of  issues. Hmmmnnnn you see, not all men 
that wear jumpers and trousers are men. Some will say a word and it 
will get to you immediately while some will talk from morning to night 
and you will not make sense of  all that he said, not even one. Even 
among women, it is like that. Some women will speak to their fellow 
women and whether she likes it or not, she must listen and obey. That 
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woman has the ability to speak and her words stand. Women leaders 
are respected among their women folk and in the society at large. Some 
women do not even listen and obey their husbands or even their fathers 
but they listen and obey whatever the women leader tells them because 
of  the trust and confidence the women have in the women leader, they 
obey her and they will be patient if  she tells them to. – (BK006)

Installation of Shugawa Kamube

During the researcher’s interactions with study participants, it was 
revealed that the position of  Shugaba�Kamube is not imposed, rath-
er the women decide on their own whom they want as leader and 
this they do based on some positive attributes that the woman must 
have exhibited over time such as wisdom, honesty and cleverness, as 
pointed out by one of  the participants of  this study:

In most instances, the position is not imposed, it is the women who 
agree among themselves that this particular woman is responsible 
and they have trust and confidence in her so they appoint her as their 
leader. They will then on their own go to the Bulama and present the 
woman they have selected as their leader to him. The Bulama will then 
announce that this is your choice, you selected her and brought her to 
us therefore, if  any issue comes up among you women, you go to her 
first, your issues only gets here if  she cannot handle it. This is how it is 
done with the political women leaders too. They sit and decide who to 
lead them among themselves and then they present the individual to 
the public. The leaders are not imposed on the women. They decide who 
will protect their interest and who will not and from there, they make 
their choice. – (BK006)

An installation ceremony usually takes place after the selection of  the 
Shugaba�Kamube, usually at the palace of  the village head. After her in-
stallation, the Shugaba�Kamube is fully involved in the administration 
of  the community.

Platte (2011) confirms that the Maira title at the local level denotes 
an office not given to a woman from the ‘royal lineage’ but a woman 
from among the common people; the most important criterion for 
an appointment being personality. Attributes of  a ‘good’ Maira and 
which prove decisive for a woman to be elected to the position are 
sociability, deference, trustworthiness, cleverness, and friendliness. 
While her current marital status is insignificant for the appointment, 
she must have been married at one time (Platte, 2011).
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Having discussed the administrative structure of  a typical Kanuri 
traditional settlement at the ward level, gender roles within tradi-
tional Kanuri society will be discussed in the next section.

Gender Roles

Gender as a concept has frequently been confused with sex, and seen 
as synonymous. While sex is strictly determined by biological attrib-
utes – that is, male or female, is often fixed and determined at birth, 
gender simply refers to the roles assigned to males and females within 
a given culture. These roles and the expected behaviours of  men and 
women are based on cultural practices formed over time (Benjamin & 
Fancy, 2008). The concept of  gender also includes the expectations 
held about the characteristics, attitudes and likely behaviours of  both 
women and men (femininity and masculinity) (UNESCO, 2013). This 
implies that the society expects one to behave in a certain way as a 
male or female, and it becomes unacceptable and problematic if  one 
behaves in a contrary manner. Nonetheless, since gender roles are 
deeply rooted in culture and culture is constantly evolving, gender is 
therefore subject to change and continuity. Gender roles and expec-
tations are learned. They can change over time and they vary within 
and between cultures (UNESCO, 2013).

One cannot study gender by concentrating on either females or 
males to the exclusion of  the other sex because gender involves dy-
namic interactions between the women and men (Benjamin & Fancy, 
2008). Therefore, in this sub-section, the interactions between both 
males and females in the traditional Kanuri society with regards to 
the roles they play within the society as defined by their culture is 
closely examined.

In the process of  gathering information on gender roles within the 
Kanuri traditional society, the researcher did not come across any 
piece of  literature that has as its main focus, gender roles within the 
culture. Most of  the information gathered and presented here were 
obtained from the oral accounts of  the IDPs, both male and female 
about gender roles in their society before they were displaced. Their 
narratives reveal that gender roles were clearly defined before the 
displacement: men were solely responsible for providing food and 
guaranteeing the safety of  their families while the women were sad-
dled with the responsibility of  managing domestic matters within 
their homes and ensuring their children were well nurtured and giv-
en the proper upbringing. One of  the male participants elaborated on 
traditional gender roles as was obtainable before their displacement:



91

Home Sweet Home: Life Before Displacement

Back home, we men were responsible for providing for our families. 
We have big farmlands. We sell some of  the proceeds from our farms 
while we take the rest home. We ensure that food is in abundance and 
our dependents lack nothing. We buy clothes for our wives and chil-
dren and ensure that they are happy. For the women, they take care of  
the children, do domestic chores and ensure that the children are well 
trained. – (MG007)

Curiously, a male participant had this to say: “Women do nothing 
except to plait their hair, apply henna, bath and eat”. When the re-
searcher asked about domestic chores and taking care of  the chil-
dren, he replied: “That�is�not�work,�work�is�going�to�the�farm�to�till�the�soil.�
My�wife�was�doing�nothing�before�we�came�here,�even�when�she�had�events�like�
naming�and�wedding�ceremonies�to�attend,�I�gave�her�money�to�spend�and�sup-
port�the�people.” – (TV005)

The men had central authority manifested in their power in deci-
sion making as the heads of  households as well as the breadwinners 
of  their homes. While the opinions of  women were sought, the power 
to take the final decisions lay almost completely with the men. Men 
who allowed their wives influence their decisions were often referred 
to as weaklings. in relation to this, a female participant responded: 
“My�husband�is�the�head�of�the�family�hence,�he�had�the�final�say�in�our�home.�
Whatever�he�says�stands.�Any�man�that�allows�his�wife�control�him�is�not�man�
enough.” – (TV003)

Almost all female participants revealed that they largely depended 
on their husbands financially even though they had their own sources 
of  income which they got from petty trading, crafts and beautification 
skills such as hair plaiting and henna design. It is worth mentioning 
that a few stated otherwise. One such female participant stated:

I also contributed to family upkeep before the displacement. I was en-
gaged in petty trading and I used my profit to support my husband. I 
bought soup ingredients, clothes for myself  and my children. I never 
asked him for money. As soon I exhaust what he has given, I used my 
own money even without his knowledge. – (BK004)

All the male participants revealed that they had multiple sources of  
income before the displacement in order to meet up with their re-
sponsibilities. They all engaged in agrarian activities alongside their 
main jobs as farming is seasonal. None of  the male participants in 
this study was employed by the government; they were mostly trad-
ers, drivers, farmers, and craftsmen. Although none of  them claimed 
to be wealthy before the displacement, they all maintained that they 
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were able to provide the basic needs of  their families. They mentioned 
that they owned private houses with enough space for gardening 
and rearing of  domestic animals within the compound. Participants 
mentioned they had houses which they rented out to non-indigenes, 
at least one or more farmlands, lived comfortable lives and that they 
could afford three-square meals. From their narratives, one can con-
fidently conclude that the IDPs to a large extent experienced financial 
stability before they were displaced. When speaking about his life be-
fore the displacement, a male participant opened up:

I was doing very well before Boko Haram came and attacked Monguno. 
I was a driver, I had my own bus. I was also engaged in farming. That 
year Boko Haram attacked us, I harvested over 100 bags of  grains. I was 
living in my own house and I could accommodate and feed at least 10 
visitors without notice for at least a month. I have lost so much weight 
now and I look hungry. If  you had known me before the displacement 
and you see me now, you will ask me ‘what has happened to you?’ Even 
at that, I am grateful to Allah to be among the living. – (BK006)

Discussions with the IDPs revealed that men had so much power 
and control over the women before the displacement. Information 
gathered reveals that at every point of  a ‘responsible’ woman’s life 
regardless of  her age, she must be under the authority of  a man; be it 
her father, husband or a consanguine male relative. In the case of  di-
vorced women, they were either under their father, brother or uncle 
while for the widowed, she could choose to remain with her late hus-
band’s relatives until she remarried or went back to a consanguine 
male relative. Women had to seek permission from their husbands 
or male guardians for almost every action such as going out to visit 
family or friends, going to the market or hospital or attending social 
events. Proceeding without the consent of  the husband or guardi-
an could have dire consequences. In several instances, according to 
some study participants, such instances led to divorce. Some partic-
ipants of  the study revealed that only irresponsible women are on 
their own. In the words of  a male participant: “A�woman�must�be�under�
a�man�no�matter�her�age.�Only�a�prostitute�stays�on�her�own�in�our�culture.” – 
(TV006).

A conclusion can be drawn from the responses of  the study par-
ticipants that in a traditional Kanuri society, males are the heads of  
households which automatically places them in a position above the 
females.
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Issues and Challenges in Traditional Kanuri Societies

While describing how life was before the displacement, the partici-
pants of  the study made it clear that although they were thriving in 
their various communities, they were not living in a perfectly healed 
world without challenges. Study participants highlighted a number 
of  issues they encountered back home to include family, political and 
social issues. At the family level, most female participants mentioned 
that there was always conflict between couples, rivalry between co-
wives and children of  co-wives in polygamous homes, competition 
between relatives and their children especially those living in the 
same compound. They mentioned that these rivalries often led to 
conflicts that most times resulted in divorce making marriage insta-
bility rampant in traditional Kanuri societies. Cohen (1961) confirms 
the prevalence of  marriage instability in Kanuri societies thus:

The Kanuri live in a society where divorce is an easily achieved result 
of  marital dissatisfaction. This is supported by the local practice of  Is-
lamic law in which marriage is viewed as a secular contract that binds 
spouses by their adherence to certain traditionally stipulated condi-
tions. If  either party to a marriage considers the conditions of  the con-
tract unfulfilled, they may simply leave the marriage (p. 1246).

A female participant talking about marriage instability before the 
displacement said:

Polygamy is very common in our society. I am not against polygamy 
because our religion permits up to four wives but there are rules to it 
and if  as a man you know you cannot adhere to these rules, then polyg-
amy is not for you but the men will never accept they cannot adhere to 
the rules. For example, religion stipulates that if  you must marry more 
than one wife, you have to treat them all equally but in most cases, the 
men don’t treat their wives equally and this always results in disputes 
at home. Instead of  trying to make things better, the man will divorce 
the wife so you see, this leads to a lot of  divorce issues in our commu-
nities. – (TV 004)

A male participant mentioned that partners not fulfilling their mar-
tial duties to each other also led to marriage instability before the dis-
placement. He mentioned that:

A man can divorce his wife if  she always disobeys him and goes against 
his words. If  he tells her not to go out and she does, this can make him 
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angry. A man can also divorce his wife if  she doesn’t respect his par-
ents. A woman also has the right to demand for divorce. She can leave 
her husband if  he suppresses her rights. For example, if  he stops her 
from visiting her family or attending ceremonies or he does not feed 
her well or buys clothes for her. Marriage is not forever and ever. You 
can leave if  things are not going well. – (BK 006)

A participant mentioned that because of  the numerous conflicts 
common in extended family compounds, people started keeping 
their wives in separate compounds to prevent the conflicts before the 
displacement.

Study participants also mentioned that they faced a number of  
political issues before the displacement. Most of  them were particu-
lar about the insincerity of  politicians who made a lot of  promises 
during electioneering campaigns to get their votes and disappear im-
mediately after the elections, only to appear after four years during 
another electioneering year to campaign for their votes. They com-
plained of  poor structures, infrastructure and good governance. They 
specifically made mention of  poor roads, hospitals and schools for 
their children. A study participant had this to say:

Before the displacement, our community had a lot of  challenges. We had 
very poor road networks. The existing ones are worn out. The impact of  
the poor road network is more felt during the rainy season. The roads 
became difficult to access that at some point, we suspended travelling 
till the rains were over. The hospitals were dilapidated without doctors 
and nurses. Our schools’ buildings were old requiring renovation. The 
roofs were leaking at the same time no furniture for the children to sit 
and learn. The teachers were also very few compared to the number of  
the students. The Schools and hospitals were as good as non-existent. 
We preferred to go to medicine stores when we had health issues and 
travelled down to Maiduguri when the issues were serious. – (TV 005)

Cohen (1961) mentions that the Kanuri society is stratified, with sta-
tus based on tribal membership, occupation, birth, age, wealth, and 
to some extent on urban residence identifications. The people recog-
nize two major class divisions-the upper or ruling class (Kantuoma), 
and the broad base of  the peasant class (tala), under the autocratic 
hegemony of  the rulers. Upward mobility can be achieved by obtain-
ing more wealth, a more highly ranked occupation, and by copying 
the manners, dress, and behavior of  the upper class.

Socially, study participants complained of  marginalization be-
tween the upper class and the peasant or lower class in their com-
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munities before the displacement. They mentioned that when their 
constituency members representing them at the State, National As-
sembly and Senate make the effort to implement constituency pro-
jects which are most times empowerment projects either to support 
them with generators, water pumps, grinding machines, sewing 
machines, tricycles etc. the upper class kept these items for them-
selves and those at the bottom hardly receive anything. A participant 
mentioned that in some cases, the peasants buy these items from the 
members of  the upper class hence, the aim of  empowering the less 
privileged was most times defeated.

The study participants mentioned that these problems exist-
ed even before the advent of  Boko Haram Insurgency. When asked 
about their coping strategies since the problem existed for long, a 
study participant said:

We only pray to Allah and hope that he gets us a leader that is patriotic 
and has the fear of  Allah in his Heart. With all their wickedness and un-
fair treatment towards us, we never lacked what to eat, wear or where 
to stay. Allah has been blessing the work of  our hands and if  we are still 
alive, one day, things will change. – (TV 003)

Some study participants mentioned that such injustices and class dif-
ferentiation triggered some of  the insurgents to take up arms to fight 
the government. A participant mentioned that these injustices need 
to be looked into.

Kanuri Rites of Passage

Rites of  passage are the various rituals performed during periods of  
transition from one stage to another. Ezenweke (2016) asserts that one 
basic and general fact of  rites of  passage is that they are the major 
turning points in the developmental stages of  mankind. These can be 
experienced individually or collectively and in some instances, as in 
child naming rites, the baby is totally oblivious of  the happenings. Ka-
nuri people place high premium on rites of  passage as they play a vital 
role in the preservation of  their unique cultural identity. Although all 
rites of  passage within Kanuri traditional societies are significant in 
their own rights, this study considers male circumcision and marriage 
rites most crucial among the rest. This is because these rites mark the 
transition from a somewhat unproductive life to a somewhat produc-
tive one. They prepare the young Kanuri male and female for a life of  
independence which entails that these rites are essential in fostering 
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development in traditional Kanuri societies as it instils the right val-
ues for a productive life, one that defines him/her as a Kanuri per-
son. These ceremonies are usually a kaleidoscope of  cultural heritage 
both tangible and intangible. In this section, the most dominant rites 
of  passage among the Kanuri people are looked at. These are: child 
naming (su), male circumcision (kaja), marriage (lorusa) and funeral 
(shitǝra). It is chiefly the customs accompanying these rites before dis-
placement that this sub-section is concerned with.

Child Naming (  su  )

In a traditional Kanuri society, the child oblivious during the first 
eight days of  birth, is socially in a kind of  ‘nowhereland’ until the 
naming ceremony is conducted (Platte 2011). This implies that the 
child is in his/her “own world” during this period as he/she has been 
separated from his/her former environment, and is not yet fully ac-
cepted in the new one. A number of  activities take place between the 
moment of  delivery and the eighth day  – the day of  naming. Days 
will be used to describe these cultural activities from day one to eight.

Day One (Day of Delivery)

The delivery is usually collected by a traditional midwife known as 
suromowoma in the company of  the woman’s mother or close female 
relatives. The suromowoma is a mature woman experienced in tradi-
tional midwifery who is usually with the woman from the start of  la-
bour, monitoring the process until the baby is delivered. But her ser-
vices go beyond delivery. The suromowoma is usually familiar with the 
Qur’anic verses to recite when she foresees complications. She is also 
familiar with herbal mixtures to administer to the mother and the 
child if  need be. Amulets are also used to aid the delivery process. A 
Suromowoma in MOGCOLIS IDP camp described her job experience:

I inherited the job of  a traditional birth attendant from my paternal 
grandmother. As a little girl, my grandmother always took me along to 
collect deliveries. She taught me the prayer to render and the verse of  
the Quran to recite when there is a complication. A Mallam also gave me 
an amulet which I slip in my left leg when receiving deliveries. It is a sig-
nifier of  seeking God’s help and that has been very useful. It works for 
me. My grandmother also taught me the herbs to mix and administer to 
both mother and baby if  I notice any sign of  complication. – (MG008)
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Immediately after delivery, the baby is washed and clothed and the 
mother is taken to the bathroom usually behind the house away 
from people’s view. There, the midwife gives her a thorough warm 
bath with hot water to massage her body and soothe her pains after 
going through labour. The placenta is buried in a place within the 
compound. There is no spiritual connotation regarding the choice of  
place to bury the placenta or any significance attached to this, like-
wise there are no superstitions connected with the manner or place 
of  disposal as observed by Ellison (1936).

After the suromowoma ensures that both mother and baby are set-
tled, the message of  safe delivery is sent to family, friends and neigh-
bours known as samno� kǝnzambi� noturamme, however the sex of  the 
baby is not disclosed. Only those present at the point of  delivery will 
be privy to the sex of  the new-born; and it will remain a secret for a 
few more days. Immediately after delivery, well-wishers start troop-
ing into the compound to congratulate the mother and welcome the 
baby. They do not ask the sex of  the baby as it is culturally not right 
among the Kanuri. A special day is set aside for that purpose within 
the next eight days. These congratulatory greetings are performed by 
the women folk and while they do this, they come along with different 
gifts; most times foodstuff like grains, sugar and cooked meals. The 
women gathered prepare a snack made from pounded millet and sug-
ar which is moulded into balls called bollo. This is prepared alongside 
roasted chicken and shared within the neighbourhood to announce 
the arrival of  the new-born. From the moment of  delivery, the wom-
an is exempted from household chores for forty days for a first time 
mother and at least seven days for subsequent deliveries. All her 
household chores will be carried out by family members and friends.

The midwife gives the mother and new-born their morning and 
evening baths and ensures that the mother is well fed with nutritious 
meals provided by the father, like pepper soup made from animal 
protein (any of  chicken, cow, beef  or fish) and porridge. The new-born 
also begins to suckle immediately. The new-born and mother will be 
under the care of  either the woman’s mother, elder sister or close el-
derly female relative for some time, usually up to 40 days but this is 
not compulsory.

Day Two

There is no any special activity on this day.
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Day Three

Beginning from the third day, the sex of  the baby can be disclosed 
with a special event called jiji. Jiji is the culturally accepted way of  
informing the community of  the sex of  the baby (El-Yakub, 2009). 
The selected day to perform the jiji automatically indicates the sex of  
the baby. This implies that the sex of  the baby can be deduced with-
out asking. An odd day indicates a male child while an even day is 
used for females (El-Yakub, 2009). Bollo, roasted chicken, gorongo (a 
bud that Kanuri Women use to make their teeth red. They gently hit 
the bud against their teeth and in the process, the colouration takes 
place), sweets and chewing gums are placed on raffia trays and dis-
tributed within the community to mark this event.

Day Four

Usually within the first three days of  a new-born’s life, the father de-
cides on the name to give the baby as a female participant narrated:

The father of  the baby agrees on the name to give his child before the 
fourth day. He may consult family members if  he likes but this is not 
compulsory. In our culture, the first two children are named after the 
man’s relatives while the third one is named after a relation on the 
mother’s side. – (MG008)

The above statement slightly differs with Platte’s (2011) report. She 
claims that according to Kanuri custom, the mother is entitled to 
choose the name of  every seventh child. It can be assumed that this 
variation is as a result of  the location of  different Kanuri clans as 
both studies had different populations. Time could also be a key fac-
tor since culture is fluid and things may have changed over time. The 
name of  the baby can either be selected from consanguine relations 
or in some cases friends or persons who already belong to personal 
network of  relationships (Platte, 2011).

On the fourth day, fuduba is performed. This is the process of  call-
ing the baby’s name which the father has already mentioned three 
times in both left and right ears of  the baby. Azan (Salah�bowota) which 
is the call to prayer is recited three times in both ears of  the baby as 
well. The mother may be present but this is performed by the father 
or any male relative.
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Day Five

There is no special activity on this day usually.

Day Six (Naming Eve)

As earlier mentioned, the woman is exempted from domestic chores 
for either forty or seven days depending on the number of  the deliv-
eries she has had. The eve of  the naming ceremony is usually a busy 
day. In the morning, the women folk go to the market for shopping, 
prepare local snacks such as chin-chin, dubla and alkaki while in the 
evening, they begin cooking stew or soup. On the sixth day, the fa-
ther of  the new-born may slaughter either a ram or a goat or he may 
buy meat from the market, depending on his financial capability. This 
meat will be used to prepare stew or okro (gwalto) soup to be eaten 
with either boiled rice or sinasir (large rice pancakes) in the morning 
after the fathia i. e. after the name has been declared and the child has 
been blessed by the Mallam. This is done very early in the morning 
that is why the cooking starts the previous evening. The stew or soup 
is made the night before while the rice or sinasir is prepared early in 
the morning. The women spend the whole night preparing the meal 
to be eaten in the morning. They may only be able to sleep for some 
minutes or a few hours. A female participant recounted it this way:

On the eve of  the naming ceremony, we hardly sleep. There is always so 
much work to be done in the night because the name is given very early 
in the morning. We have to ensure that everything is in place before 6 
am. We spend the night chatting with each other. That way, we don’t get 
tired and before we realize, it will be dawn. – (BK005)

The women continue with these activities until the day of  the naming 
which is the seventh day.

Day Seven (Naming Day)

On the seventh day which is the naming day, the name of  the child is 
announced publicly. Sex segregation is clearly depicted as it is with 
almost every Kanuri ceremony. The naming is conducted by a Mallam 
either at home or in the mosque where the father prays. Whatever the 
case, sex segregation is still dominant. The women are usually seated 
on mats in the inner part of  the house as they prepare the meals for 
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the feast while the men either congregate at the mosque or the outer 
part of  the house to conduct the ceremony. The naming ceremony is 
conducted as early as 6 o’clock in the morning. Few minutes before 
the name is announced, a healthy ram or sheep is slaughtered. The 
animal can either be a ram or a sheep depending on the sex of  the 
baby. The first sura of  the Quran is recited and the father murmurs 
the child’s name into the ears of  the Mallam (Platte, 2011). Once the 
name is announced, the Mallam prays for the child by placing his 
palms on a raffia tray fai-fai filled with millet.

While the men are performing the religious rites, the women are 
at home making arrangements to take the food which they spent the 
night preparing and drinks for the men to feast. Once the name is 
made public, word is sent to the women at home usually through an 
elderly woman. The women make ululations and jubilations. If  the 
individual the child is named after is present, praise singers praise 
the individual while his/her relatives lavish gifts on them. The cooked 
food will be distributed immediately to the men gathered outside 
alongside soft drinks, sweets and biscuits. The men disperse after 
breakfast and at about 9:00am, women start arriving The researcher 
asked the reason behind the women coming after the men had feast-
ed and dispersed and a female participant said: “Women�are�not�able�
to�come�out�early�because�they�have�to�take�care�of�household�chores,�cook�for�
their�children�and�make�sure�everything�is�settled�within�their�homes�before�they�
leave.” – (MG008)

These female guests are not the ones that spent the night prepar-
ing the food. They are mostly acquaintances while those that partic-
ipate in the cooking are usually relatives of  the mother or very close 
friends who have the permission of  their husbands or guardians to 
stay overnight. These guests come along with gifts for the mother 
and the baby such as wrappers, baby wears, detergent, soap and so 
on. The act of  gifting among Kanuri women is based on the principle 
of  reciprocity. The more you support others during their ceremonies 
the more others support you during yours, and the same goes for do-
mestic assistance. As Platte (2011) observes, not only relatives help in 
preparations for the naming ceremony, this occasion is also a chance 
to establish new relationships. Women secure reciprocity with their 
voluntary assistance. The mother of  the baby will be beautified with 
henna and her hair plaited nicely amidst jubilation.

After the name has been made known, the traditional barber wan-
zama shaves the baby’s hair, gives tribal marks and removes the uvula 
if  it is big enough. A female participant disclosed that “the wanzama 
removes the uvula so that the baby can grow well because without re-
moving the uvula, it can make the baby fall sick all the time”. Accord-
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ing to another female participant, the first hair of  the baby is stuffed 
in a protective amulet to be worn on the baby: “When�the�wanzama,�
shaves�the�hair,�the�hair�is�given�to�the�baby’s�mother�and�they�use�the�hair�to�
make�an�amulet�that�is�hung�on�the�baby’s�neck�to�ward�off�evil.” – (BK005)

Parts of  the obligatorily slaughtered ram is shared among the suro-
mowoma, the mallam who officiates the naming, the wanzama and the 
mother as follows:

The ram is divided as follows: 1 lap is given to the Suromowoma, 1 lap 
and ribs are given to the Mallam, 1 lap is given to the Wanzama, the 
hip and spine are given to the mother and it is prepared for her. The 
remaining part of  the meat is used to prepare food that will be eaten 
as lunch and dinner. After all the distribution, the remaining meat is 
usually not much that is why advisably if  a man can afford it, he should 
slaughter 2 rams or a ram and a goat so that it can go round. – (MG008)

Later in the day, the children observe their feast to welcome the new-
born. The head of  the ram is usually prepared for the children for that 
purpose. Girls celebrate the feast for a baby girl and boys for a baby 
boy. After feasting on the delicacy prepared with the ram head, the 
bones and broth are buried in a hole within the compound and the 
children sing songs and dance around it.

If  the new-born is a baby girl, the girls will sing the following song:

Kanuri English Translation
Ferowa�kelusandam� If  it is a baby girl, we put her on 

a carpet
Tadawa�dalimenbir� If  it is a baby boy, we throw him 

over the fence

If  the baby is a boy, the boys will sing the following song:

Tadawa�takamande If  it is a baby boy, it is like us,
Ferowa dalimenbir If  it is a baby girl, we throw her 

over the fence

The child is well nurtured by the mother. Breastfeeding continues till 
about the age of  two when the child is weaned from breastfeeding.



102

Chapter Four 

Male Circumcision (  kaja  )

Male circumcision, known as kaja among Kanuri people, is the re-
moval of  the foreskin of  the penis. In traditional Kanuri society, male 
circumcision is a religious/cultural obligation and is performed by a 
wanzama when a male child is about the age of  seven as stipulated by 
Islam. One of  the participants of  this study mentioned that among 
some Kanuri societies like Monguno, preferably a boy should be 
about eleven to twelve years of  age before he is circumcised claiming 
that early circumcision results in poor sexual performance. He ex-
plained as follows:

We Kanuri of  Monguno prefer to circumcise our boys when they are a 
bit mature, about eleven to twelve years of  age. This is because when a 
boy is circumcised early, he will not be able to satisfy his wife sexually. 
We have had several complains like that and it has been traced to early 
circumcision. However, if  a boy is circumcised when he has started ap-
proaching puberty, it results in excellent sexual performance. – (BK006).

Although the procedure can be performed medically, in the tradi-
tional Kanuri setting, it is performed by a Wanzama. This is often done 
collectively for peers that fall within the same age range from the age 
of  seven in the community. A date is selected and the Wanzama to-
gether with his team members perform the circumcision procedure. 
A lot of  cultural activities accompany the process which will be dis-
cussed in detail below.

Announcement of the Circumcision Event

Male circumcisions are usually performed during harmattan which 
is the cold season in Kanuri traditional settings because the searing 
heat impedes fast healing of  the cut. The event begins with an an-
nouncement made by the head wanzama (fugu) and his assistants. The 
announcement is done by the blowing of  a horn (kangade�futu) with the 
purpose of  gathering people around to inform them about the event. 
The parents of  the boys to be circumcised must have made prepara-
tions for the event before the official announcement. They must have 
made arrangements for grains, food stuff, meat and drinks. In addi-
tion, they must have sewn new gowns and jumpers for the boys and 
bought chickens for cooking chicken soup for the boys as it is known 
culturally among Kanuri people to aid healing. With the official an-
nouncement however, family, friends and well-wishers troop in with 
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gifts of  grains, chicken and cash to support the ceremony. The mater-
nal uncles are key players in the ceremony as they have the respon-
sibility of  presenting the boys to the Wanzama for the circumcision 
procedure. Often times, they are present while the procedure is per-
formed. The maternal uncles also present the boys with new gowns 
and jumpers (bujima and kulwu). The announcement is followed by 
feasting and merry making alongside drumming till dusk.

After the announcement, the wanzama and his assistants set up the 
circumcision hut (ngushi). The circumcision procedure takes place in 
the ngushi and the boys remain there to be taken care of  by older boys, 
supervised by the wanzama until the would heals. The ngushi is built 
using stalks or reeds.

Circumcision Day

On the circumcision day, the boys to be circumcised will be nice-
ly dressed in their new bujima and kulwu and lined up in a single file 
in front of  the ngushi while the wanzama is in the ngushi waiting. The 
boys will be taken in for the procedure by their maternal uncles who 
will assist in pinning them down by holding their legs while another 
holds their hands to prevent them from moving during the process. 
The Wanzama recites some verses of  the Holy Quran and says a word 
of  prayer before cutting off the foreskin of  the boy’s organ. El-Yakub 
(2009) reports that the horn is again blown to announce a successful 
circumcision procedure on each boy and word is taken to the boy’s 
home to announce the success of  the procedure while women re-
spond to the news with ululation and dancing.

Once the procedure is performed on all the boys, the wanzama en-
sures everything is okay and he then hands them over to an older boy 
or boys depending on the number of  boys circumcised and instructs 
him or them on how to care for the boys. He will however be checking 
from time to time to monitor the progress of  their healing. A partici-
pant outlined the responsibilities of  the caregivers thus:

They will bathe the boys, make sure they don’t touch the wound so that 
the healing can be fast. They use two sticks to keep the legs of  the boys 
apart to prevent rubbing and the boys wear the big gowns to cover their 
pubic areas without trousers or pants. They also monitor the progress 
of  the healing and draw the attention of  the Wanzama if  things are not 
going well. These older boys cannot object from taking care of  the boys. 
Once you are selected, you can’t say no because someone did it for you 
before, others also will benefit from you. The caregiver will be there 
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with the boys until they are completely healed and due to come out of  
the ngushi at the presentation ceremony. – (BK005)

After the circumcision, the boys will be kept in the ngushi for at least 
three weeks. Various delicacies will be sent to the boys by their moth-
ers such as porridge, rice and stew and chicken soup to aid fast heal-
ing. Millet soaked in water will also be given to the boys to chew and 
swallow as it is said to aid the healing process as well. The culture of  
communal eating is part and parcel of  Kanuri culture as it is observed 
even in the ngushi. Speaking about the culture of  communal eating, a 
participant said: “When�they�bring�the�delicacies,�all�the�boys�will�share�and�
eat�out�of�it.�It�is�not�meant�for�the�boy�whom�the�mother�sent�specifically.�It�is�
prepared�in�large�quantity�for�all�the�boys�to�eat�and�drink.” – (BK005)

The Circumcision Presentation Ceremony

On the presentation day usually about three weeks after the circum-
cision when the boys’ wounds must have healed, the boys are pre-
sented to the public as “men.” This is the ceremony that officially ush-
ers them into manhood. Family, friends and well-wishers congregate 
to celebrate and congratulate the boys. The presentation ceremony 
begins with the boys given a bath by their maternal uncles and the 
Fugu (The head wanzama). As mentioned earlier, the maternal uncles 
are key players during circumcision ceremonies. The boys will have 
many new sets of  traditional gowns to select from and wear in the 
post-healed circumcision. Gifts of  rice, millet, maize and money will 
be presented to the boys. For the presentation, the boys come out of  
the ngushi putting on a set of  traditional gown comprising of  a big top 
dress (kulwu), inner dress (gemaje) and trousers (yange) holding sticks 
which they designed beautifully using hot knives to inscribe motifs. 
They also wear specially sewn caps for kaja boys and sometimes, they 
also wear turbans.

On the significance of  the stick, a participant explained:

When the boys come out, they will line them up on the street and before 
you cross over the stick, you must drop some money. This is also part of  
the circumcision ceremony. Cars stop to drop money, passers-by, bicy-
cles, motor bikes etc. the money is meant for the boys that were circum-
cised. Just drop whatever you have to celebrate them. Only after you 
drop some money before they lift the sticks for you to pass. – (BK005)
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It was also gathered that crossing the stick is taboo for women so they 
ensure they drop some money so that the boys raise the sticks for 
them to pass. Men on the other hand drop money for the boys out 
of  solidarity as they too have passed through the initiation rite. The 
celebration goes on with merriment and feasting till dusk. Circumci-
sion launches the young male child into the world of  an adult Kanuri 
man, like mentioned earlier, it marks the transition from a relatively 
unproductive life to a relatively productive one. Although still young, 
the newly circumcised boy begins to learn the roles expected of  a 
man within the Kanuri society. In some cases, the young boy is taught 
the rudiments of  a chosen trade, this could be trading, craftsman-
ship, farming, fishing and so on by attaching him as an apprentice 
to someone who has succeeded in the field. Unlike Shuwa and Hausa 
culture, Kanuri girls are not circumcised (Platte, 2011).

The next section looks at Kanuri traditional marriage. While Ka-
nuri boys are initiated into manhood through circumcision rites, 
marriage is the rite of  passage that ushers Kanuri girls into woman-
hood.

Marriage

Marriage is widely known as the union between a man and a wom-
an through which they become husband and wife. Kanuri people 
place high premium on marriage as it symbolizes responsibility, 
commands respect and honour. So they assume that every man over 
eighteen years and every woman about six months after the first 
menstruation desires marriage. Therefore, marriage age for boys 
is from 18 years and about 12 years for girls (Cohen, 1961). One can 
confidently say that most girls in typical Kanuri societies skip the 
adolescent stage in their life cycles. A participant narrating her first 
marriage experience said:

My mother’s friends came to our house to see my mother and I was 
asked to serve them water. I was still a little girl, I think I was around 
age 12 then, my breasts had just started protruding. After serving the 
water, as I was taking my leave, I overheard one of  the women suggest-
ing to my mother that I should be given to her son as a wife. Not long 
after that, preparations for my wedding started. That man ended up be-
ing my first husband. – (BK001)

It is also an important institution as it is considered the legitimate 
means of  procreation in traditional Kanuri societies. Marriage is part 
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and parcel of  the Kanuri culture; it is one of  the most important rites 
of  passage. Marriage as a rite is loaded with so many cultural activ-
ities which have been handed down from generation to generation. 
These activities include music and dance, body art, traditional cui-
sine, display of  traditional attires and so on. These cultural activities 
begin ahead of  the main marriage solemnization ceremony. The peak 
of  the activities begins at least one week to the marriage solemniza-
tion ceremony. Typical Kanuri traditional marriage and the accom-
panying cultural activities before the displacement are presented in 
the following section as discussed in other literature and as narrated 
by the participants of  this study.

Kanuri Traditional Marriage (Lorusa)

Information collected from the study participants indicate that mar-
riage among the Kanuri before displacement can be classified into 
three categories: marriage for love (nyiya�kǝrawoye) where a boy and a 
girl fall in love and decide to marry, interfamily marriage (Nyiya�durbe) 
where relatives (cousins) marry each other, and free of  gifts marriage 
(nyiya�sadaabe) where the father of  the bride decides to give his daugh-
ter’s hand in marriage to whomever he pleases usually to an Islamic 
scholar or a man he has some level of  control over and he takes care 
of  all the expenses.

Kanuri traditional marriage can be further classified into divorcee, 
widowed, first timer, and dry marriage (solemnizing without going to 
the husband’s house). Other classifications include: fatoro�nyabe (mar-
riage of  a sister to her sister’s husband when the sister dies), njimsuri 
(where the newly married female got divorced within the first few 
months of  the first marriage); and chir (where a woman is bought by a 
master without solemnizing). Note that these categorizations are all 
based on the status of  the females rather than the males (El-Yakub, 
2009). These classifications determine the level of  elaboration of  the 
wedding ceremony, as a participant offered: “First� time�marriages�are�
usually�more�expensive�and�more�elaborate.�All�the�rituals�must�be�observed�and�
all�gifts�must�be�presented�unlike�that�of�a�divorcee.” – (MG007)

Platte (2011) confirms the above statement. She mentions thus:

Elaboration of  marriage and chronology of  the marriage ceremonies 
depend on whether the woman had been married or not. Value of  the 
marriage gifts depends on the economic abilities of  the families in-
volved and the resources that can be mobilized through the networks. 
The most complex marriage ceremonies and exchange of  gifts are ob-



107

Home Sweet Home: Life Before Displacement

served when a girl had never been married (nyiya kelayakke fero gota). 
In this type of  marriage, the girl (kelayakke) is initiated through rituals 
that are only performed at the first wedding. Henceforth, she is consid-
ered as a woman (kamu) (p. 162).

This study is centred on cultural practices hence, the case of  a first 
time bride will be used to discuss the cultural practices pertaining 
to Kanuri traditional marriage. This is because as can be understood 
from the above quotation, first timer weddings (nyiya�kǝlayakke) are 
more elaborate with no ritual missing. It is also these rituals that ush-
er the Kanuri girl into womanhood. Each event alongside the cultural 
activities that accompany it will be discussed in detail. The events will 
be divided into phases such as pre-wedding, solemnization and post 
solemnization events.

Pre-wedding Events

Within traditional Kanuri societies, regardless of  the category of  
marriage (be it for love, between relations or free of  gifts), parents/
elders play a vital role in selecting a spouse for their child (either male 
or a female) especially for the first time. In the case of  interfamily 
and free of  gifts marriages, the choice of  the bride and bridegroom is 
of  little or no significance while for love marriage, the selected part-
ner must be accepted by both the parents of  the intending bride and 
bridegroom. The basic yardsticks for selecting a spouse in the case of  
love marriage among Kanuri men are: competence and diligence in 
cooking, good housekeeping skills, supportiveness on the farm, sub-
missiveness, humility, and if  possible, sexual attractiveness. Wom-
en on the other hand prefer men who are materially generous, good 
tempered, confiding, and if  possible sexually attractive (Cohen, 1967). 
Once the choice of  the spouse has been arrived at, the pre wedding 
activities begin, sometimes long ahead of  the solemnization date. 
This may last up to two years in some cases but in most cases it lasts 
between six to twelve months. These cultural activities or events will 
be discussed below.

The first cultural activity is the presentation of  bridal gifts from 
the bridegroom’s family to the bride known as kare� raaki. The pur-
pose of  these gifts is to indicate the intention to take the girl’s hand 
in marriage. Especially in the case of  marriage for love where the 
girl’s choice matters in the selection of  the bridegroom, several woo-
ers can send this kind of  present. However, once the choice has been 
made regarding the right suitor, the presents from those that did not 
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succeed must be returned to them (Platte, 2011). Included are gifts 
meant for the bride known as tEmaji (sic) or kare�samtE (sic) and for 
the woman by whom she was brought up, in most cases her mother, 
which is known as gEreteram (sic) (Gazali  & Platte, 1998). Kare� raaki 
usually consists of  fabrics, cosmetics, shoes, underwear and some-
times cash meant for the sewing of  the fabrics. There is no rule re-
garding the quantity and quality of  the items; this is done according 
to the financial capabilities of  the intending groom. The status of  
the family of  the girl is also a factor in determining the quantity and 
quality of  the items.

The second cultural activity is the fixing of  the wedding date known 
as ferokoro. Gift items are presented this time too. Family members 
from the intending bridegroom’s family approach the family of  the 
would-be bride to enquire from them the convenient date for the 
wedding solemnization. The gift items presented on this day are 
known as kare�korobe or kororam. The gifts are usually bulky, and usu-
ally twice the size of  the kare�raaki presents; and may comprise many 
items ranging from a set of  robes and wrappers, to underwear, to both 
shoes and sandals, to handbags and cosmetics for both the bride and 
her mother. Other items include perfumes and room fresheners/in-
cense, soaps, cartons of  sweets, a bag of  kola-nuts, money for Koranic 
scholars, malamwa, who will officiate and confirm the formal wedding 
date (Gazali & Platte, 1998). Deliberation on the bride price takes place 
on this day and in the presence of  both families. The amount and 
mode of  payment are also agreed on and publicly announced.

Once the wedding date has been fixed, preparations for the wed-
ding day will begin. So far, only gift items presented to the bride and 
her family through the groom have been discussed. It is pertinent 
to mention that the bride’s family have the most elaborate part to 
play. In fact, they have the responsibility of  sending their daughter 
to her husband’s house with household items such as a bed, bed-
dings, chairs, kitchen utensils, electronics, foodstuff as well as a gift 
of  clothes for the bridegroom and gold/silver jewelleries for their 
daughter. For this reason, the bride’s family picks a wedding date that 
is convenient enough for them to put all these items together. This 
implies that the bride’s family also contributes financially to the suc-
cess of  their daughter’s wedding. The reason for such an investment 
is explained below:

The high investment, it is argued, are appropriate since the young 
woman receives at this point in time her share of  the family inher-
itance. According to inheritance law, she is entitled to half  of  what the 
brothers will get after the father’s death. ‘If  you really want to do some-
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thing for your daughter you have to do it during her wedding. When it 
comes to inheritance, she will get nothing’ (Platte, 2011:165).

The highlight of  Kanuri traditional wedding begins about a week to 
the wedding ceremony. Wedding days vary from community to com-
munity; for instance, wedding ceremonies take place on Mondays 
for Monguno people while it is usually Thursdays or Fridays for peo-
ple from Abadam. El-Yakub (2009) notes that civil servants prefer 
having their weddings on Saturdays while business people and Is-
lam-oriented people prefer week days for convenience. This means 
that the days for the cultural events will definitely differ, however the 
events themselves are the same across all Kanuri societies examined 
in this study.

Nalle (Henna)

Nalle, a beautification ritual is usually done five days to the wedding. 
In Monguno for instance where weddings are usually solemnized on 
Monday, Nalle takes place on Wednesday. Nalle is the application of  
henna on the hands and feet of  the bride-to-be for beautification. The 
ritual begins with the aunts of  the bridegroom (kususu) conveying a 
bag of  henna to the bride’s family alongside other gifts such as clothes, 
perfumes, shoes, bags, cosmetics and a mat or carpet depending on 
their capability. The mat or carpet will be used during the bride’s in-
itiation into womanhood. The gifts also include money that will be 
given to the bride’s aunties (bawa) for applying the henna to beau-
tify the bride. These arrangements are the sole responsibility of  the 
aunts of  the bride and bridegroom. In return, the bride’s aunts give 
a sack of  rice, soap, small room carpet, and big dishes to the bride-
groom’s aunts (El-Yakub, 2009). From the moment the nalle ritual is 
performed, the bride is not expected to leave her house until after the 
wedding solemnization when she will be conveyed to her husband’s 
home. This is because the decoration is meant for her husband and 
not to be admired by others, especially other men outside. A partici-
pant agreed that: “After�the�henna�has�been�applied,�the�bride�is�not�expected�
to�go�out.�She�covers�it�well�even�within�her�father’s�compound.�She�saves�it�for�
her�husband�to�admire�after�the�wedding�has�been�solemnized.” – (TV004)

This event is strictly a women affair and it is usually accompanied 
by music, singing, feasting and merry making. The food and drinks 
are provided by the bride’s family.
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Nayaa

Friday is the nayaa preparation day. Nayaa is a local snack made from 
flour, rice, and honey. Participants mentioned that before the dis-
placement, they also made chin-chin and dubla  – a snack made out 
of  flour too. Items or ingredients for the preparation of  the snack are 
provided by the bridegroom’s family, and brought to the bride’s house 
through the groom’s aunts. The bride’s family also provides refresh-
ments for the women who partake in the snack preparation. Guests 
will be served the snacks on the solemnization day while part of  the 
snacks will be taken to the bride’s house after the wedding for her to 
serve her visitors. The women sing and chat to entertain themselves 
while preparing the snacks. This too is an event for the women folk.

The bride and groom at this point must have selected their official 
friends for their wedding; so the bridegroom’s friends are expected 
to provide the friends of  the bride with uniform dresses to be worn 
at least on the wedding day. Financially buoyant ones provide the 
girls with more than one set of  dresses to be worn during many of  
the events plus cosmetics and money for sewing. They will also pro-
vide them with sweets, chewing gums and money for refreshments. 
The best friends of  the bride and bridegroom are the ones who broker 
these arrangements. They ensure that everything has been settled be-
fore the wedding day. The bride’s best friend (sawa�kura) and the other 
girlfriends also go in search of  karimbo sticks. In the past, the karimbo 
was a thorny plant which the girls picked from the bush. The thorns 
were inserted into a large onion with which they beat the bride-
groom’s friends when they come to pick the bride after the wedding 
solemnization. It should be noted that this was done not with the in-
tention to injure them. A participant threw light on this practice:

The girlfriends fix the karimbo on an onion all around and then attach 
a stick to the onion. They keep this until the young friends of  the bride-
groom come to pick the girl in the night. They will attempt to sort of  
attack the male friends by beating them with this karimbo which may 
not injure them. This is just symbolic to signify the girl is taken away 
against her wish but in the real sense she isn’t, it is just the custom. – 
(EX001)
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Dǝlea Bowota

This is a musical performance by the women folk which usually be-
gins on the eve of  the wedding; that is, Sunday for a Monday wed-
ding. Dǝla�bowota which literally means ‘call the Jackal’ is performed 
to chase evil away in preparation for the events to follow such as the 
initiation of  the girl (Platte, 2011). The women sing and create rhythm 
by placing calabashes upside-down on water filled in a basin. They 
smack the calabashes with sticks or slippers which in turn produces 
beautiful rhythms which they sing and dance to.
Dǝla�bowota songs are praises and advice offered to the bride in 

musical form revolving around how to maintain a peaceful matri-
monial home. She is advised to be submissive, to love and respect 
her in-laws, be religious and so on. In some cases, especially among 
the upper class, the services of  the Bala musical ensemble are em-
ployed. The Bala ensemble has an average of  6–15 members com-
prising of  singers, drummers and a jester (Sheriff, 1992). They are 
professional musicians within Kanuri traditional societies. Sher-
iff  (1992) further explains that there are two classes of  Bala songs 
namely: Cidi�Bikke and Fero�betǝ. Cidi�Bikke refers to all types of  per-
formances that are not related to the initiation of  a bride while Fero�
betǝ is strictly performed on invitation by a bride’s family. For the 
Dǝla� bowota event, Fero� betǝ songs are performed. This can be per-
formed by the women folk themselves or by the Bala group to the 
female audience.

The performance usually takes place in front of  the bride’s moth-
er’s room and there, the bride’s initiation into womanhood is an-
nounced. Platte (2011) reports that while this is going on, the patrilin-
eal aunts of  the bride (bawa) conduct the bǝjiro�gǝnate ritual. This ritual 
symbolises the bride’s new status and her departure from her parents’ 
compound. While the music is going on, the bride is made to sit at 
the edge of  the new mat brought by the bridegroom’s aunts alongside 
the nalle items. A protective verse, ayatul�kursi is recited from the Holy 
Quran then one of  the bawa carries the bride three times across the 
doorstep and then places her down on the middle of  the mat again. 
This is followed by ululation from the women This raising and seating 
of  the bride on a new mat is symbolic of  her rise from the status of  a 
child (who sits by the edge of  a mat) to an independent bride occupy-
ing the central position of  the mat (Sheriff, 1992).

El-Yakub (2009) mentions that the dǝla�bowota is repeated in the 
evening and the water is kept to bathe the bride the following day 
when she will be dressed to be taken to her husband’s house. Howev-
er, none of  the study participants mentioned this, as such the signif-
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icance of  using the water to bathe the bride before taking her to her 
husband’s house could not be established.

Ushe-ushe

Still on the wedding eve, at night, the bridegroom in company of  his 
friends and relatives move to the bride’s family to honour the bride’s 
father. Ushe-ushe is accompanied by music and merry making. The 
bride and bridegroom will have the opportunity to dance together. 
Upon arrival at the bride’s family house, the bridegroom’s best man 
(sawa� kura) and the kususu enter the house and ask to be received. 
Carpets and mats will be spread while musicians begin performing 
(Platte, 2011). The bride’s family provides soft drinks and snacks, as 
the occasion is more of  a cocktail affair. The ushe-ushe usually lasts for 
no more than three to four hours (El-Yakub, 2009).

Kawe

The ushe-ushe is followed by the kawe (words of  advice by praise sing-
ers) for the bride if  it is her first marriage. This is the advice given to 
the bride on how to go about responding to the challenges of  married 
life in general. This is done until daybreak. In case of  the bridegroom, 
after he returns home from the ushe-ushe with his entourage, he re-
ceives advice  – sale (if  he is marrying for the first time). This takes 
place until daybreak as well (El-Yakub, 2009).

Wedding Solemnization Day (Fatihah)

The wedding (fatihah) usually takes place in the morning and the 
venue is usually the compound of  the bride’s father or her guardi-
an. In attendance are the Islamic cleric (Ulama) who solemnizes the 
wedding, the witnesses of  both bride and bridegroom (luwali), friends 
of  the bridegroom, family and well-wishers. The marriage solem-
nization is a male affair; while it is going on, the women folk are in 
the inner part of  the compound preparing meals to be eaten after the 
solemnization and awaiting the announcement after the successful 
joining. The joining is then followed with ululation by the women as 
a sign of  rejoicing. The fatihah is only done after the dowry (saadawu) 
which had been agreed upon at the time the wedding date was fixed 
has been paid. This can be paid either in cash, gold coins or cattle as 
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some participants mentioned. The mode of  payment must have been 
agreed upon as well. No negotiation is expected to take place on the 
wedding day. It is expected that all the modalities have been taken 
care of  much earlier.

Once the fatihah is said, the bride’s maternal and paternal relatives 
receive their monetary gifts, including her grandparents, from the 
bridegroom’s side. Money presents for the bridegroom are collected 
too (Platte, 2011). Sweets, chewing gums and kola nuts brought by the 
bridegroom’s family are distributed among the attendees while other 
cultural activities which will be discussed below continue. The bride-
groom’s relatives then proceed to the inner part of  the compound to 
continue with these cultural activities, as going by Islamic dictates, 
the wedding is done.

Very important people take their leave after prayers for peace are 
said, while food meant for them is sent to their houses individually. 
Other guests stay put and eat amidst drumming and praise-singing 
before the gifts are taken to the bride’s house (El-Yakub, 2009).

Kǝla Tulta

This is the washing of  the bride’s hair, done by her paternal aunts in 
the morning after the solemnization. Her hair is plaited (kǝlakerta) to 
kǝlayakke (three heads) style by the duwuram (hair dresser) who is giv-
en kola nuts, clothes and underwears for her service. The three heads 
style is especially for unmarried girls and newlywed young girls. The 
hairstyle, as recorded by El-Yakub (2009), is changed to shangalti or 
goto during the naming ceremony of  her first baby or after one year 
of  her marriage (whichever comes first).

Kawulu Gǝnata

This is the traditional rite of  giving gifts to the bride by her parents, 
relatives, friends and well-wishers. Music and dancing continues all 
through. According to Platte (2011), the gifts given to the bride are 
displayed outside for inspection. A participant corroborated this:

During weddings back home, the bride’s stuff given to her by her par-
ents and relatives are displayed outside for people to see. Then you hear 
people passing comments like ‘This girl is really wealthy, see the quali-
ty and quantity of  items she got’. It is a thing of  pride when a girl is sent 
with plenty items to her husband’s house. Her in-laws will respect her 
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and her family will be praised, therefore people work hard to see that 
they do well. – (BK005)

Among the several gifts given to the bride, some are highly symbol-
ic. The first is the ‘calabash of  the mother’ (dǝmba�yabe), containing 
things a woman needs to establish a new home such as bedspreads, 
garments and carpets. The second calabash is from the paternal aunts 
(dǝmba�bawabe) and the last, from the grandmother, called the ‘cala-
bash of  wisdom’ containing items such as sewing needles and hair 
pins that will serve the young woman if  she should ever be in need 
(Gazali & Platte, 1998).

The bride’s father also presents his gifts. He presents to both the 
bride and the bridegroom. That of  the bridegroom is sent to him in 
the afternoon after the solemnization. It is known as farfare and it 
consists of  items such as the Holy Quran, chaplet, praying mat, pray-
ing kettle, garments, shoes, caps and wrist watch. To his daughter, 
he presents jewelleries: either gold or silver, garments and foodstuff 
which she takes to her new home.

Aunts of  the bride proceed to the newlywed’s home to arrange 
her room and put the house in order before she arrives in the night. 
At night, the friends of  the bridegroom and his aunts arrive at the 
bride’s house to convey her to her new home. Before they arrive, her 
aunts will bathe her, use incense and scents to perfume her body and 
then they dress her up in traditional attire (gǝmaje) and lapaya. She 
is accompanied to her home by her friends and relatives. While the 
bridegroom’s friends are outside the bride’s family compound wait-
ing for her to come out, the bride’s friends will attempt to attack them 
with thorn-ridden onions which were discussed earlier. The bride will 
not leave the house until the friends of  the bridegroom pay the sweat 
money (zunguram). Only then will she leave for her new home in the 
company of  her friends and relatives. The bride is expected to weep 
and lament all the way to her husband’s house (Gazali & Platte, 1998).

Upon arrival at the bridegroom’s house, the bride only steps out 
after the ‘entrance money’ (cinnaram) has been paid by the groom’s 
friends. They also have to pay for the unveiling of  the bride (kǝlaram) 
and the money to speak (kungǝna�ci�furumbe). The husband will also be 
requested to pay the deflowering money (fuwuram). Speaking about 
the numerous payments, a participant commented:

The bridegroom has to select his friends wisely if  not, he will land him-
self  in trouble. He needs to choose friends that can meet all these finan-
cial demands. The bridegroom’s friends, especially the best friend must 
prepare well financially before the wedding. They don’t feel bad about 
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it because it is like a debt, they will do it for you when your time comes 
so it is normal. – (BK006)

Once everything is settled, those who accompanied the bride to her 
new home will leave, but the Ya�deida and Fero�deida will stay behind 
with the bride to assist her for seven days. The Ya�deida is an older 
woman experienced, in marriage matters selected from amongst the 
bride’s patrilineal aunts to stay with the bride for the first one week 
of  the marriage to put her through married life. During this period, 
the Ya�deida does the cooking in the home of  the new couple. The Fero�
deida on the other hand is a young girl who is also selected from the 
bride’s relatives to follow the new bride to her new house to help her 
with household chores and run errands for her. The Ya�deida takes the 
bride to her bridegroom’s room and leaves her there for the consum-
mation of  the marriage to take place. Everyone awaits the report of  
the girl’s virginity which is a thing of  pride to her family and her par-
ents. A positive report is welcomed with jubilation.

The next morning the bridegroom and his friends visit the bride’s 
parents (kǝsai�lefa). Words of  advice on how to lead a peaceful married 
home are given to the bridegroom by the bride’s parents. The hus-
band’s female relatives on the other hand are responsible for the ritu-
al of  placing the water pot (guwom�kokta). This is performed by dig-
ging a hole in front of  the bride’s room to hold the water pot (guwom). 
Foodstuffs are poured into the hole after which the container is lifted 
three times into the air, while Qur’anic verses are recited after which 
it is set in place. After this ritual has been performed, the pot is filled 
with fresh water (Platte, 2011). Study participants mentioned that 
this ritual signifies that the root of  the family has been planted. From 
this spot, water is served to whoever visits the house. In some cases, 
even the umbilical cords of  the offspring of  the union are buried at 
the spot. This is because the spot of  the water pot is always moist and 
never gets dry which signifies life.

The final rituals relating to marriage in Kanuri culture are kalu 
gǝnatǝ and kalaptǝ. According to (Platte, 2011), these are regarded as 
the true initiation rites (kalawa). These takes place either after the 
wedding solemnization before the marriage is consummated or after 
the consummation. The first ritual is the kaulu�gǝnatǝ which involves 
the couple being blessed and presented with gifts. A bowl of  okra or a 
slimy green vegetable used for soup known as Kaulu�bul among the Ka-
nuri is placed in front of  the couple. The bride is asked to stretch her 
arms, with both palms opened and placed together while the soup is 
poured into her palms, and the slimy nature of  the soup allows it flow 
down. This is performed by her aunts, her mother and her friends. 
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They bless the bride after pouring the soup into her palms and then 
present the bride with a gift, which could be jewelry, money or gold 
coins (Platte, 2011). Platte further states that unlike at other occasions 
relating to the marriage where gifts are presented, these trinkets are 
of  the ‘traditional kind’ and made of  iron, brass, etc.

The final ritual is the kalaptǝ. Here, solid food is placed three times 
into the palms of  the bride and bridegroom who in turn put it into 
a black wooden bowl (bur). This ritual as revealed by the study par-
ticipants signifies the joining of  the hearts of  the couple to prosper 
together. The next day after the wedding ends with the eating of  the 
maskeru which is the first meal prepared in the new home of  the bride 
even though she doesn’t partake in the cooking. Her friends wear the 
same dresses and together with her aunts, they cook the meal. The Ya 
deida ensures that everything is in place and at dusk, the guests take 
their leave. The Ya�deida and fero� deida, as explained earlier, remain 
with the newlyweds till after seven days which is when the official 
marriage ceremony ends. The Ya�deida and fero�deida are afterwards 
sent forth by the bride and bridegroom. Gifts of  fabrics, cosmetics, 
perfume and money are presented to them. In most cases, the fero�dei-
da stays with the bride for a very long time to assist her with house-
hold chores, especially if  the bride lives in a family house where the 
chores will be too much for her to do alone. She remains with the 
bride and becomes a foster daughter; and may even be married off 
from that house when she is of  age.

After the marriage rites are completed, culturally, the bride is not 
expected to leave her home until after one year which is hardly ob-
served. Some participants admitted that they started going out after 
forty days while others did so after a few months. There were other 
participants who actually stayed at home until after a year; and by 
then most of  them already had their first babies. A participant nar-
rating her experience said:

After my first marriage, I didn’t leave my husband’s house until after 
a year and by then I already had my first daughter and she was about 
2 months. It was another occasion as I bought my parents a lot of  gifts 
with the support of  my husband. Wrappers for my mother and yard for 
my father. I also made snacks which I took along with me. When I ar-
rived my community, it was announced all around that I have come to 
see home. People were so excited and they were trooping in to see how I 
have changed after one year. I stayed there till late in the evening when 
my husband came for me. – (BK001)
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Platte (2011) points out that in earlier times, the newly married wom-
an only left her husband’s compound after one year and the first pub-
lic appearance was accompanied by change of  hairstyle and some 
rituals performed. The researcher agrees with Platte’s assertion as it 
was observed that most of  the participants who claimed to have ob-
served the one-year home confinement are older than those who did 
not. This leads to the conclusion that the practice must have been go-
ing out of  fashion even before the displacement.

Funeral Rites (�Sǝtǝra�)

Unlike other rites of  passage, funeral rites among the Kanuri is an 
unelaborate rite. This can be attributed to the fact that it is a period 
of  mourning, owing to the loss of  a loved one. Funerals mark the 
transition from the land of  the living to that of  the dead, as Kanuri 
traditional societies just like most African societies believe in life af-
ter death. The rituals linked with funeral rites in traditional Kanuri 
societies are closely linked to Islam.

Whenever a person is reported dead, urgent measures to ensure 
successful burial with or without the deceased’s relatives are para-
mount (El-Yakub, 2009). The body is bathed and wrapped in white 
cloth in accordance with Islamic rites. The bathing is done by close 
relatives of  the same sex. This sex rule also applies to children though 
is not strictly adhered to. The dead body is removed from the gangǝra 
(bier) in front of  the grave and put into the grave directly by a team 
of  men. It is important to mention that women and children are not 
allowed to escort the dead to the graveyard because women are con-
sidered weaker in terms of  controlling their emotions compared to 
men while children are immature. The deceased is buried and prayers 
are said at the graveside before departure. After the burial, people re-
turn to the home of  the deceased. The family and relatives stay for a 
week receiving sympathizers. On the third day, sadakat and prayers 
are made, as well on the seventh day, the fortieth day, and after the 
first year. The loved ones visit the grave any time but people usually 
fix Fridays for convenience. Prayers are however a continuous pro-
cess. Some do travel to Makkah specifically to pray for forgiveness of  
the soul of  the departed, but this is not compulsory (El-Yakub, 2009).

The family of  the deceased, especially the spouse(s) and children 
have a number of  mourning days to observe. For a woman that loses 
her husband, she mourns for 4 months and 10 days according to Is-
lamic rites after which she comes out of  mourning and can remarry 
if  she so wishes. There is no fixed mourning period for men but out of  
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respect for the late wife, he may give a little space before re-marrying. 
After a year, the possessions of  the deceased are shared among family 
members according to Islamic dictates. Participants mentioned that 
no music is performed during funeral rites. They only pray for the re-
pose of  the soul of  the deceased according to Islamic injunctions.

Conclusion

In this chapter, the researcher has described a typical rural Kanuri 
traditional setting before displacement. Data used in this chapter 
were obtained from study participants during the period of  ethno-
graphic fieldwork who made efforts to discuss their community set-
tings and their cultural practices relating to rites of  passage before 
the displacement. Data were also collected from secondary sources 
as documented by some scholars. The chapter began with the pres-
entation of  a detailed description of  what a traditional Kanuri setting 
looks like at the ward level. The researcher discussed and described 
the Kanuri community setting and the structure of  space. The com-
munity setting was described by study participants to be highly com-
munal with gender segregation clearly defined in the use of  space. 
The structure of  a typical Kanuri home was also discussed in detail. 
The use of  space and the distribution of  structures within the com-
pounds were discussed as well.

The researcher went further to discuss the Kanuri traditional ad-
ministrative system at the ward level. The traditional administrative 
ward leaders and the responsibilities that come with their offices 
were presented. Gender issues within the traditional administrative 
structure were also presented. The traditional leadership positions 
occupied by women, the mode of  installation and their responsibili-
ties were discussed as well.

In this chapter, the researcher also explored gender roles with-
in traditional Kanuri settings. These are the social roles men and 
women are expected to play as defined by the culture. This study 
revealed that prior to displacement, married men were responsi-
ble for providing the basic needs of  their families. In other words, 
the men were the breadwinners while the women were responsi-
ble for caring for their children and handling domestic activities. 
Issues and challenges which the IDPs faced in their original com-
munities were also discussed. Findings revealed that the traditional 
Kanuri society before the displacement was not a perfectly healed 
and conflict-free society where undisturbed peace prevailed. Tradi-
tional Kanuri societies like most human societies had a number of  
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challenges the inhabitants faced ranging from family, political and 
social issues.

Finally, the researcher discussed each selected rite of  passage 
within the scope of  this study. They are: naming, male circumcision, 
marriage and funeral rites. A description of  these rites and the cul-
tural activities associated with them were provided. This study re-
vealed the significances, meanings and symbolisms of  the rituals 
associated with these rites and their centrality in instilling the right 
values which are essential in fostering development in Kanuri tradi-
tional societies. This revealed the separation that occurred, thereby 
satisfying the first phase of  liminality theory. It has provided insight 
into how life was for the IDPs before they were separated from their 
original places of  abode – their home, their roots, where the practice 
of  their pristine culture was observed.
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 Adapting to a New World: Life in the Camp

Introduction

This chapter attempts to answer this study’s second research ques-
tion which is about the effects of  displacement on the cultural prac-
tices of  the IDPs. To achieve this, the researcher identifies the changes 
in cultural practices brought about by the displacement process and 
to which the IDPs have to adapt. These cultural practices are the same 
already discussed in the previous chapter. Data generated from the 
ethnographic fieldwork through observations and interviews eluci-
date a number of  shifts in all aspects of  culture within the scope of  
this study. However, the displacement had more significant impact 
on certain forms more than the others. The field data revealed the 
displacement had significantly affected the community set up, the 
leadership system, gender roles and the rites of  passage. A number 
of  sub themes were generated which will be discussed as each of  the 
above main themes is treated.

Different Community Set-Up

This theme describes the community set-up of  the IDP camp with 
the aim of  highlighting the differences between the camp setting and 
original home settings of  the IDPs. All study participants admitted 
that there is a huge difference between the setup of  their communi-
ties prior to the displacement and their new temporary settlement 
camps. The following sub-themes emerged: random settlement pat-
tern, different structures and different space distribution.

Random Settlement Pattern

It was described in the previous chapter that Kanuri people live in 
clusters to the extent that there is high tendency of  having people 
living within the same neighbourhood who are blood relations. This 
implies that they are mostly consanguine relatives. The setup of  the 
IDP camp is to a large extent, different. Although the IDPs are tem-
porarily settled according to their local governments of  origin, it is 
pertinent to mention that there are several villages and wards within 
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each local government hence, it is not uncommon to find people from 
the same local government area who have never met before the dis-
placement. The shelters are divided randomly, as such, one may find 
former neighbours now living far apart in the camp. In some cases, 
one family will be so scattered that one member will have to walk a 
distance to see his parents or siblings, unlike in their villages where 
an entire family lived within a single compound. Narrating her expe-
riences in her new world, one of  the study participants opined:

There are a lot of  differences regarding the general setup of  the camp 
compared to how it was before we were displaced. At home we live within 
the same radius. we prayed together, ate together and did things togeth-
er but here, you are with a total stranger, you have to learn their likes and 
dislikes which is not an easy thing but we are grateful to Allah. – (BK005)

The researcher observed that the distance within the houses were not 
so wide, however, the IDPs found it inconveniencing to be scattered 
all round. This reveals that closeness in terms of  space is of  value to 
Kanuri people. Nevertheless, a study participant had a contrary opin-
ion about the random settlement pattern:

Somehow, I seem to like this system. Living in the same compound 
with relatives can be unhealthy especially in the case of  women mar-
ried to brothers. You will always find rivalry and competition between 
the wives and even the children. Here we live far apart, no one knows 
what the other has eaten or what your husband has bought for you. I 
think it is better. – (TV004)

Study participants also conceded that the settlement pattern has had 
a huge impact on family relationships, as they do not relate as closely 
as they used to before they were displaced. A discussion on the im-
plication of  the camps on the IDPs themselves not just their cultural 
practices is presented in chapter seven.

Different Structures

Description of  the structure of  Kanuri traditional settings in relation 
to the nature of  their family compounds by both scholars and study 
participants shows that a typical family compound is large with sev-
eral rooms scattered within the compound which is fenced. Each 
nuclear family within the compound has a unit where the children, 
wife and husband have their spaces. The nature of  shelters in the se-
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lected IDP camps where this study was conducted revealed different 
arrangements owing to the peculiarities of  each camp. These will be 
explained. MOGCOLIS is a tertiary institution, some blocks of  class-
rooms have been given to the IDPs as temporary shelter. Bakassi and 
Teachers’ Village, on the other hand, are housing estates built by the 
Borno State Government for its workers but since the houses are yet 
to be completed, they have not yet been occupied by the workers.

In MOGCOLIS, spaces within classrooms are shared by three-four 
families, so one finds a lot of  demarcations using fabrics, ceiling 
boards, sacks or mats to outline the space for each family. In some in-
stances, families have made do with the spaces under staircases and 
on classroom verandas. In fact, the researcher was told verandas are 
most sought after as they are more ventilated; so much so that people 
book ahead of  time to take over the space whenever an occupant is 
leaving the camp to rent an apartment in town. There is a large class-
room for single men, men whose families are not in Maiduguri and 
men who have been divorced. It is important to note that divorced 
men leave the houses for the women unlike back home where the 
woman is sent packing. This is in line with the policy of  the NGOs 
that support these camps. This classroom has no demarcation as only 
men live there, however there are several beds, mats and matrass-
es owned by the men. They have their corners where they keep their 
stuff including their cooking utensils and foodstuff.

Fig. 2: Shared classroom shelter demarcated by sacks (MOGCOLIS)
Source: Shallangwa, (2018).
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Fig. 3: Open Classroom shelter for men (MOGCOLIS)
Source: Shallangwa, (2018).

Fig. 4A: Inner Room demarcated from a Veranda (MOGCOLIS)
Source: Shallangwa, (2018).
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Fig. 4B: Living Room (MOGCOLIS)
Source: Shallangwa, (2018).

Bakassi and Teachers’ Village camps on the other hand were origi-
nally built as residential houses and so family spaces are defined per 
room. But the sitting rooms are divided as well, most times between 
single men, divorced men and those whose families are not in Mai-
duguri, similar to those who live in MOGCOLIS (fig.  3). Regardless 
of  the number of  children, each family is entitled to one room space. 
Toilet facilities are provided within the camps in all three camps. In 
Bakassi and Teachers’ Village, although toilet spaces are provided 
in all the apartments, the fittings have not been put in place as the 
buildings were not yet completed before the IDPs moved in. In some 
of  the apartments, the toilet and kitchen spaces have been converted 
to family spaces.

The description of  the structure of  the IDP camps is to a large ex-
tent different from the structure of  typical Kanuri family compounds. 
This is how a participant expressed her feelings on the structure of  
their shelters in the camp:

The way family spaces are structured is terrible. Imagine about four 
families sharing one classroom. We have no privacy. You can see we do 
not have proper demarcation so we hear whatever is happening in each 
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family space. No secrets anymore. If  you keep your own space clean 
and others don’t, it still comes back to your house. The fact that we have 
no privacy is my main problem. It was not so at home, men, women and 
children all had their spaces. In compounds with limited spaces, the 
children stay with their mothers. – (MG008)

The nature of  space distribution is having a great impact on the pri-
vate life of  the IDPs. Study participants shared similar feelings in 
Bakassi and Teachers’ Village camps. A participant reflected on the 
structure of  space distribution back home in the following way:

Back home, parents never shared room with their children. Women 
usually meet their husbands in their rooms for intimate relationship 
away from the view and hearing of  the children but here, our children 
see and hear a lot of  things they are too young to know. See we even 
share this apartment with grown men who do not have families. That is 
totally wrong. This is the situation we find ourselves in. – (BK001)

Before the displacement, Kanuri women defined their use of  space 
within their own space. That is to say, the women created a way of  
decorating their rooms with utensils and personal items that can be 
said to be part of  Kanuri women culture. This arrangement was dis-
cussed in detail in the previous chapter. In addition to Platte’s (2004) 
descriptions, a number of  female participants described another style 
of  interior room arrangement which has elements of  the modern and 
upper class styles that the researcher calls the “Post-modern-upper-
class” style. This style featured a wooden, metal or glass television 
stand in the sitting room with a “set” of  comfy chairs usually com-
prising a three seater, two seater and single seater arranged around 
the room. In the modern and upper class styles identified by Platte 
(2004), the room dividers accommodated both television and por-
celain wares popularly called “roses” among the women while in the 
“post-modern-upper-class” style, the TV stand accommodated the TV 
and DVD player while there was a separate show glass for the display 
of  the porcelain wares, incenses (kaaji) and local perfumes (humrah) 
stored in outlandish glass containers with the addition of  exotic glass 
flower vases which the women called “crystals”. Participants that gave 
such descriptions mostly resided in LGAs headquarters.

Platte (2004) also describes a style of  compound structure which 
has a living room and bedroom in the Western style. Participants of  
this study described their houses in this style where the bed was kept 
in the room. They described their rooms to have wardrobes where 
they kept their clothes and other personal belongings. They also dis-
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played their suitcases that contained the gift items presented to them 
by their husbands during their wedding nicely arranged by the side 
in the room.

In the camps, regardless of  the limited space, the women have been 
able to create their spaces. However, there are a lot of  changes in this 
aspect. The women in the IDP camps carved out corners where they 
keep their incenses and perfumes with a few food flasks and, alumin-
ium and porcelain containers. They have a centre carpet which they 
spread when they have visitors and roll aside after the visitors leave 
so it does not get dirty. Within their corners, they hung framed pic-
tures they were able to salvage on the wall. They have square mirrors 
hanging on the walls as well with their make-up items such as pow-
der, lipsticks, eye pencils displayed. They also arrange their salvaged 
suitcases or bags by the corner. Entering a room and finding such a 
display automatically portrays it as a woman’s space in the house.

The researcher also observed a high level of  status distinction 
among the women in the camp. The upper class women had more 
organized spaces than the other women. This can be seen in the pic-
tures below:

Fig. 5: Woman’s Space (MOGCOLIS)
Source: Shallangwa, (2018).
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Fig. 6: Woman’s Space (MOGCOLIS)
Source: Shallangwa, (2018).

In some cases, the women use old curtains or wrappers to outline 
their spaces for privacy and it is well known by the members of  the 
household that the space is for the mother of  the house hence move-
ment is restricted around that area.

The structure of  space distribution within the camps is quite per-
plexing. In MOGCOLIS, items are distributed all around the class-
rooms that the researcher kept on wondering what belonged to who. 
The IDPs complained a lot of  missing items, something which is not 
surprising in such an environment.
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Fig. 7A: Researcher with some informants (Bakassi Camp)
Source: Shallangwa, (2018).

Fig. 7B: Overview of  Bakassi Camp
Source: Shallangwa, (2018).
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Sex Segregation

Sex segregation is a dominant feature of  traditional Kanuri soci-
eties. This is seen in the way the houses are structurally organised. 
Men occupy the outer parts of  the house while women occupy the 
inner part. Participants explained that the inner part which is for 
the women is restricted from adult males. In the IDP camps of  this 
study, sex segregation is not observed in the structural organization 
of  the households. As explained above, family spaces are randomly 
distributed without paying attention to sex segregation and all study 
participants explained that they are not happy about it yet they un-
derstand that it is an emergency situation. A participant described 
her situation to the researcher:

Segregation between men and women is almost missing in this camp. 
Men walk pass you to gain access into their rooms and vice versa. 
Sometimes we bump into each other because it is something you can-
not avoid no matter how hard you try. Islamically, there is a level of  
restriction between even a mother and a male child but we cannot ob-
serve it here. We all share the same space. We understand that it is not 
easy even on the part of  the government. This is the best we can get. I 
just pray everything ends soon and we go back home because this is not 
easy. – (TV003)

Another participant also expressed her unease with the arrangement:

This is really not easy. Look at the distance between our houses and the 
toilets, it is a bit far. Everyone gets to see you carrying a bucket to the 
toilet to bath and back. That is why we try to bath very early or late at 
night so people don’t look at us so much. This doesn’t affect the men like 
it affects us women. It is not nice at all. – (MG008)

Some male study participants are equally not happy about the 
non-observation of  sex segregation within the IDP camps as they 
claim it exposes their women and children. They nevertheless gave 
no indication of  it affecting them directly.

Camp Leadership System

In the previous chapter, it was mentioned that this study is focused on 
Kanuri traditional settings at the ward level which is headed by a Bu-
lama. The Bulama is answerable to the Lawan who is the Village Head, 
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and the Lawan is answerable to the Ajiya who is the District Head. The 
roles of  the Bulama and the processes of  installation were discussed 
as well. Upon coming into the IDP camp, the system of  traditional 
leadership changed. The researcher observed that the title of  the 
Ajiya, Lawan and Bulama do not exist in the camps, rather they have 
been replaced by the Camp Chairman who acts like the Village Head, 
his assistant and his committee members who play roles similar to 
those of  Bulamas before displacement. The researcher was informed 
that the Camp Chairmen, their assistants and committee members 
were not holding traditional offices back home. Study participants 
mentioned that upon arrival in the camp, each LGA was requested to 
present their temporary leader in the camp. In most cases, the peo-
ple selected a responsible and mature man who is trustworthy and 
capable of  leading them. The selected leader then selects his commit-
tee members based on the population of  the members of  his LGA to 
assist him.

In MOGCOLIS IDP camp where IDPs from Abadam are temporar-
ily settled, the researcher was informed that none of  their traditional 
leaders back home resides with them in the camp. They are either liv-
ing with relatives in Maiduguri or have rented apartments in Maidu-
guri where they live with their families. They however visit the camp 
frequently to see how they are faring, according to some participants. 
In Bakassi camp where IDPs from Monguno LGA are temporarily set-
tled, participants mentioned that they arrived the camp with some of  
their Bulamas but they were not selected as Camp Chairmen or com-
mittee members. Explaining this, a participant said:

Traditional leaders have power and control within their communities 
only. Here we are all visitors. This Bakassi area has its own Bulama. Al-
though I have never met him, I am sure it is with his knowledge before 
were settled here. So, you see, our Bulamas from Monguno are under an-
other Bulama here so they do not possess power like they do back home. 
As soon as we return, they continue with their Bulama roles. – (BK006).

The situation is the same in the Teachers’ Village IDP camp. The tra-
ditional leaders lost their positions to the Camp Chairman and his 
committee members. It is important to note that the positions of  the 
Camp Chairmen were not imposed however, the appointed chairman 
uses his prerogative to appoint his committee members. The camp 
leadership positions and the roles they play are discussed below.
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Camp Chairman

As earlier mentioned, the IDPs are settled according to their LGA. For 
instance, one finds people from Monguno in Bakassi camp and they 
are given a particular portion of  the camp to occupy. The selected 
Camp Chairman becomes the leader of  the people from his LGA. In a 
camp with several LGAs, you will find several Camp Chairmen, each 
representing his LGA. The Chairman must be acceptable to the peo-
ple, even though with time, as it is mostly the case, the people may 
grow dissatisfied with the way the Chairman is discharging his duties. 
Unfortunately for them, there is nothing that can be done at this point 
because the Camp Chairman is selected through a democratic process.

The Camp Chairman is like the Village Head in the camp and he 
appoints committee members who assist him. He represents the in-
terest of  the people of  his LGA in the Camp Coordination and Man-
agement office. During distribution of  food and non-food items, he is 
aware of  the allocation of  his LGA and with the support of  his com-
mittee members, ensures that every household gets their share. He 
is also responsible for ensuring that new arrivals from his LGA find 
accommodation and are settled.

The committee members are responsible for the subgroups. In 
Bakassi IDP camp for instance, the classification is done according 
to the colour of  the corrugated aluminium roofs. Each committee 
member is responsible for the happenings within a people under a 
particular roof  colour, which he must also be a resident of. Regard-
less of  this classification, there are issues that get beyond the control 
of  the committee members that will require the intervention of  the 
Chairman just as in the case of  the Bulama and the Lawan before dis-
placement.

The Camp Chairman presents the issues of  his LGA to the camp 
management such as toilet evacuation when it is due, and issues re-
garding sexual and gender based violence, theft or trespassing. He is 
also informed about every occasion such as naming and wedding cer-
emonies as well as funerals. The researcher observed in MOGCOLIS 
(Abadam Side) that the IDPs were led only by the Camp Chairman 
and his Secretary. This can be explained by the fact that MOGCOLIS 
is a smaller camp in terms of  both land mass and population com-
pared to Bakassi and Teachers’ Village camps. MOGGOLIS had a total 
population of  1,505 people as at the time this study was conducted. 
The Camp Chairman appointed different sets of  people to assist him 
when there was need but these people were not fixed as in the case of  
committee members in Bakassi and Teachers’ Village camps.
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Committee Members

The committee members are a group of  mostly men and few women 
who the Camp Chairman appoints to help him in running the affairs 
of  the camp. In larger camps like Bakassi and Teachers’ Village, the 
IDPs from each LGA are divided into sub-groups and each committee 
member is responsible for one sub-group. Their duties are similar to 
those of  the Bulamas in their original places of  abode. They update the 
camp chairman on happenings within the areas under their control 
and ensure that things are going on well.

The committee members are also saddled with such responsibil-
ities as knowing the total number of  households in the area under 
their control as well as the available vacant spaces in case of  new ar-
rivals. They coordinate the distribution of  food and non-food items 
within their areas and ensure that no household is left out. They co-
ordinate environmental sanitation as well within their area. Just like 
the Bulamas back home, the committee members also settle minor 
disputes within areas under their control. Nevertheless, they report 
serious issues to the Camp Chairman. When a strange face is sighted 
in an area, the people report to the committee member of  the area 
who tries to trace the identity of  the stranger. If  he is not able to ver-
ify who the stranger is, he draws the attention of  the chairman who 
hands them over to the relevant authorities. In cases where someone 
within an area has a visitor, he/she is expected to inform the commit-
tee member of  the presence of  his/her visitor, take the individual to 
the member and specify exactly the number of  days the individual 
will be staying for security reasons. They also try as much as possi-
ble to participate in all the events within their area of  control such 
as weddings, naming and funerals. They are the first point of  contact 
if  there is a problem and it only gets to the Chairman if  the issue is 
beyond them.

Female Committee Members

The researcher observed that two categories of  female leadership po-
sitions exist in the IDP camps: the leader of  the married women and 
that of  the unmarried women, which study participants referred to 
as Shugaba�Karuwabe (Leader of  Prostitutes). The leader of  the married 
women is recognised by both the camp leadership committee which 
she is a member and the camp management office as well because she 
represents the entire women of  her LGA whether married or unmar-
ried. The leader of  the unmarried women is more active in politics 
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and serves as an agent for men who require women for sexual activi-
ties hence, these women leaders are called the leaders of  prostitutes. 
The focus here will be on the leader of  the married women because it 
is a more formal position.

The researcher observed that female representation in the camp 
leadership is very low compared to their male counterparts. In Bakas-
si and Teacher’s Village camps, there is only one female among the 
committee members in each camp while MOGCOLIS has a women 
leader. In all camps, the women leaders have held the position right 
from their original places of  residence before they were displaced. 
Before the displacement, the women leaders led the women folk of  
the society by handling women related issues  – marital and social. 
They also represented the women in political matters; for instance, 
during political campaigns, they represented the women folk and 
made known their needs and concerns. It will not be out of  place to 
say the women leaders are the mouthpiece of  the women folk. The 
women leaders also coordinated the distribution of  campaign items 
such as wrappers, t-shirts, books, foodstuff and money among the 
women folk, as distribution of  such items normally takes place dur-
ing electioneering campaigns. The politicians use women leaders 
during political campaigns to achieve their goals. One of  the partic-
ipants mentioned that the women leaders are well respected among 
the womenfolk to the extent that hardly do the women in the camp go 
against their words. This possibly explains why the politicians usual-
ly use them to convince the women folk to vote for them. It is impor-
tant to note that the position of  a women leader is not limited to the 
community level, there are women leaders in political parties, reli-
gious associations, social clubs and trade unions but for this study, 
focus is on women leaders at the community level.

In the camps, the women leaders still perform the aforementioned 
duties but there are a number of  additional responsibilities. They 
represent the interests of  the women folk of  their LGAs at the camp 
leadership committee. They also work hand in hand with NGOs in en-
lightenment campaigns regarding issues such as sexual and gender 
based violence, women reproductive health and nutrition issues. They 
ensure that women who do not have husbands get their entitlements 
and are not ill-treated. The women, married and unmarried, run to 
them whenever they have any pressing issue and they ensure that the 
problem is solved. The women leaders have their assistants who are 
not part of  the committee but represent them when they are absent.

The researcher observed a situation in MOGCOLIS IDP camp 
where an unmarried woman got pregnant for a man who denied the 
pregnancy and refused to take responsibility. It was the talk of  the 



135

Adapting to a New World: Life in the Camp

camp for about a week. While this case was being handled, the re-
searcher witnessed first-hand, the Shugaba�Kamube making full use 
of  her powers. She went from office to office fearlessly until she en-
sured that the man owned up and signed an agreement to cater for 
the needs of  the woman and her unborn child. In all the camps this 
study was conducted, the women leaders were always in the Camp 
Office resolving one issue or the other. One of  them, narrating the 
responsibilities that come with the position, had this to say:

We are about nine committee members in this camp yet I am the only 
woman. It is not fair. I alone cannot do the job; I have been pleading with 
them to include this woman that has been assisting me but they have 
refused. They are not even happy with me. They claim the NGO people 
are always inviting me for meetings, I always go to town and they give 
me a lot of  money that is why I am challenging them. – (BK001)

The responsibilities of  the women leaders have doubled in camp 
compared to when they were at home. They are actively involved in 
the day to day running of  the camp and they always have a matter to 
attend to.

People’s Perception about Camp Leadership

Another important issue that came up during the period of  ethno-
graphic fieldwork is how differently the IDPs perceived the new lead-
ership style in the camps. Some of  the IDPs have negative perceptions 
about the different style of  leadership in the camp as compared to 
their traditional system of  leadership in their original communities. 
They claim the Chairmen and their committee members have been 
using their positions to enrich themselves and their families. The re-
searcher observed that their houses were more comfortable and their 
living condition better than those of  the other IDPs though it is not 
known if  they have other sources of  income. This is how a study par-
ticipant expressed his thoughts about them:

These committee members are just there for themselves, they make 
sure they take their own share during distributions before they re-
member us yet they come to tell us different stories. They are not even 
kind enough to take out smaller portions, they take huge portions for 
themselves and bring the remaining little for the remaining of  us to 
share. There has never been a day we had surplus in this camp during 
distributions. The government is trying but they are not aware this is 
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how things are done here because they send them fake reports. The 
truth is we are suffering in this camp. – (BK007)

Comparing the former and the latter systems of  leadership, a partic-
ipant emphasized that:

There is no room for comparison between the two systems. Back home, 
every Bulama knows his community members and although they are 
not perfect, there is no way they will feel at ease seeing their people in 
so much hardship but these people do not even care. Madam, during 
Ramadan this year, there was a time we had not broken our fast till 
about 12 midnight because of  their selfishness. I will not even want to 
go into details because it has passed. This will never have happened if  
we were at home because every Bulama wants a good name for him-
self. – (MG007)

Some of  the study participants envisaged that there may be tensions 
between the camp leadership committee and the original traditional 
leaders when they are successfully resettled because they feel some 
of  the committee members are power drunk and may not want to let 
go of  the power they have tasted. They are longing for resettlement so 
that this system of  leadership will come to an end.

Gender Roles

Gender roles within traditional Kanuri societies before displacement 
have been clearly delineated as follows: men were solely responsible 
for securing the livelihood of  their families while the women were 
saddled with the responsibility of  managing domestic matters with-
in their homes and ensuring their children are well nurtured and 
given the proper upbringing. Cohen (1967) explicitly outlines gender 
roles thus:

In their daily lives, Kanuri women cook, nurse young children, bring 
water for the household if  there is no well, help in the fields, grow 
garden crops and maize in the back of  the compound, prepare cooked 
and uncooked foods, make pots, trade, and visit one another to help 
with the preparation of  ceremonies as well as companionship and 
hairdressing. Men clear the fields, plant crops, work at large number 
of  crafts including modern ones such as truck driving or using singer 
sewing machines; they also engage in religious activities as specialists, 
and carry out specialised political, judicial and medical roles” (p. 42).
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Apart from the description of  duties, during the researcher’s inter-
actions with study participants, the issue of  decision making came 
up and the researcher understood that in Kanuri traditional settings 
like in most patriarchal African societies, men had central authori-
ty which is manifested in their power in decision making. Although 
in some instances, the opinion of  the woman could be sought, the 
man had the final say. Generally, the man is the head of  the house. 
The issue of  financial dependence also featured and most of  the fe-
male participants revealed that they largely depended on their hus-
bands financially. A woman, whether in purdah (confinement) or not, 
leaves the house only with the permission of  her father, husband or 
her guardian because whether married or unmarried, a responsible 
woman should be under the custody of  a man at every point of  her 
life in traditional Kanuri societies.

It was discovered during the period of  fieldwork that these roles 
have significantly changed in the IDP camps. The changes are in the 
aspect of  security of  livelihood, household leadership, child nur-
turing, decision making, movement and financial dependence. An-
other important issue that came up during the researcher’s interac-
tions with study participants was how both genders adapted to these 
changes and how they felt about it. All these sub-themes will be dis-
cussed below.

Security of Livelihoods

As it has been mentioned earlier, men were solely responsible for 
the livelihood security of  their families; they were the breadwinners. 
They engaged in diverse forms of  trading activities to generate in-
come in order to ensure that the basic needs of  their families were 
met while the women took care of  domestic chores. Although none 
of  the male study participants claimed he was wealthy before the 
displacement, they all mentioned they were comfortable enough to 
provide their families’ basic needs such as food, shelter and clothing. 
Arriving the IDP camps, their lives took a drastic turn: they lost al-
most all their means of  earning a livelihood and had to rely on chari-
ty to meet the needs of  their families. Some study participants stated 
that it was not very difficult surviving during their early days in the 
camps because they had relief  materials (both food and non-food 
items) as well as cash from diverse sources. As a result, they did not 
feel the impact of  losing their livelihoods until the assistance they re-
ceived from charity dwindled. A participant narrated his experience 
as follows:
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When we first arrived the camp, well-to-do individuals, social clubs, 
professional groups, NGOs and the government were always coming 
to provide us with relief  materials and money so we did not feel the 
impact of  losing our livelihoods as much until they got tired of  us. The 
support declined drastically. We exhausted all we had and there was 
no supply coming in. It dawned on us that we have to fend for our-
selves. We decided to start looking for menial jobs to do to fend for our 
families. – (BK007)

Securing jobs was not easy for the men because gender roles as defined 
by the culture restricts men from taking certain jobs. For instance, it 
is demeaning for a Kanuri man to take up a house help job such as 
washing plates and cleaning the house; that is the job of  a woman. 
They could only resort to taking up jobs at construction sites, lumber-
ing wood for cooking fuel or working on peoples’ farms; jobs which, 
according to a study participant, are not easy to come by. He said:

It is very difficult to find menial jobs to do in Maiduguri. Before we ar-
rived, there are people working as labourers in Maiduguri. A lot are all 
over the place and they have not been able to get jobs to do because the 
labourers looking for jobs are more than the houses constructed. With 
all these problems already existing before we arrived, how do we even 
secure jobs? One has to be well connected to even get these menial jobs 
that is why we are all over the place doing nothing. You will hardly find 
us at home around such time in our villages. – (MG007)

The participant above explained that menial jobs are hard to come 
by and most of  the men are helpless, they pray to Allah daily to open 
doors for them. The women on the other hand who were responsible 
for domestic chores before the displacement could not cope with the 
situation. Since the men who were responsible for their livelihood 
security have become helpless, they have decided to take up menial 
jobs such as housekeeping, working on people’s farm, cooking and 
serving in restaurants within Maiduguri to put food on their tables 
and this has brought about a switch in gender roles in the IDP camps. 
In most households within the camp, women are the new breadwin-
ners. They leave the house very early in the morning for their plac-
es of  work and return sometimes before noon while the men are at 
home mostly seated under trees, chatting with each other. In most 
households, the woman goes out, labours and puts food on the table 
for her family – something she never did before the displacement.

The men, especially in Bakassi camp which is somewhat on the 
outskirts of  Maiduguri, complain of  restrictions on their movements 
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by the officers of  the Joint Task Force who guard the gates of  the 
camp. They claim the security agents are suspicious of  their move-
ments especially when they move towards Molai (a nearby village 
that the insurgents normally pass through and which has suffered 
several attacks by the insurgents). The men mentioned that the se-
curity agents harass them whenever they go to Molai to work either 
on peoples’ farms or look for firewood. They suspect they go there to 
supply the insurgents with information while on the other hand, they 
trust the women well enough to allow them move freely. For this rea-
son, the women find it easier to move from place to place in search of  
menial jobs. The women ensure that their children are clean and have 
had breakfast before they leave the house for their places of  work. 
They are paid N500 daily for farm work and a minimum of  N5000 
for household chores monthly. With this money, they sustain their 
families. A female participant explained:

I will never have peace looking at my children without food to eat. For 
this reason, I have taken up a housekeeping job in a big man’s house 
not far from the camp. The job is really helping me support my family. I 
save the food they give me at my work place to bring home for my chil-
dren to eat. Sometimes, they help me with foodstuff and they pay me 
N6000 monthly. The money helps me a lot. I wonder what would have 
become of  us if  I had not gotten this job. Most of  the women in this 
camp are no longer housewives, we go out to work. – (BK005)

Household Leadership/Decision Making

In traditional Kanuri homes, the man is the head of  the household 
and the household bears his name. Arriving the IDP camps, men 
maintained their position of  household heads, the cards for the dis-
tribution of  food and non-food items carry their names. Overtime, it 
was discovered by the camp officials that the men were not discharg-
ing their responsibilities as heads of  households judiciously. For in-
stance, it was discovered that they were selling both food and non-
food items that were provided them so they could have cash at hand 
at the detriment of  their families. The camp management/authorities 
were not happy about this development and decided to come up with 
a new strategy that stripped the men of  their household leadership 
positions. They changed the names of  the household heads to the 
names of  the women. The women now became responsible for the 
collection of  food items during food distribution. With the new strat-
egy, the women were elevated to the position of  household heads be-
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cause they had some level of  control on the things that come to their 
home. They queue up, collect the items and bring them home. One 
participant, a camp official explaining this new strategy said:

Initially, the food distribution cards bore the names of  the men and 
they were the ones that collected items for their families monthly but 
we discovered they were taking these items to the market and selling 
them so they could have money in their pockets to spend. Some were 
even marrying new wives. Reports got to us that food items were being 
sold in the markets. We verified the information and it was true. In the 
camp, women and children were complaining of  hunger too. We had a 
meeting and we agreed that the names be changed to those of  the wom-
en and our strategy helped. The women collect the food items now and 
they manage it well unlike before. – (BK008)

On food distribution days, it was observed that women stood in long 
queues, struggling for hours and waiting for their turns to collect 
food items. It is always a busy day for them while the men sat under 
the trees looking at them. The women grumbled a lot about the pro-
cedure for food distribution because of  its tedious nature. A number 
of  women claimed changing the names is a strategy to syphon food 
items by the camp officials because they know the women are not 
strong enough to struggle like the men. The men on the other hand 
are not happy about the fact that they have been stripped of  their 
home leadership position. A study participant lamented this situa-
tion as captured below:

This new strategy of  the camp officials is not good at all. They have given 
these women too much power over us because they control things in the 
house now. We have lost our respect even before our children. The camp 
officials have no regard for us but we are watching them – (MG006).

The change in household leadership has affected decision making as 
well. The women in the IDP camps by virtue of  the power vested on 
them as a result of  the switch in household leadership and the fact 
that they are now the breadwinners of  their families, have a say in de-
cision making. This has relegated the men to the background in most 
households while divorce is on the increase. A male participant said:

The women are exposed now. Their eyes have opened that they do not 
respect the men any more. They behave this way because the NGOs 
trust them so much and because they own the money. That is why you 
see a lot of  them are divorced. We men cannot stand it when we are dis-
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respected. Even if  we will sleep with hunger, we will never beg for food 
if  they don’t give us. Our women are so proud now, to the extent they 
ask themselves when exchanging pleasantries ‘how are we coping with 
holding these men? – (BK006)

When exchanging pleasantries, Kanuri people like the Hausa ask 
about the general wellbeing of  almost everyone and everything with-
in the household. They ask questions like “How is the house?”, “How 
are the Children?”, “How is the weather (heat, cold or rain)” and so 
on. It is important to mention that the women in the IDP camps as 
a result of  the shift in gender roles have added “How is the struggle 
of  holding these men?” while exchanging pleasantries. This question 
never existed before the displacement.

It was even observed during fieldwork that a particular wom-
an sends her husband on errands to buy things like seasoning and 
tinned sardines. Participants of  this study revealed that this was un-
heard of  before they became displaced. It was gathered that when a 
woman needed the help of  her husband, she had to politely ask and 
the man would help out, but not in the manner that particular wom-
an did it. Some female participants of  this study attested to the fact 
that the switch in household leadership resulted in some women dis-
respecting their husbands. But as one would expect, the female par-
ticipants of  this study claimed they do not disrespect their husbands. 
One female participant commenting on the effect of  the switch had 
this to say:

Truly, some women disrespect their husbands publicly but I have never 
done that. I always try to hide it away from our children that I bring 
the money. Whenever I am paid, I give all the money to my husband 
and he dictates how we use it. That way, he still has his respect before 
the children. He is my husband, the father of  my children, I can never 
disrespect him even if  he divorces me today. I will never speak ill of  
him. He was doing it before we were displaced, it is the situation that 
has made him like this. – (TV003)

Some of  the participants of  this study expressed concern that there 
may be conflict between genders when they are resettled back home. 
They are of  the opinion that the women have enjoyed some freedom 
and may not want to be controlled like before, while the men may 
want to regain their lost powers. One of  the male participants pre-
dicted that “the conflict that may arise may be worse than Boko Har-
am”. According to Ajayi (2020), as a result of  the eroding authority 
and power of  men over their women in the IDP camps, some men 



142

Chapter Five 

have resorted to violence against women as a means of  reasserting 
their power and authority. One female participant on the other hand 
thinks there will be no problem and things will be the same as in the 
past once the men are able to recover their lost livelihoods.

Child Upbringing

Prior to the displacement, women were responsible for child up-
bringing in traditional Kanuri societies. This has not completely 
changed in the IDP camps but a number of  modifications have been 
observed. As earlier mentioned, the women leave the camps early to 
report at their places of  work where they have taken up menial jobs. 
Most times, the women ensure that the children have been washed 
and have had breakfast of  their left over dinner that is heated in the 
morning or bean cakes and buns (puff-puff) or bread and tea before 
they leave. It was observed that the men come home from time to 
time from their chatting places within the camp to check on the chil-
dren to ensure they are fine while the mother is away. This is an indi-
cation that men in the camps contribute to child nurturing. In some 
cases, the children will be outside playing under the watch of  the fa-
ther who could be seated somewhere close watching them to ensure 
they are safe. Before the displacement, study participants mentioned 
that men were mostly not concerned about child nurturing in tradi-
tional Kanuri societies, it was the sole responsibility of  the mother 
who stayed at home almost 24 hours with them daily.

In one household, a day-old baby was left under the care of  the 
father because the mother had gone to collect food items on a food 
distribution day in MOGCOLIS camp. This was unheard of  prior to 
the displacement. A woman who just put to bed is usually confined 
for a number of  days. Even if  she must go out, the baby will definitely 
not be under the care of  the father but this was observed in the camp. 
This too is an indicator of  the modification in the child nurturing as-
pect of  gender roles.

The researcher also observed men cooking for the children while 
the mother was away in the afternoon. They cooked simple meals like 
rice and beans to be eaten with oil and pepper. With the above expla-
nations, it will not be out of  place to say child nurturing has become a 
shared responsibility between both genders in the IDP camps unlike 
pre-displacement times.
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Movement

In traditional Kanuri societies, a woman is always under the custody 
of  a man regardless of  her age, and needs the permission of  such a 
man before she goes out. This custom is even more strict on married 
women. They always have to seek the permission of  their husbands 
before they leave the house. The men also dictate to them at what time 
they must return, which must be adhered to because going against 
the men’s words has dire consequences. In the IDP camps, there is a 
significant shift in this practice. The strict rule of  seeking permission 
before leaving the house does not operate in most households. It was 
observed that women moved about freely both within and outside the 
camps. They went to their places of  work as well as visited their fam-
ily and friends in town.

The men were not happy about this shift. Some male participants 
in this study mentioned to the researcher that a lot of  women have 
given birth to children that do not belong to their husbands. They 
claim that the women are so desperate for money that they can do 
anything to get it. A male participant speaking about the freedom of  
movement made this point:

You see, women always want something nice to eat, they go out, meet 
men who buy suya (barbeque) for them, they buy soya beans cake for 
them, they buy drinks for them and they demand for their bodies in 
return. That is another reason why divorce is rampant in the camp. The 
women go out a lot. See them going up and down, only them and God 
know where they go to. – (BK006)

The researcher could sense jealousy from the above-quoted partici-
pant’s exception to women’s freedom of  movement in the IDP camps. 
Despite the seeming freedom, a number of  male participants claimed 
that they still observed the practice of  granting their wives permis-
sion to go out and their wives dare not step out without their permis-
sion. Not even during food distribution.

Young unmarried girls within the age range of  about 10–20 move 
about freely and socialise with both sexes freely within the IDP camps. 
While interviewing a male participant about this aspect of  their life-
style, the participant did a practical demonstration of  girls’ freedom 
in the IDP camp to the researcher. He called a young girl about the 
age of  16 whom he has never met and asked her to come to him, she 
quickly came. He then apologised to her and asked her to go, claiming 
he mistook her for someone else and she left. He went on to explain to 
the researcher that before the displacement, young girls were afraid 
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of  boys talk less of  men. If  it were at home, the girl will never run to 
him freely and look him in the face. He said in most cases, she may 
run away thinking he may want to harm her or when she gathers the 
courage to come, she will take off her shoes some meters away and 
kneel down without looking at his face to hear what he had to say. 
He explained that in the IDP camps, boys and girls, women and men 
are almost on the same level. No one sees the other as superior and it 
wasn’t so during pre-insurgency times.

In fact, the researcher observed that in the IDP camps the tables 
were turned, and the men were the ones experiencing restrictions on 
their movement by the security agents as explained above while the 
women moved about freely unlike before the displacement.

Financial Independence

Most female participants, barring a few exceptions, claimed that be-
fore the displacement, they relied largely on their husbands finan-
cially even when they had their own sources of  income. The men 
provided them with money to beautify their bodies, buy clothes and 
cosmetics as well as support their family and friends during celebra-
tions such as weddings and child naming. In their new environment – 
the IDP camps, this has taken a drastic turn. The women now work 
hard to generate their own income which they use to fend for them-
selves and their families, and sometimes give to the men as well. This 
is because as explained above, the women have better access to jobs 
than the men. The women are now at liberty to do whatever they feel 
like with their money.

Observations during the period of  this ethnographic fieldwork by 
the researcher also revealed that a new pattern of  work culture has 
emerged in the IDP camps that was not in existence before the dis-
placement. It was observed that male youth within the age range of  
18–30 go out daily as they have taken up jobs within Maiduguri like 
riding tricycles, assisting at laundry and cap washing shops and so on. 
The young girls within that age range have taken up menial jobs with-
in Maiduguri as well. They work as salesgirls, waitresses in restau-
rants, housekeepers, and so on. They generate income from these me-
nial jobs and contribute to the upkeep in their various families even 
as they cater for their own needs. Some female participants revealed 
that the youth contribute more to family upkeep than the men who in 
their opinion sit idly within the camps doing nothing on a daily basis.

The hard work and courage of  the youth population within the 
camp makes one wonder if  the men truly lack work to do or they are 
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just being lazy. Their reluctance at the same time could be an effect of  
the switch in gender roles in the sense that they may have been lick-
ing their wounds so to speak.

Although this switch in gender roles has created a form of  tension 
between men and women in the camps, the researcher finds it inter-
esting because it has brought to limelight the hidden potential of  the 
rural Kanuri woman as being capable of  contributing meaningfully 
to the development of  her family and her community at large. If  fol-
lowed carefully, this may be a breakthrough for gender justice in tra-
ditional Kanuri societies. Gender justice requires that nobody should 
be expected to carry higher overall burdens, or enjoy overall lesser 
benefits than others, without due compensation, simply because of  
their gender (Gheaus, 2012). This definitely does not mean the man 
remains relegated to the background but balance is achieved which 
in turn will lead to more sustainable communities.

Rites of Passage in the Camps

Rites of  passage within Kanuri traditional societies are unique events 
where the rich Kanuri cultural heritage, both tangible and intangible, 
is displayed. In the IDP camps, these rites are still observed because 
life still goes on and the various transitions from one state to another 
within the lifecycle must be observed as culture demands however, 
significant changes have occurred in these rites within the IDP camps 
compared to when the IDPs were in their original homes. The chang-
es in rites with which this study is concerned will be discussed below.

Child Naming in the Camps

Child naming rite is the first rite of  passage in the human lifecycle 
within Kanuri traditional societies and it is observed on the eighth 
day after delivery. This rite marks the acceptance of  the child in the 
society. Cohen (1967) mentions that during the first eight days of  life, 
the baby is referred to as “the little kitten” or “the little stranger”. 
This is considered a great time of  susceptibility for the parents and 
the new-born infant. During this period, the parents are expected to 
maintain strict observance of  all cultural prescriptions in order to 
ensure the child’s safety. Such rules include not disclosing the baby’s 
sex and no mention of  the baby is made in public (Cohen, 1967).

During the period of  ethnographic fieldwork in the selected IDP 
camps, it was observed by the researcher that there were signifi-
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cant changes in child naming rights in the IDP camps. The following 
themes emerged. Method of  delivery, activities after delivery, con-
finement period, feeding, eve of  the naming and naming day. Each 
of  these themes and their various sub-themes are discussed below.

Method of Delivery in the Camps

Prior to the displacement, deliveries in traditional Kanuri societies 
are attended to by traditional midwives (suromowoma) who were 
helped by a female relative of  the bride. The role played by the Su-
romowoma during child delivery has been discussed in detail in the 
previous chapter so there is no need to repeat same here. All the IDP 
camps where this study was conducted have clinics, and so accord-
ingly, there was a decline in the number of  births attended to by tra-
ditional midwives. The participants mentioned that they are encour-
aged to patronise the clinics by the camp officials. In Bakassi camp, 
most of  the traditional birth attendants have been employed by the 
NGOs to support the clinics, and so it is as though the traditional 
birth attendants (TBAs) are non-existent in Bakassi IDP camp. Most 
of  the IDPs now give birth in the clinics or call the midwives home to 
assist them. In MOGCOLIS camp, the case is different. Most of  the 
female IDPs there still prefer to give birth within their homes and 
they still employ the services of  traditional birth attendants. This is 
because their clinic is not as well-equipped as those in Bakassi and 
Teachers’ Village camps. The female participants informed the re-
searcher that the clinics only offer antenatal services and refer them 
to State Specialist Hospital which is close to the camp in case of  com-
plications and for delivery. The IDPs consider that a tedious task re-
gardless of  their proximity to the hospital so they prefer to give birth 
at home with the help of  a TBA or health worker. Once the baby is out 
and the placenta descends, the placenta is usually buried within the 
compound with no ritual performed. In the IDP camps, placentas are 
buried behind the toilets.

Activities After Delivery

A number of  activities take place once a woman is successfully deliv-
ered of  a baby. In the previous chapter, these activities were discussed 
based on the days they are observed. In this chapter, because most of  
the original activities have changed, they will be discussed based on 
themes and sub-themes that emerged from the data.
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Washing the New-born and Mother

Before the displacement, once a woman delivers successfully, the 
baby is washed with warm water and dressed while the mother is 
taken to the bathroom usually behind the house and given a thor-
ough bath with warm water to massage her body and calm her down 
after going through the pain of  birthing a child by the Suromowoma. 
This bath is not rushed, the Suromowoma takes her time to do a thor-
ough job. In the IDP camps, immediately after delivery, the baby is 
washed and clothed then the mother is taken to the bathroom with 
the help of  the Suromowoma. However, the thorough warm bath is not 
observed like before displacement because of  the public nature of  the 
toilets and the poor hygienic condition. The Suromowoma stands out-
side to ensure the mother is safe while the mother tries to bath her-
self. Once she is done, the midwife supports her and takes her back to 
her shelter. A Suromowoma explaining how maternity baths are done 
in the camp said:

I have been a famous Suromowoma right from my hometown and I 
have lost count of  the deliveries I have attended before displacement. 
But coming to this camp, I have attended about 27 deliveries. Out of  
these deliveries, 2 have died while 25 are still alive and I can boldly tell 
you none of  these women has had a proper maternity bath. This is be-
cause the toilets are pubic ones, you cannot take your time to give the 
woman a proper bath, people will want to use the place and the place 
is not clean too. We just rush things and come out which is not good. A 
woman who just had a baby is supposed to take her time to bath with 
hot water to help her body get back to normal. – (MG008)

Before the displacement, either the mother of  the woman or an older 
close female relative (her sister or aunt) or the Suromowoma was re-
sponsible for bathing the mother and the baby for at least the first 
eight days. In some cases, they do this for the first forty days until the 
period of  confinement was over. In the IDP camp, the Suromowoma 
or the mother or older female relative may help a first time mother 
for the first 8 days with bathing the baby while for women that have 
delivered before, the first bath may be the only bath she will give the 
baby while the mother continues by herself  from then onward.
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Announcing Child Birth

Once a woman is successfully delivered of  a baby, word is sent across 
to her loved ones although the setting of  the IDP camp is such that 
labour process is not easy to hide because of  the nature of  the shelters 
which are demarcated by wrappers, mats or ceiling boards in MOGC-
OLIS camp and flats shared by several families in Bakassi and Teach-
ers’ Village camps. Since pregnancy is hardly hidden, people deduce 
from sounds and conversations when a woman is in labour and in 
some cases, they see the woman being conveyed to the clinic hence, 
it is not so much a secretive event as before the displacement. Before 
the displacement, once the news of  a successful delivery is sent out, 
family and friends troop in with various gifts such as grains, sugar 
and cooked meals to receive the baby. The women prepare a local 
snack called Bollo made out of  pounded millet and sugar with roasted 
chicken which is distributed in the neighbourhood to announce the 
arrival of  the baby. These women take care of  the domestic chores 
within the house of  the woman who just had a baby. In the IDP 
camps, people come in to congratulate the mother and welcome the 
child however, they hardly visit with any gift. Close female relatives 
may assist the mother if  she is a first time mum or in situations where 
the children are not old enough to help their mother, otherwise she 
may commence her household chores almost immediately. Partici-
pants of  the study noted that before the displacement, a woman who 
just had a baby may not have to cook any meal in her house for at least 
one week because female family members will be bringing in cooked 
meals from their homes. This was not obtainable in the camps. Food 
was prepared in the home of  the woman who just had a baby and that 
was the food she ate. One participant put it this way:

We do not even have enough food to eat talk more of  giving out. We just 
visit to congratulate the woman because child delivery is something to 
thank God for. It is a matter if  life and death but for taking gifts like 
before, it is hardly practiced. We only do it if  you have a serious rela-
tionship with the person or if  the woman is really in need, if  not, we are 
all managing. – (TV004)

Sex Disclosure

The sex of  the baby is not disclosed immediately after delivery. As a 
matter of  fact, it is culturally not correct to try to find out the sex of  
a new-born in traditional Kanuri societies. This changed in the IDP 
camps; it was no longer taboo to ask of  the sex of  a new-born. In most 
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cases, people were always aware a woman is in labour as mentioned 
above therefore, once it is heard that a woman has successfully de-
livered, people come in to visit and they ask immediately, “what did 
she get?” and without hesitation or a frown, the sex is disclosed. In 
the past, there was a special event for the sex disclosure known as 
jiji. This jiji event has been discussed in detail in the previous chapter. 
There is no need for jiji in the camp because the sex is disclosed imme-
diately after delivery hence, jiji is not practised at all. It is important 
to mention that according to some participants, the practice of  jiji 
started declining especially in the LGA headquarters even before the 
displacement. The displacement finally brought it to a complete halt.

On the 4th day of  the baby’s life, fuduba is performed. This is the 
culture of  calling out the name to be given to the child in his/her left 
and right ears 3 times as well as the Azan which is the Islamic call to 
prayer in both ears of  the baby by the father. This culture is still per-
formed in the IDP camps, unchanged.

Nutritious�Feeding

In traditional Kanuri societies, a woman who just had a baby is fed 
with nutritious meals to help her regain her lost blood as well as 
boost milk production for breastfeeding the baby. Her husband sup-
plies protein such as chicken, cow leg, fish for pepper soup and millet 
for porridge. The woman is fed well for at least forty days which is 
her stipulated period of  confinement. As a result of  the hardship the 
IDPs experience in the camps with regard to feeding, women who de-
livered babies hardly got special nutritious meals meant for women 
on maternity. Most times, they ate normal meals and occasionally got 
these traditional meals. The men who are supposed to be responsi-
ble for providing these nutritious meals have no income. Some fe-
male participants disclosed that they were able to save money to help 
themselves with feeding after delivery:

Pregnancy is not something that happens in weeks, at least, a woman has 
about 8 months to prepare for her delivery. In this our situation, we try 
to save some money to help us with good food because the men have no 
source of  income here. We cannot compare our maternity feeding here 
to how it was before we were displaced but we thank Allah. – (TV004)

From the above excerpt, it can be deduced that women no longer rely 
on men for their nutritious maternity meals after delivery, they make 
plans ahead of  time to support themselves. This is also a modified 
culture.
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Confinement�Period

A woman is expected to be confined and exempted from all domes-
tic chores and sexual intercourse for forty days in Kanuri societies. 
Participants attested that the forty days’ exemption from domestic 
chores is supposed to be observed by first time mothers while non-
first time mothers resume their domestic chores after the naming 
ceremony which is after eight days. This has been the practice when 
they were at home; however, this tradition underwent modification 
after arriving the IDP camp. The forty days’ confinement is no longer 
observed, be it for the first time or for subsequent deliveries. The re-
searcher observed a situation where a woman left her home a day 
after delivery to queue for food because her household food distribu-
tion ticket bears her name and she could not afford to let it go. Wom-
en resumed their domestic chores almost immediately after delivery. 
Before the displacement, female relatives and friends came in to help 
the woman who just had a baby with her domestic chores because 
most of  them were largely housewives. After displacement, women 
have taken up jobs and are busy trying to make ends meet, leaving no 
time to help another woman. This is a possible explanation for this 
modification. A woman who has taken up a menial job may have to 
resume work before the forty days’ confinement period is over if  not, 
she may be replaced. In such situations, these women go to work with 
their babies strapped to their backs.

Eve�of�The�Naming

As discussed in the previous chapter, the eve of  the naming was usu-
ally a busy day before the displacement. Women folk began prepa-
rations for the naming day. Shopping is done while soups, snacks 
and sauces for the feast on the naming day are prepared. The women 
stayed awake overnight cooking and preparing and may only have 
few hours of  sleep before morning. In the IDP camps, naming cer-
emonies are not as elaborate as they used to be before the displace-
ment. In most cases, there is no feasting while for the few that can 
afford it, women folk do not sleep over. They gather in the evening to 
make a small quantity of  snacks (chin-chin) and make a pot of  stew. 
The women leave before Maghreb prayers to return as early as 5 am 
the next day to boil rice to be eaten during the feast.
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Naming�Day

This is performed on the seventh day of  a baby’s life. On this day, the 
official name of  the child is made public. Before the displacement, on 
the naming day, men would congregate early in the morning either in 
the mosque or in the outer parts of  the compound of  the baby’s father 
while the women occupy the inner part of  the compound. This is a 
regular feature in traditional Kanuri societies because of  the strong 
practice of  sex segregation. In the IDP camps on the other hand, there 
is lack of  space so men gather in the nearest available shade to the 
house of  the baby’s parents to conduct the naming fatihah while the 
women use the outer part of  the house for their cooking activities. As 
Islam demands, an animal is slaughtered (either ram or sheep) de-
pending on the sex of  the baby and then the first verse of  the Quran 
is recited before the father of  the child whispers the name of  the child 
in the ears of  the Islamic cleric (Mallam) who announces the name of  
the child and prays for the child while placing his palms on grains 
poured on a raffia tray.

In the IDP camps, not everyone is able to afford the mandatory 
ram sacrifice on the naming day as a result of  the financial hardship 
the IDPs are experiencing. It was gathered that this sacrifice must 
not be performed immediately therefore parents who are not able to 
provide the ram after eight days have the option of  performing the 
sacrifice whenever they can. Nevertheless, it has to be performed. A 
participant narrating the experience of  the IDPs regarding the sacri-
ficial ram said:

There are a lot of  children in this camp whose names were just given to 
them without ram sacrifice. In fact, I have a niece, my brother’s daugh-
ter who was born not long after we arrived this camp in 2014. Her name 
is ****. No ram was sacrificed on her naming day and she is about 4 
years old now. She is even running all over the place. She even has a 
younger brother now and the father has still not made ram sacrifice for 
the boy too. I have been reminding him and he keeps saying he will do 
it when Allah open doors for him. – (BK005)

There are quite a number of  children in the IDP camps who have been 
named without the ram sacrifice. Some participants of  this study 
mentioned that on few occasions before they were displaced, children 
were named without ram sacrifice but they attested that the practice 
of  giving names without ram sacrifice has become rampant in the 
camps. According to one participant, the number of  naming cere-
monies without rams outnumbers the ones with rams in the camp. 
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After the name of  the child is announced, word is sent to the women 
who respond with ululation whether a ram is provided or not. The 
available refreshment is then sent out to the men who eat at the ven-
ue before they disperse. Some sweets and kola nuts are shared as well.

The men eat and disperse while the women stay behind to prepare 
lunch where a ram has been slaughtered. In situations where no ram 
is sacrificed, the women take their leave as well and before noon, the 
house will be empty.

Fig. 8A: Researcher with new baby and Mother (MOGCOLIS)
Source: Shallangwa, (2018).
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Fig. 8B: Gifts items presented to mother and baby (MOGCOLIS)
Source: Shallangwa, (2018).

Duties of the Wanzama in the Camps

In their original places of  abode, once the name has been announced, 
the traditional barber (wanzama) performs the duty of  shaving the ba-
by’s hair and removing the uvula. This has been well discussed in the 
previous chapter. He gets a fee for performing these duties which the 
IDPs can no longer afford in the camps. Experienced women shave 
the hair of  the baby while the uvula is left untouched. Participants 
mentioned that they are even encouraged by health workers to stop 
removing the uvula so that practice started declining even before the 
displacement.
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Meat Distribution Culture in the Camps

In traditional Kanuri societies, when the ram for naming ceremonies 
has been slaughtered, there is a structure for the distribution of  the 
meat which was outlined in the previous chapter. The meat is shared 
among the suromowoma, the wanzama, the mallam and the mother 
while the rest is used to prepare lunch for the guests. This culture has 
also been altered in the IDP camps. A participant who is a suromowo-
ma explained the changes:

Since I started attending to deliveries in this camp, some are able to 
provide ram while some are not but I can tell you that no one has ever 
given me a lap of  a ram like when we were at home. In fact, no one has 
given me meat before. I also do not ask because I understand the hard-
ship. Some give me few bars of  soap and some detergents while some 
do not even give anything. I prefer they cook for everyone with the 
meat so that we all can partake. – (MG008)

The wanzama obviously gets nothing since his services are no longer 
needed. The Mallam does not get a portion of  the meat as well but he is 
usually appreciated with grains according to some participants.

Name Giving Culture in the Camps

Kanuri people have a well-defined name giving culture. This has been 
discussed in the previous chapter. Children are given the names of  
relatives form the father or the mother’s side or are named after indi-
viduals that have been instrumental in the lives of  either the mother 
or the father. This culture has been modified in the IDP camps, the 
IDPs now name their children after camp officials and NGO staff for 
favours. A participant puts it this way:

In our culture, we name our children after people that are dear to us 
like family members but in this camp, things have changed. Children 
are named after people the parents have never known like the camp 
officials and NGO staff who in turn favour them during distribution of  
both food and non-food items. – (TV004)

The researcher observed a naming ceremony where a man named his 
daughter after a camp official. The father himself  revealed that his 
older son that was delivered before this baby was also named after 
a camp official who has been transferred from that camp but they 
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still maintained a good relationship. He also sent in his support for 
the naming of  the new daughter. In Kanuri culture, when a child is 
named after an individual, the child becomes like a foster child to the 
namesake and he/she always checks on the child to ensure his/her 
wellbeing. Right from the moment the name is declared, the name-
sake begins to make arrangements to take gifts to the mother and the 
baby and he/she calls the mother of  the baby “mother”. A participant 
mentioned that: “Whoever�names�his�child�after�you�has�shown�you�so�much�
respect�which�you�must�reciprocate.�In�our�culture,�it�is�said�that�whoever�names�
his�child�after�you�can�cut�out�his�arm�for�you�therefore�we�value�it�greatly.” – 
(MG005)

Children bearing the names of  camp officials was a rampant oc-
currence in the camps and this is a new culture which came about as a 
result of  displacement. Households who had children bearing names 
of  camp officials hardly struggled during food distribution and they 
got everything that came to the camp. As such, it will not be out of  
place to conclude that such names were given for the favour they 
command.

Presentation of Gifts

Before the displacement, in traditional Kanuri societies, several gifts 
were presented to the mother and baby on the naming day. These 
included Bawaram (gifts from the paternal uncles of  the baby sent 
through their wives) as well as gifts from friends and well-wishers. 
These gift items ranged from baby wears, to bathing set, wrappers, 
laundry soap and detergent, baby soap, lotion and powder, and so on. 
This culture of  gifting which is based on reciprocity as discussed in 
the previous chapter has declined drastically as explained by the par-
ticipants in this study. However, they mentioned that in situations 
where the baby is named after a camp official, the individual brings 
a lot of  gifts for the child and is usually supported by colleagues who 
also add their gifts. Participants mentioned that the decline is as a 
result of  the financial hardship in the camps. They attested that most 
of  the gifts the women get come from their relatives in town if  they 
have and not from within the camp.
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Children Feast/Celebration in the Camps

Before the displacement, children usually performed the welcome 
feast for babies on the naming day. The head and legs of  the ram were 
specially kept and prepared for the children for that purpose. The 
children’s feast has been discussed in the previous chapter as well. 
Normally, girls perform the welcome feast for baby girls while boys 
perform the welcome feast for baby boys. This has changed in the IDP 
camps. In households where the ram is provided, the head and legs 
are too important to be used for feasting therefore the children are 
not entitled to those parts. As a result, the children have modified 
their mode of  feasting in the camps. They would contribute money – 
about 10 or 20 naira – which they use to buy sweets and chewing gum 
while the women take out a portion of  food and local drinks for them 
which they share among themselves during an event they call ‘party’. 
They play songs form mobile phones and dance to it for about an hour 
and disperse. To a large extent, this party is a modification of  the chil-
dren’s feast. Where food is available, lunch is prepared and eaten by 
the women while the men’s portion is sent out to them under a shade 
within the camp. The ceremony usually comes to an end after lunch 
has been eaten.

Male Circumcision in the Camps

Male circumcision is another important rite of  passage within Ka-
nuri traditional societies. Although performed at a tender age, this 
rite ushers the young male into “manhood”. After the rite is per-
formed, the young male begins to learn the roles expected of  a man in 
a traditional Kanuri society as defined by their culture. Male circum-
cision has been also discussed in the previous chapter. In this section, 
how this rite is performed in the IDP camps will be presented. It was 
observed during the period of  ethnographic fieldwork that a lot of  
changes have occurred regarding the cultural practice of  male cir-
cumcision. Themes that emerged are: declaration, circumcision day 
and caring for the wound. These themes will be discussed in compar-
ison to how the practice was performed in the pre-displacement era.
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Declaration of Circumcision in the Camp

Before the displacement, announcement of  the circumcision cer-
emony was made few days before the circumcision day and it was 
marked by the blowing of  a horn (kangade�futu) by the wanzama and 
his assistants. On hearing the sound, family members, friend and 
well-wishers converged on the houses of  the boys to be circumcised 
and presented gifts of  grains and in some cases, cash. The parents of  
the boys to be circumcised must have made arrangements for food 
and drinks to be consumed by guests as well as for the boys to be cir-
cumcised to aid their recovery. They must have also made arrange-
ments of  settling the wanzama and his team members as well. They 
also sewed new clothes for their child(ren) to be worn on the day of  
the circumcision as well as the presentation day. The maternal un-
cles would also present the boys with new clothes and chicken for the 
preparation of  chicken soup for their nephews. All these were put in 
place before the circumcision day and have been well elaborated in 
the previous chapter.

In the IDP camps, cultural events accompanying circumcision rites 
have been altered and several parts lost. Male circumcision was per-
formed collectively among boys that fall within the same age range in 
the pre-displacement era. In the IDP camps, collective circumcision is 
still done but the motive behind doing it collectively has changed. The 
reason it is performed collectively in the camp is because of  financial 
constraints. One parent who has a child mature enough to be circum-
cised declares his intention to circumcise his child. He mobilizes other 
men that he thinks have children within the same age range with his 
own child that are due for circumcision. He shares his intention with 
them and if  they are in agreement, they proceed to contact a wanzama 
within Maiduguri whom they plead with to assist them by subsidiz-
ing the price for them because of  their situation. If  he agrees, they 
select a date. On the selected day, the wanzama comes to the camp and 
performs the procedure in each house where there is a boy to be cir-
cumcised and collectively, the fathers of  the boys put money together 
sometimes 3,000 or 5,000 naira depending on the number of  boys. 
The amount raised will be used to pay for the services of  the wanzama.

In essence, all the pre-circumcision activities such as horn blow-
ing, gifts presentation, setting up the circumcision hut (ngushi), music 
and dance performances and feasting have been lost in camp. There 
is no event prior to the circumcision day. The boys are not given new 
clothes and the roles the maternal uncles play of  bathing the boys 
and presenting them for the procedure have all been dropped. A male 
participant revealed:
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Male circumcision is not performed here anymore. What is done is just 
the cutting. The other cultural activities have all been dropped. No one 
even hears about the news of  circumcision apart from the people that 
share the same flat with you. Circumcision was done when we were at 
home not here. It used to be a big ceremony in the past. I am not happy 
about it at all. – (TV005)

This participant feels bad about the changes in the practice of  male 
circumcision. From his explanation, it is the cultural activities that 
make the event, not just the cutting away of  the foreskin. That is to 
say circumcision where only the removal of  the foreskin is observed 
is not complete.

The Circumcision Day in the Camp

On the selected day, the Wanzama goes to each house and performs the 
procedure with no special event. He leaves immediately without any 
gift from the mother of  the boy or any sound of  ululation by women 
unlike before the displacement when circumcision ceremonies used 
to be a very busy event packed with cultural activities.

Caring for The Circumcised

Before the displacement, the boys who have been circumcised were 
kept in the circumcision hut to be taken care of  by older boys who will 
be supervised by the wanzama from time to time until they are healed 
which usually lasts for about three weeks. In the IDP camps, the boys’ 
parents monitor and care for the boys by themselves. The Wanzama 
leaves as soon as his job is done and he may never return to the camp 
until he is commissioned to perform another procedure on another 
set of  boys. To aid their healing process, the boys are served nutri-
tious meals. In the IDP camps, participants mentioned that some 
boys do not even get the privilege of  taking any chicken soup until 
they heal on their own. A female participant explained as follows:

Now when boys are circumcised, they may not even be served pepper 
soup before they heal. They eat normal meals cooked in the house for 
everybody because we cannot afford to buy chicken. Lucky ones may be 
served chicken pepper soup once or twice. You cannot compare it to the 
past when there will be more than 10 chickens in the cage and the boy 
is served chicken pepper soup daily until he heals. Here it is just Allah 
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that is helping us. Their wounds heal fast without complications even 
without good feeding. – (BK005)

No form of  presentation ceremony takes place. The boys heal based 
on their individual body abilities to heal and they begin to move about 
once their wound is healed. Circumcision ceremony is one major rite 
that has witnessed a major decline in the observance of  cultural prac-
tices accompanying the event. Participants nevertheless agreed that 
this decline began long before the displacement and only got height-
ened with the displacement.

Marriage in the Camps

Marriage is a highly valued institution in Kanuri traditional societies 
as discussed in the previous chapter. The ripe ages for first marriage 
among Kanuri people are from age 12 for girls and 18 for boys. This 
implies that marriage is contracted at an early stage in tradition-
al Kanuri societies. Kanuri traditional marriage and its procedures 
have been discussed in the previous chapter therefore in this section, 
focus will be on marriage procedures and how the cultural activities 
regarding marriage are practiced in the IDP camps. The ethnograph-
ic fieldwork of  this study revealed a number of  changes in Kanuri 
marriage rites among the IDPs in their new settlement camps. The 
following themes emerged: types of  marriages, marriage procedures, 
gifts and cultural activities. Each theme will be discussed alongside 
its sub-themes.

Types of Marriages

The three forms of  marriages that existed in Kanuri traditional so-
cieties before the displacement have been discussed in the previous 
chapter. In the IDP camps, marriage for love and interfamily mar-
riage between cousins still existed however, two additional forms 
of  marriage have emanated. They are card marriage and marriage 
of  help which is known among the IDPs as Lorusa�banaye. Card mar-
riage is a new marriage form that exists within the IDP camps where 
a woman who has a number of  NGO cards gets a number of  suitors 
who seek her hand in marriage in order to benefit from both food and 
non-food items as well as cash she gets from NGOs that support the 
IDP camps. In this case, you find mature women who have been mar-
ried more than once having multiple suitors while a young girl who 
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has never been married but does not have NGO cards without a single 
suitor. This new form of  marriage has marked a shift in bride prefer-
ence. Before the displacement, first time brides (kelayakke) were more 
sought after compared to brides that have been married before (nyiya�
zoworbe). Regardless of  how expensive it was, as all gifts must be paid 
and all cultural rituals performed. First time brides were also more 
preferred because they are usually naïve and can be easily manipulat-
ed. In the IDP camps however, brides that have been married before 
are most preferred because marrying them is less expensive and they 
most times own a number of  NGO cards and so can contribute to fam-
ily upkeep, and in some cases support the man with pocket money.

Marriage of  help on the other hand is a form of  marriage in the IDP 
camps where both parties agree to reduce marriage expenses because 
of  the financial hardship experienced in the IDP camps. This form of  
agreement exists on two levels – the couple and the parents. In most 
cases, the intending couple fall in love and decide to get married but 
they know that because of  their financial status, they cannot afford 
the wedding expenses. They therefore agree between themselves to 
have things such as gifts and dowry payments subsidized. Once that 
agreement is reached, they inform their parents about their inten-
tions and the parents knowing the situation on ground, understand 
with their children and lend their support. This form of  marriage 
is common among first timers. One can conclude that the parents 
succumb to the requests of  the children because they are aware that 
every man over eighteen years and every woman about six months 
after the first menstruation desires marriage like Cohen (1961) and 
Platte (2011) have affirmed. A participant commenting on this form 
of  marriage in the IDP camp said:

We support our children when they come with such requests because 
we know they are of  age and if  we insist they must spend a lot of  mon-
ey, they will be engaged sexually and they will disgrace us by becoming 
pregnant. So in order to prevent disgrace, we grant their wish, support 
them and wish them well. – (BK007)

It is important to mention that this form of  marriage has been strong-
ly criticised by Islamic clerics and staunch cultural adherents. This is 
because in most cases, the amount of  dowry paid in this form of  mar-
riage is not up to the stipulated amount to be paid as dowry according 
to Islamic precepts known as rubudinar.�Rubudinar converted to Naira 
in present time should be around N 25,000 (less than 100 USD). For 
the cultural adherents, they believe the cultural aspects that are ig-
nored are symbolic and they have consequences in future.
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Marriage Procedure and Gifts

In this section, first time marriage will be used to describe the modifi-
cations in cultural marriage practices within the IDP camps. Marriage 
for love and interfamily marriages still exists in the camp alongside 
the two new forms that have emerged which are the card marriage 
and help marriage. Participants revealed that the free of  gifts mar-
riage has never taken place in the camps. Regardless of  how the mar-
riage came about, the first time marriage remains the focus of  this 
study because no cultural activity is missing in this kind of  marriage. 
There is a shift in the first time marriage age for both girls and boys in 
the IDP camps as compared to when they were in their original places 
of  abode. Girls marry for the first time in the camps from about the 
of  age 18 and above while boys marry from about 24 years of  age and 
above. In traditional Kanuri societies, a man declares his intention 
to marry a girl by sending the proposal gift known as kare�raakibe. As 
discussed in the previous chapter, a girl may receive more than one 
of  this proposal gifts, however once the best suitor has been select-
ed, those gifts from unsuccessful suitors must be sent back. In the 
IDP camps in most cases, the proposal gift is sent by only one suitor. 
Participants of  this study blamed it on the financial hardship experi-
enced in the IDP camps therefore, suitors are hard to come by. In most 
cases, there is always no reason to send back proposal gifts because 
the gifts are presented on the wedding day after the solemnization. 
The items in the package are meant for the bride and her mother. Par-
ticipants mentioned that there is a drastic decline in the quantity and 
quality of  the gift items and they blamed it on the financial hardship. 
What they made sure to point out was that no matter how little or 
unelaborate, it is still performed for every first time bride.

The next step is the fixing of  marriage date once the choice of  part-
ner has been agreed upon. The family of  the intending bridegroom 
goes to the family of  the would-be bride in their home to enquire 
about a convenient day for the solemnization of  the marriage. Gifts 
are presented as well on this day known as kare�korobe or kokoram and 
as discussed in the previous chapter, these gifts double the first (raaki) 
and are meant for the would-be bride and her mother. This practice 
was still performed in the IDP camps but witnessed a decline in the 
quantity and quality of  the gift items due to reasons now too familiar. 
It was most times presented on the wedding day after the solemniza-
tion alongside the raaki. The dowry is discussed and agreed upon as 
well on this day. In the IDP camps, it is usually at this point that the 
agreement to help the intending couple by subsidizing payments is 
negotiated and agreed upon by both families in the case of  help mar-
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riage. Once this has been agreed upon, the date is announced to the 
hearing of  all present and the amount to be paid as dowry is made 
known as well. In the case of  help marriage, there are series of  heated 
arguments because most times, the price is not up to the minimum 
amount to be accepted as bride price in accordance with Islam. A par-
ticipant explained:

In the case of  help marriage, there are long hours of  arguments but at 
the end of  the day, the financial status of  the groom is considered and 
an amount is agreed upon. I have witnessed a wedding where 1,000 na-
ira was given as dowry, 3,000 and 10,000 as well. It has become very 
common that the Mallams are not happy about it. They preach against 
it openly in the mosque and they encourage people to try to pay the 
minimum amount. This is a serious problem because the couple are 
ripe for marriage and if  they are stopped because they cannot afford 
the minimum amount, they will sleep with each other and may end up 
getting pregnant. – (BK006)

The veracity of  the claim that 1,000 naira was accepted as dowry 
could not be ascertained, however there were complains in all the 
camps about the reduction in bride price. This resulted in the forma-
tion of  two factions in the IDP camps, made up of  those who argue 
that cheap pride price be accepted to avoid unwanted pregnancies 
and those who argue for the payment of  the minimum amount be-
fore marriages are solemnised.

Pre-Wedding Activities in the Camps

Cultural activities commence about a week to the wedding day in tra-
ditional Kanuri societies. This is after the date has been fixed, all gifts 
settled and the bride price agreed upon by both families. In the IDP 
camps, most times, first time weddings are solemnised on Saturdays, 
so cultural activities usually begin on Mondays.

Nalle in the Camps

This is the first occasion when a bag of  henna alongside other gift 
items is sent to the bride from the family of  the bridegroom. On this 
occasion, there is a lot of  feasting, music and dance by the womenfolk 
while both aunts of  the would-be couple exchange gifts. The aunties 
of  the bride apply the henna on her feet and her palms to beautify 
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her and once it has been applied, the bride is not expected to leave 
her father’s compound until when she will be conveyed to her hus-
band’s house after the wedding has been solemnized. This event is 
still performed in the IDP camps but the Nalle items are brought on 
the wedding day. The feasting, singing, dancing and merry making 
have been boycotted. It is however important to mention that al-
though this is the case in almost all weddings, there are exception-
al cases. For instance, the researcher observed a wedding in Bakassi 
IDP camp where a girl married a wealthy man who is not an IDP. The 
bridegroom provided all the cultural items required of  him in suffi-
cient and high quantity and quality respectively. This particular wed-
ding was outstanding.

Nayaa Preparation in the Camps

Nayaa is the day of  preparation of  local snacks in the bride’s family 
house. The items for the preparation of  the snacks are provided by the 
bridegroom’s family and conveyed to the house of  the bride through 
the aunts of  the bridegroom (Kususu). The preparation is done by the 
womenfolk amidst singing, dancing and merry making. Food and 
drinks are provided by the family of  the bride. In the camps, Nayaa 
is optional. Couples who cannot afford it are at liberty to boycott it 
once there is agreement between the families. Participants of  this 
study admitted that even in weddings that Nayaa is observed, it is not 
as elaborate as it was done in the past. Some participants drew atten-
tion to the fact that the quantity has reduced as well. A participant 
said: “Before�we�were�displaced,�the�bridegroom’s�family�provided�a�bag�of�flour,�
sugar�and�cooking�oil�for�Nayaa�but�in�this�camp,�they�bring�it�in�measures.�This�
is�because�things�are�very�hard.�We�try�our�best�to�observe�our�cultural�practices�
no�matter�how�difficult.” – (BK001)

Dǝla Bowota in the Camps

This is the musical performance usually enacted by the womenfolk 
and which begins on the eve of  the wedding. The lyrics of  the songs 
performed are mostly centred on how to lead a peaceful matrimonial 
home. Dǝla�bowota has been discussed in the previous chapter. Study 
participants mentioned that the bǝjiro�gǝnate ritual is not performed 
but the women find time to perform the music in the night for a few 
minutes. They sing the same songs but only clap their hands to create 
rhythm without the instruments described in the previous chapter. 
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They select a few songs from the fero�betǝ range. This cultural perfor-
mance has lost some of  its essence and according to study partici-
pants, it has become optional as well therefore, it is not observed in 
all weddings. As a result, the practice is fading out. The researcher 
observed also that the mothers of  the bride at all weddings ob-
served during fieldwork sang songs of  praise and appreciation to all 
those that supported them for some minutes. They usually gathered 
around the items to be taken to the bride’s new home with a few fe-
male friends and family members and there, they perform the praise 
and appreciation songs calling out the names of  those that supported 
them. The mother would call and the women present would respond, 
with no instrument accompanying the singing.

It was also revealed during the period of  fieldwork that a Bala 
musical ensemble exists in Bakassi IDP camp among the Monguno 
people however, the members of  the ensemble do not perform in the 
camps, rather they go to Maiduguri town on weekends carrying along 
their musical instruments to scout for houses where weddings are 
holding and there, perform. They were always rewarded handsome-
ly after their performances. Although the members of  the ensemble 
still performed their music, the practice of  this aspect of  intangible 
culture of  the Kanuri people is gradually eroding because the young-
er generation especially among the displaced population do not get 
to learn this culture as it is practised far away from the camp. Its sus-
tainability is therefore, at stake.

In MOGCOLIS IDP camp, study participants revealed that there is 
no traditional musician from Abadam resident in the camp. They said 
that most of  the traditional musicians fled to Niger Republic after the 
Boko Haram insurgents threatened to execute them if  they continued 
the practice. As a result, they fled to Niger long before the attack that 
initiated their displacement took place. The researcher observed that 
MOGCOLIS IDPs do not perform music on their own rather they rely 
on old recordings. The absence of  local musicians in the camp could 
be a factor impeding this practice. The sustainability of  the Kanuri 
traditional music is more threatened in MOGCOLIS camp compared 
to Bakassi and Teachers’ Village camps.

Ushe-Ushe in the Camps

Ushe-Ushe is the event where the bridegroom is accompanied to the 
house of  the bride by his friends and aunts (Kususu). This is observed 
amidst musical performance and merry making as described in the 
previous chapter. This event is not observed at all in the IDP camps. 
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Participants mentioned that even in their original places of  abode, 
ushe-ushe was not compulsory though some people observed it. In the 
IDP camps, it is not observed at all. One can assume that the regi-
mented nature of  the camp will not permit the observance of  the 
ushe-ushe since it is a night event, usually starting around 7pm and 
the camp gates are closed at 6pm. This will impede the movement of  
guests, leading to its complete cancellation.

The friends of  both bride and bridegroom are key players in the 
wedding ceremony as well. The friends of  the bridegroom pay for the 
uniform fabric the bride’s friends wear on the wedding day. Some 
influential friends even provide the girls with more than one fabric. 
They also provide the girls with money for refreshments with which 
they buy drinks, chewing gums and sweets. In the IDP camps, in most 
cases, the bridegroom’s friends were unable to provide the bride’s 
friends with the uniform fabric. What they did in most cases was to 
provide them with money to cook their own meals to be eaten on the 
wedding day which the girls prepared apart from the one cooked in 
the bride’s house. The bride chooses a fabric which she shows to her 
friends and they get it for themselves. One can conclude that as a re-
sult of  the new work culture which permits young girls to find meni-
al jobs to generate income, the girls are able to pay for their fabrics 
themselves.

Kawe in the Camps

Kawe is the practice where words of  advice are given to the bride after 
the ushe-ushe usually performed in the night. This event has also been 
cancelled in the IDP camps. Participants mentioned that the would-
be bride’s mother and her aunts advise her on how to be a good wife 
without any special event.

Wedding Day

The wedding ceremony procedure has been discussed in the previ-
ous chapter. In the IDP camps, the solemnization is a men’s affair 
and it is conducted in the bride’s father or guardian’s house. And 
like naming ceremonies, wedding solemnizations are conducted in 
the closest available space to the bride’s father or guardian’s shelter, 
usually a well shaded space because of  the limited space in the camp. 
The women on the other hand occupy the frontage of  the shelter and 
carry out their activities there. It was observed at all weddings during 
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the period of  fieldwork that the brides and their friends were kept in 
a separate house, usually a neighbour’s house where they feast until 
evening when the bride will be conveyed to the bridegroom’s house. 
It is important to note that there is a shift in the use of  space during 
ceremonies in the IDP camps as compared to their home before they 
were displaced. Before the displacement, during ceremonies, women 
occupied the inner part while men used the outer space. In the camps, 
women stay in the outer part while men move away from the house.

The entourage of  the bridegroom arrive the bride’s house in the 
morning and are directed to the place the solemnization will be con-
ducted. In attendance are the Islamic cleric (Mallam), the witnesses 
of  both bride and bridegroom (Luwali), friends of  the bridegroom, 
family and well-wishers of  both families. It is important to note that 
the would-be couple is not present at the solemnization. The solem-
nization is performed after the payment of  the dowry that was agreed 
upon in the presence of  the witnesses. Once the solemnization prayer 
is said, the proposal gifts (raaki) and kokoram are presented and in-
spected to ensure they are complete by the bride’s witnesses. Sweets, 
chewing gums and kola nuts brought by the bridegroom’s family are 
distributed among the attendees. The men disperse after the refresh-
ments were served.

In the afternoon, the gifts that were supposed to be presented on 
the Nalle day are brought to the bride’s house by the bridegroom’s 
aunts. It is inspected by the bride’s aunts and is accompanied by ulu-
lation by the womenfolk once it is certified complete. While all these 
are going on, the bride will be beautified with henna on her feet, legs, 
toes and palms by a henna designer. Her hair will be plaited and she 
will take her bath. Her friends will be preparing their own meals as 
well. The women will display the items the bride’s parents bought 
for her to take to her husband’s home outside. These items were not 
fixed, it depended on the financial capabilities of  the parents, but in 
most cases a mattress is provided as well as kitchen utensils, some 
local incense and perfumes and grains/soup ingredients.
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Fig. 9A: Bride’s Household Items (Bakassi Camp)
Source: Shallangwa, (2018).

Fig. 9B: Bedroom Items (Bakassi Camp)
Source: Shallangwa (2018).
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Fig. 10A: Food items (Bakassi Camp)
Source: Shallangwa (2018).

Fig. 10B: Furniture items (Bakassi Camp)
Source: Shallangwa (2018).
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The mother of  the bride would usually sing songs appreciating people 
for their support referring to the items on display as explained above. 
It should be mentioned that these items are not only provided by the 
bride’s parents alone, family, friends and well-wishers support them 
as well. The participants of  this study mentioned that since they ar-
rived the IDP camp, there has been a decline in the number of  items a 
bride is sent to her husband’s house with, both in terms of  household 
items and foodstuff.

When my first daughter was getting married, I gave her 15 bags of  
grains, this does not include rice and okra, just millet and maize. I gave 
her 4 bags of  rice and 2 bags of  okra. I also gave her furniture for her 
room. When she was to be taken to her groom’s house, I gave her 60,000 
naira cash. I told her not to ask her husband for money and when she 
exhausts the money, she should tell me. I instructed her not to ask for a 
dime from her husband for the next one year. I told her to use the mon-
ey on herself  for drinks and food so she is comfortable but here, people 
manage to send their daughters with grains in measures. It can be so 
ridiculous, they mix different types of  grains in one container like for-
eign rice and local rice because they are from different sources. People 
come with it from different places to help the girl’s parents. – (BK006)

Fig. 11: Typical Kanuri Bride
Source: Aisha Zango (2018).
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Fig. 12: Displaced Kanuri Bride
Source: Shallangwa (2018)

Fig. 13: Bride’s plaited hair showing Modified ver-
sion of  Kellayasku Hairstyle (Bakassi Camp)
Source: Shallangwa (2018).
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Fig. 14: Henna design on Bride’s leg, foot and toes
Source: Shallangwa (2018).

Lunch is served and in the evening around 5pm, the bride’s aunts pre-
pare her for transfer to her husband’s house. They wear her a newly 
sewn dress and cover her up in a long veil known as lapaya among the 
Kanuri. Her body is well perfumed and before 6pm when the gates 
of  the camp are closed, the friends of  the bridegroom and his aunts 
arrive to convey the bride who is escorted by her aunts and friends. 
As discussed in the previous chapter, a lot of  payments have to be 
done before the bride leaves her parents’ home, these have all been 
cancelled in the IDP camps as a result of  the financial hardship, as 
reported by the participant of  this study. The bridegroom’s friends 
arrive the camp in one or two cars and a number of  tricycles to con-
vey the friends and well-wishers. They arrive and depart in a convoy. 
The bride leaves her parents’ house soberly and sometimes in tears. 
Participants mentioned that in most cases, first time brides are taken 
out of  the camp while it is common for women who have been mar-
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ried before to remain in the camp. In such cases, these women remain 
in their homes while the men join them.

A number of  significant cultural gifts and activities have been 
dropped in the IDP camps. The farfare which is the gifts presented to 
the bridegroom by the bride’s father which has been discussed in the 
previous chapter has been dropped. The father also presents gifts of  
jewelleries and garments to his daughter on the wedding day. This 
has been stopped as well. Rituals such as kǝlatulta (washing of  the 
bride’s hair), Kaulu� gǝnatǝ and Kalaptǝ that are considered the main 
couples’ initiation have been abandoned too. Kesai� lefa (visiting the 
bride’s parents by the groom and his friends) a day after the wedding 
has also been abandoned. In most cases, the houses are single rooms, 
hence there is no space for the Ya�deida and the fero�deida. They also 
take their leave alongside other guests as soon as the girl settles in her 
new home and they return the next day for maskeru, an event where 
food is cooked in the bride’s new home and served the guests. Partic-
ipants mentioned that bridegrooms cannot afford to send them forth 
with gifts hence, it was cancelled.

Before the displacement, people waited anxiously to receive the 
news of  the girl’s virginity status after the first wedding night. Par-
ticipants of  this study mentioned that no mention of  the girl’s vir-
ginity status is made in the camp. They said most of  the girls have 
been deflowered before they go to their husbands houses therefore in 
order to avoid disgrace, it is better not to mention it as no one is sure 
of  his/her daughters’ chastity anymore in the camps owing to the loss 
of  cultural values. This will be discussed in detail in Chapter Seven.

It is important to mention that while most of  the participants of  
this study conceded that things have only gotten worse for the IDPs 
in terms of  their living standard, they pointed out that a number of  
people have thrived since they arrived Maiduguri. Mention was made 
of  a particular man married to a Shuwa Arab woman whose life has 
tremendously improved since he arrived Maiduguri. The man ar-
rived with his grown up daughters who were of  marriageable age yet 
had never been married. Three of  them met wealthy men in Maidu-
guri and have since been married to them. The researcher had the op-
portunity of  interacting with this family and it was revealed that the 
man has never accepted anything less than 300,000 thousand naira 
as dowry on all his three daughters that got married to businessmen 
in Maiduguri. He was given a car by one of  his sons-in-law and there 
were rumours that one of  them is building a house for him in Maidu-
guri. According to some participants of  this study, there are a num-
ber of  people who had met fortune in the camp and had since left the 
IDP camps to rent houses in town.
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There are differing opinions about the cancellation of  the various 
cultural activities in the IPD camps. Some participants are of  the 
opinion that the girls are desperate to leave the IDP camps and so 
men from outside the camp take advantage of  them and marry them 
cheap. A participant mentioned that as a result of  the very cheap na-
ture of  the weddings, the marriages do not last. They are easily di-
vorced and they return to the camp. Others feel the modification in 
cultural practices is necessary for marriages, which the Kanuri place 
high premium on, to be contracted because of  the hardship the IDPs 
are currently experiencing in the camps.

Funeral (�Sǝtǝra�) in the Camps

Funeral rite is one exceptional rite of  passage that has not undergone 
much changes in the IDP camps. This is because even before the dis-
placement, it was never an elaborate event. Although it is an unpleas-
ant event, it has been accepted because death is inevitable (Cohen, 
1967). Funeral is performed not long after death has taken place. The 
body is washed and prepared for burial in the same manner it was 
done before the displacement as described in the previous chapter. 
After the burial, Saadakat and prayers are offered for the deceased on 
the third, seventh and on the fortieth day when the official mourning 
period ends. The only difference compared to how funerals were done 
in the past according to the participants of  this study is a decline in 
the number of  people that visit to sympathize with the nuclear family 
of  the deceased. This they blamed on the fact that their people were 
scattered since fleeing their original places of  abode. While some are 
in the camps, others are settled in host communities and many oth-
ers decided to settle out of  Maiduguri, making it difficult to gather 
everyone together. They revealed that in many instances, people do 
not even hear about the demise of  distant relations until months af-
ter the event.

Conclusion

In this chapter, a description of  the shifts in the cultural practices of  
the IDPs in their new environment has been carried out. Findings re-
veal the effect the new environment has had on these cultural prac-
tices. It began by discussing the new community set up of  the IDP 
camps, highlighting the significant changes which are obvious in the 
settlement pattern, structural organization and space distribution. 
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This was followed by the camp leadership system which is as well 
different from what was obtainable in their original communities of  
abode. The new camp leaders and the roles they play in the camps 
were discussed. Gender issues within the camp leadership system 
were also looked at. The positions occupied by women and their re-
sponsibilities were discussed as well, along with the opinion of  the 
IDPs about the new leadership system.

Furthermore, shifts in gender roles were elaborated on, revealing 
the significant changes this aspect of  the Kanuri culture underwent 
in the IDP camps. Emergence of  new cultural patterns were also 
identified and documented. The chapter concluded with a description 
of  how the rites of  passage within the scope of  this study are prac-
ticed in the selected IDP camps. Modifications, abandonment and the 
emergence of  new cultural ways were described and documented. It 
was disclosed in the previous chapter that these rites of  passage es-
pecially male circumcision for boys and certain aspects of  marriage 
rites for girls prepares the young Kanuri male and female for a life 
of  independence and productivity thereby fostering development 
in Kanuri traditional societies. While it is true that these rites are no 
longer carefully followed after the displacement, it is quite early to 
know whether this has a negative impact on the productivity and lev-
el of  independence of  those that have not gone through the various 
cultural rituals.

This chapter addressed the second part of  the liminality theory 
which is known as the liminal or transitional state. This state de-
scribed by Ng & Lim (2018) is characterised by the temporary break-
down of  the hierarchical order of  society, while people merge briefly 
into an undifferentiated mass and emerge renewed from the expe-
rience. The discussion of  findings in this chapter confirms that this 
statement is true because the hierarchical system of  the traditional 
Kanuri society experienced a breakdown while the IDPs developed 
a new mind-set different to the one they previously had. At the same 
time, the findings in this chapter demonstrate what Berry (1997) de-
fines as separation in his acculturation theory. The IDPs while try-
ing to maintain their original cultural practices are clouded by the 
effects of  constant interactions with other cultures as well as other 
factors which will be discussed in chapter seven. This has resulted in 
the modification and abandonment of  some cultural practices while 
other new forms have emerged.



175

Chapter Six 
 Triggers: Factors Responsible for 

Acculturation in the IDP Camps

Introduction

In the previous chapter, the effects of  the new environment on the 
cultural practices of  the IDPs were outlined and discussed. In this 
chapter, the factors responsible for these changes are presented. 
Inasmuch as culture is susceptible to change, such changes are trig-
gered by certain factors. This chapter attempts to address the third 
objective of  this study which is to identify the factors that triggered 
the changes in the cultural practices of  the IDPs. The main themes 
or triggers that emerged are: migration, camp set-up, camp adminis-
tration/policies and camp leadership. Each theme, alongside its sub-
themes, is examined in the sections and subsections that follow.

Migration

Migration, generally known as the movement of  people from one 
place to another, emerged as the major reason for cultural change in 
the IDP camps. The rural-urban nature of  this migration aggravated 
the change because the IDPs were coming from villages where their 
culture and traditions were observed in their purest form. The dis-
placement forced them out of  these cultural hubs to the city which is 
cosmopolitan, and where the cultural practices have been adulterated.

Participants mentioned that the fact that their migration was 
forced, and not planned, made coping with cultural change more 
difficult. The participants of  this study attested to the fact that they 
have acquired some cultures as a result of  the migration. These are 
presented below.

New Work Culture

Before the displacement, as already explained in Chapters Four and 
Five, Kanuri women in the rural areas were mostly housewives and 
did not take paid jobs. But after coming to Maiduguri, participants 
found out that women were working in different places, leaving their 
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homes in the morning and returning in the evenings like their male 
counterparts. The women who had just migrated from the villages, 
after realising that they too had the potential to do same, acquired 
this lifestyle and soon they also started taking up menial jobs which 
generate income for them. This new work culture was not limited to 
women alone, extending to the youth too – both male and female. A 
female participant explaining this phenomenon argued:

When we were at home, we only stayed at home and engaged in small 
petty trading to generate little income that we used to support ourselves 
but coming to Maiduguri, we saw women like us going out to work. 
Even in this camp, there are a lot of  female staff. Some drive their own 
cars and earn good money. This has inspired us women to also go out to 
work no matter how small and truly the jobs are helping us. – (BK005)

A male participant corroborating this, averred:

Even the young boys and girls have realised that they can use their 
youthful energy positively since we came to town. A number of  young 
girls have taken up salesgirls’ jobs in so many shops in town like the 
Igbo girls do. The boys too ride tricycles and do a number of  jobs like 
vulcanizing, fixing generators and they are making it. This is better 
than staying at home. – (BK006)

The narratives of  these participants point to the fact that this is a 
newly acquired culture, learnt from other cultures after their migra-
tion. The sentiment expressed by the last quoted participant: “like the 
Igbo girls do” clearly confirms that even the participants themselves 
are aware that acculturation has taken place through mingling with 
people from other cultures, not only in the IDP camps but in Maidu-
guri generally.

Modification of Some Cultural Practices

Maiduguri being the capital city of  Borno State is more cosmopolitan 
that the LGAs where the IDPs were formerly resident. Diverse people 
from both within and outside the State are to be found in Maiduguri. 
These people have interacted with each other for a long time lead-
ing to cultural diffusion which in turn resulted in the acculturation 
of  some aspects of  the Kanuri culture with other cultures. The IDPs, 
arriving Maiduguri, realised that some of  their cultural practices had 
been adulterated in the urban centre already, they therefore acquired 
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some of  these practices and modified it to suit them. For instance, 
some of  the cultural events during child naming like Jiji, the official 
announcement of  a baby’s sex observed some days after delivery has 
since been abandoned in Maiduguri. Some of  the IDPs confessed that 
they realised some things were not necessary after they discovered 
they were not practiced anymore in Maiduguri. The following quote 
captures this sentiment:

When we arrived Maiduguri, we realised that many aspects of  our cul-
ture are not practiced in the town. Our Kanuri people here have aban-
doned these practices and everything has been made easy so we copied 
from them. For example, they have stopped practicing male circumci-
sion like we used to do in the villages. At home, we spend a lot of  money 
on circumcision. They also do not practice jiji in Maiduguri. – (BK005)

These cultural practices have lost a substantial part of  their essence 
in the urban centre that one needs to go to the villages to get in touch 
with the pure culture. The displacement has further diluted these 
cultural practices resulting in the modification of  some aspects while 
some have been abandoned. It is worth mentioning that new ones 
have as well emerged.

Camp Set-Up

The set-up of  the IDP camps was also identified as a factor responsi-
ble for changes in the cultural practices of  the IDPs. The set-up of  the 
camp is totally different from what was obtainable in their original 
places of  abode and this has resulted in the IDPs modifying some of  
their traditions and attitudes in order to survive. Certain attributes of  
the camps have been identified as major triggers of  cultural change. 
They are presented below:

Heterogeneous Nature of the Camp

The IDPs have been settled according to their LGAs however, one 
camp accommodates people from different Local Government Ar-
eas. Bakassi camp for instance accommodates people from Mongu-
no, Marte, Guzamala, Gwoza and Nganzai Local Government Areas. 
These people all have cultures unique to them and having been kept 
together in one camp, they interact and mingle with each other and 
by so doing, their different cultural practices are acquired and learned 
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by the various groups. Participants in Bakassi camp mentioned that 
mingling with the people of  Gwoza who are from the southern part 
of  Borno has impacted on their culture greatly, especially in the as-
pect of  marriage rites. They mentioned that marriage rites among the 
Gwoza people are cheaper compared to those of  the Kanuri people. 
And through their intermingling, the Kanuri decided to lower some 
of  their standards to enable their children of  marriageable age set-
tle down. They attested that this has worked for them because if  they 
were to follow the requirements for marriage rites as was obtainable 
before their displacement, a large number of  their children will still 
have been unmarried. A participant had this to say:

All the inhabitants of  this camp are from Kanuri speaking parts ex-
cept Gwoza. We arrived this camp and we have been living with them 
peacefully and I tell you they have learnt something from us and we too 
have learnt something from them. I cannot speak for them but for us, I 
can tell you that we have learnt to lower the requirements of  our mar-
riage rites because of  them. Coming here, we realised that marriage is 
easy for Gwoza people especially the Mandara and they are Muslims 
like us. We realised that if  we continue to practice our marriage rites 
like we used to back home, it will not favour us therefore, we decided 
to copy from them accepting the gift items that can be afforded. Gwo-
za people don’t care at all, their daughters can get married with 2 or 3 
wrappers and they don’t complain. – (BK006)

Participants also agreed that the heterogeneous nature of  the camp 
has contributed to the modification and acquisition of  the new work 
culture. The mingling with Gwoza people came up again in buttress-
ing this point:

Even these menial jobs our Kanuri women have taken, I tell you it is as 
a result of  interacting with Gwoza women. Those of  us from Monguno 
were the first to be accommodated in this camp and I tell you when we 
arrived initially before we were joined by other LGAs, our women were 
staying at home and were not working. When IDPs from Gwoza joined 
us, as soon as they settled in, the women started going out to look for 
jobs and they got it. We realised the women were always going out and 
before we knew it, they influenced our Kanuri women to the extent to-
day, only few women whether Gwoza or Kanuri are not working in this 
camp. – (BK006)

In essence, the heterogeneity of  the camp played an important role 
even in the adoption of  a new work culture by the Kanuri IDPs.
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Camp Structure

The structure of  the IDP camps is totally different from what was ob-
tainable in traditional Kanuri societies. Space constraints and ran-
dom settlement pattern were revealed by study participants to have 
contributed greatly to cultural change within the camps. The random 
settlement pattern was discussed in detail in the previous chapter. 
Limited space has greatly impacted the culture of  sex segregation that 
used to be a dominant feature in Kanuri traditional societies. Sex seg-
regation is almost non-existent in the IDP camps and as mentioned in 
the previous chapter, both men and women are not happy about this.

The random settlement pattern according to some of  the study 
participants has also affected family closeness and unity as the dis-
tance does not afford them the opportunity of  eating together and 
interacting with each other frequently like they used to before the 
displacement.

Camp Administration/Policies

The manner the camps are administered and some of  the policies in 
the camps set up by the management and coordinating agencies were 
also identified to be among the factors that triggered cultural change 
in the IDP camps. Participants made it clear that before coming to 
stay in the camps, women were never household heads. This changed 
in the camps where women were the heads of  most households. This 
has greatly impacted on the cultural aspect of  gender roles among 
the IDPs, resulting in the modifications discussed in the previous 
chapter. Participants also commented that the restriction of  move-
ment especially for men has contributed greatly to the switch in 
gender roles in the camp. Some male participants in Bakassi camp 
argued that if  they had the freedom of  movement the women had, 
they would have definitely gone out to work hard in order to generate 
income for their families.

The policy of  the man leaving the house for the woman in a divorce 
situation is another factor that contributed to the switch in gender 
roles. Male participants were confident that men lost their power 
and control over their families once this policy was enacted while the 
women got intoxicated by this power and began to treat the men with 
so much disdain. A male participant said:

The NGOs favour the women more than the men. They listen to their 
complaints and give them whatever they demand. The policy of  asking 
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the man to leave in divorce situation has given these women total con-
trol and power. Most of  the men around are not happy in their homes 
but they are still there because they know as soon as they divorce their 
wives, they will be asked to leave so, they swallow their anger and keep 
quiet. On the part of  the women, they are happy about this policy be-
cause it allows them do whatever they want and they get away with 
it. Those that are not able to bear it are packed in that room for single 
men. – (MG006)

Generally, most males who participated in this study were not happy 
with the camp administration and policies, laying much of  the blame 
at their feet for the change in gender roles in the camps. It must be 
mentioned that most participants were aware that things would not 
be the same owing to the forced nature of  their migration. In admit-
ting their powerlessness to do anything, the men agreed that since 
they relied on them for relief  materials, things have to be done the 
way of  the camp management and coordinating agencies and not as 
they the IDPs wish.

Camp Leadership

The new system of  leadership in the IDP camps which is totally dif-
ferent from the traditional system of  leadership before the displace-
ment is another factor that was identified to trigger cultural change 
in the IDP camps. Participants were of  the opinion that the Camp 
Chairman and committee members’ system of  leadership has con-
tributed greatly to cultural change in the camps. They mentioned that 
their society has become more individualistic than communal like it 
used to be before because the camp leaders are after their individual 
interests not those of  their followers. This is manifested in their eat-
ing culture as a participant made it clear:

Our camp leaders are after their own interest, they hoard things for 
their family and we have learnt from them too. Before the displace-
ment, we shared everything among ourselves. If  your brother doesn’t 
have, you make sure you support him by going to any length but in this 
camp, everyone hides what he has for himself  and his family. If  you 
are eating with your children in the room and you hear a knock, you 
quickly hide the food and when the person goes, you continue eating. 
Back home it was never like that, people cook and put the food outside 
to eat. You invite everyone to join you. – (MG005)
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The quote above indicates that the new camp leadership system has 
led the community to become an individualistic rather than a com-
munal one. Participants were certain that their traditional leaders 
such as the Lawan and his Bulamas will never have allowed such to 
happen in their communities because they had the interest of  the en-
tire community at heart unlike the camp leaders who are after their 
own interests.

Conclusion

This chapter has highlighted the factors responsible for cultural 
change and their resultant effects in the IDP camps from the data 
generated during fieldwork. Four major factors have been identified, 
namely: migration, camp structure, camp administration/policies 
and camp leadership system. Each of  these factors and the aspects 
of  culture impacted have been discussed. The findings of  this chap-
ter demonstrate that Berry’s (1997) theory of  acculturation can be 
applied to understand cultural change among displaced populations. 
This acculturation experienced in the three selected IDP camps has 
birthed a hybridized culture which in this study is referred to as the 
camp cultural practices.
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 Cultural Sustainability in Perspective

Introduction

The data generated during the ethnographic fieldwork for this study, 
analysed and discussed in Chapters Four, Five and Six all point to a 
singular fact. It is clear from all evidence that the displacement from 
their original communities to temporary settlement places – the IDP 
camps in Maiduguri has resulted in the modification of  the cultur-
al practices of  the IDPs in comparison to how they were practiced 
before the displacement. The results also show that some aspects of  
the culture have been lost while new cultural forms have emerged. It 
is based on this that it will not be out of  place to say a camp culture 
has been created. What remains unclear are the implications of  these 
camp cultural practices in relation to the broad context of  cultural 
sustainability. Hence, the major preoccupation of  this chapter is to 
take care of  the fourth objective of  this study which is to analyse the 
implications of  the camp and the cultural practices in the camp on 
the sustainability of  Kanuri culture. The major themes that emerged 
from the data generated are threatened aspects of  the Kanuri culture, 
loss of  cultural values and uncertainty about life after resettlement. 
It is necessary to shed light on the concept of  cultural sustainabili-
ty and its orientation in this study before delving into discussing the 
themes that have emerged. Though it was treated in Chapter Two, it 
is essential to make sure there is a very clear understanding of  the 
phenomenon under investigation in this chapter.

The term sustainability suggests maintenance or preservation, 
nonetheless, the sustainability concept is open to diverse interpre-
tation. Hawkes (2001) introduces the fourth pillar metaphor into the 
understanding of  sustainability. He argues that recognising only the 
environmental, economic, and social aspects of  sustainability over-
looks something of  fundamental importance – culture. He establish-
es the shortfall of  this conception of  sustainability and shows how 
essential culture is in the equation of  sustainable development. Ac-
cordingly, Hawkes (2001) establishes that the concept of  sustainabil-
ity cannot be discussed without accounting for culture.

The Cultural Dimension of  Sustainable Development Discourse 
emphasizes the trans-disciplinary nature of  sustainability whilst cri-
tiquing the fourth pillar metaphor of  Hawkes. For example, Burford 
et al. (2013) while acknowledging the insufficiency of  the three pillars 
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of  sustainability, argue that cultural-aesthetic, religious-spiritual, 
and political-institutional find common ground in ethical values. 
They envisage alternative metaphors, e. g. ethical values as a founda-
tion or lintel for the three pillars, as a weft running through them, or 
as a spiral that winds around them in each case touching each of  them 
and linking them together, but also incorporating something extra.

The cultural sustainability discourse focuses on the preservation 
or safeguarding of  cultural heritage. Cultural heritage as used here 
comprises a stock of  cultural capital that has been inherited from 
generations and can be handed down to future generations (Thros-
by, 2017). Furthermore, as Sioni and Birkeland (2014) argue, this dis-
course foregrounds continuity whilst not neglecting the fact that cul-
tural heritage is threatened by the increasing effects of  globalization 
such as human mobility (in and out migration).

This study is therefore situated in the Cultural Sustainability dis-
course. This is because the term sustainability in the context of  the 
study is understood to be the inexhaustible continuation of  cultural 
heritage expressed in practices, beliefs, values, customs, rites, liveli-
hood, cuisine, crafts, dressing, hairdo, body art and so on, bearing in 
mind that culture is dynamic not static. The concept of  sustainabil-
ity is used to safeguard the constantly threatened cultural heritage. 
Hence, cultural sustainability is not a pillar that shares equal impor-
tance with the economic, environmental and social pillars, rather, 
it is the foundation upon which the other pillars stand because cul-
ture is the bedrock of  a society. Having established the orientation 
of  cultural sustainability in this study, the implications of  the camp 
and the camp cultural practices on the sustainability of  the Kanuri 
culture will be discussed. This will be done based on the themes of  
threatened aspects of  Kanuri culture, loss of  cultural values and un-
certainty after displacement however, the orientation of  cultural 
sustainability mentioned above implies that sustained culture can-
not be ignored hence, focus here will not only be on the threatened 
cultural practices but also on the practices that the IDPs have been 
able to sustain against all odds which is admirable. Some sustained 
Kanuri cultural practices in the IDP camps that were identified dur-
ing period of  fieldwork are presented in the ensuing section.
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Sustained cultural practices in the camps

It was observed by the researcher that the IDPs have been able to 
sustain certain aspects of  their cultural practices in the IDP camps. 
Worthy of  mention is the culture of  the use of  space among Kanuri 
women. In the IDP camps, it was observed that the women have sus-
tained this culture despite space constraints. They have been able to 
carve out spaces for themselves in their shelters as discussed in chap-
ter five. The women have been able to create the feeling of  home away 
from home for themselves and by so doing, they have passed down 
this culture to the younger generation of  women by showing them 
how important space is to a Kanuri woman.

Another aspect of  culture that was identified to have been sustained 
in the IDP Camps is the presentation of  gifts to a first time bride as 
culture demands. Although the quantity and quality of  these items 
have greatly reduced due to the financial hardship faced by the IDPs, 
the culture is still practiced in the camps giving that the gift items are 
mostly symbolic and this is commendable because the significance of  
this culture has been handed down to the younger generation. Also, 
the culture of  body beautification such as henna design and hair plait-
ing is also widely practiced in the camps especially during ceremonies 
such as marriages and child naming. This as well is admirable. It was 
observed that young girls are being taught the art by the older women.

The culture of  having women leaders has also been sustained in 
the camps. As a matter of  fact, the position has gained more prom-
inence in the camps compared to the pre-displacement era. The fact 
that in all the camps where the study was conducted, the women 
leaders occupied the position even before displacement is an indica-
tor of  continuity which the researcher finds remarkable.

It was observed that regardless of  the changes in their cultural 
practices, the IDPs still find ways of  rallying around one another in 
both times of  celebration and sorrow in line with their culture as high-
lighted by (Cohen, 1961). It was observed for instance during marriage 
ceremonies that the IDPs support each other with either food stuff 
or money no matter how little. Some contribute by putting in their 
physical strength either in terms of  cooking or arranging household 
items in the home of  the bride. Hardly will you find someone who has 
not contributed in one way or the other to the success of  the event.

It can be concluded that since culture is a way of  life, it is part and 
parcel of  a society’s make-up making it almost impossible to be to-
tally abandoned in spaces of  transition nonetheless, effort must be 
put in place to identify and safeguard threatened aspects in order to 
avoid extinction.
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Threatened aspects of Kanuri culture

The findings of  this study reveal that the camp cultural practices 
threaten some aspects of  Kanuri cultural practices. A significant as-
pect of  Kanuri culture that is threatened and stands the risk of  ex-
tinction is the Kanuri traditional music. Kanuri traditional music 
here refers to the songs, musical instruments as well as dances pe-
culiar to the Kanuri ethnic people. Participants lamented that since 
they arrived the camps, the music aspect of  their culture is declin-
ing. The youth particularly, prefer to listen to songs of  contemporary 
musicians, especially Hausa ones, which they play and dance to. The 
participants further revealed that they are aware of  the benefits of  
music especially in situations such as the one they are presently faced 
with. One participant said:

Music can help us heal from our traumatic experiences especially when 
we perform it collectively because most of  us are affected by the insur-
gency in the same way. Personally, the insurgents killed my husband 
and abducted two of  my brothers. Right now, I don’t know whether 
they are dead or alive. When we sing songs together, it will help us en-
courage each other and forget our pains. – (BK001)

Regardless of  these benefits which the IDPs are aware of, some of  the 
participants conceded that they were not able to perform because they 
were occupied with issues such as generating income to feed, leaving 
no time to perform music. It was also observed by the researcher that 
the Bala ensemble in Bakassi camp performed for financial benefits 
only. For this reason, they did not perform within but outside the 
camp where they could be rewarded handsomely. It is important to 
mention that some of  the older study participants agreed that the el-
derly have a vital role to play in sustaining the culture of  traditional 
music among the displaced population if  it is to be preserved for fu-
ture generations. An elderly participant puts it this way:

Honestly, we the older generation in this camp have not done well in 
sustaining the culture of  traditional music. We have serious roles to 
play if  we want our traditional music to be sustained for posterity. We 
really need to teach the younger generation if  not, the culture will be 
lost. – (BK001)
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Loss of Cultural Values

Values, as Rodney (1994) puts it,

Can be defined as learned, relatively enduring, emotionally charged, 
epistemologically grounded and represented moral conceptualizations 
that assist us in making judgements and in preparing us to act. In other 
words, the priorities we set and the choices we make are significantly 
based upon the values we hold. This usage of  the concept is inclusive of  
the personal values of  an individual as well as the collective values of  
a community (p. 1).

Focus here will be on community cultural values.
“Values enshrine and impart a society’s concepts of  the morally�de-

sirable. Values set forth the social criteria for and the cultural assump-
tions upon which good and bad, right and wrong, moral and immoral, 
noble and vile are established” (Rodney, 1994: 4). Values are therefore 
the ideals upon which actions or behaviours are judged to be right 
or wrong and cultural values, those acceptable ideals a society holds. 
Study participants mentioned that the camp culture had resulted in 
the loss of  some of  their cultural values. That is, those values that 
they held dear while they were in their original places of  abode have 
been lost. These were identified to include respect, unity, as well as 
abstinence from pre-marital sex, sexual immorality and other vices.

Respect

Respect is one of  the core cultural values in every Kanuri tradition-
al society. This operates at different levels such as respect for older 
persons, respect between spouses, respect for leaders, and so on. The 
most dominant form of  respect within traditional Kanuri societies 
is respect for older persons. Participants reported that the value of  
respect had been lost in the IDP camps, as exhibited in the manner 
children talk to their parents, the way spouses relate with each other 
and between the male and female sexes. It was revealed that children 
do not respect their parents, especially their fathers like they used to 
before they were displaced. Here is what a participant said:

Back home, parents, especially fathers, were well respected by their 
children. Children must kneel down and greet their parents every 
morning. Children feared their fathers most because they did not get 
to interact with them like they interacted with their mothers. The chil-
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dren will not want the father to know when they commit an offence. 
Sometimes, the mothers even tried to keep things away from the father 
because she knew his reaction may be too much but in the camp, the 
fathers have lost their respect. Most of  these children you see around 
greet their parents when they feel like. I don’t blame them, the parents 
can no longer provide their needs, the children fend for themselves. – 
(TV003)

Participants affirmed that the respect between spouses has also wit-
nessed a setback. They blamed it largely on the switch in gender roles 
which has been discussed in the previous chapter. It was also revealed 
that respect between sexes had been lost as well. Within Kanuri tra-
ditional societies, males are superior to females; however, study par-
ticipants told the researcher that both sexes are treated equally in the 
camp by the officials and this has resulted in the males losing their 
superior status. In fact, some participants maintained that women 
were given preferential treatment by the camp officials and this too 
had contributed to the loss of  respect among sexes.

Loss of Family Connection and Control

Study participants pointed out that the displacement had resulted in 
the loss of  family connection and control. They explained that before 
the displacement, in Kanuri traditional societies, older adults had the 
liberty to scold the youth and children whenever they erred, wheth-
er they were related by blood or not. This culture is common in most 
African societies however, the participants of  this study decried the 
loss of  this aspect of  their culture in the IDP camps. According to a 
female participant:

In this camp, no one has the right to scold another person’s child like 
we used to do back home. At home, a child belongs to the entire com-
munity and you can scold and even beat the child when he goes wrong. 
Then you go to report him to his parents afterwards and they will ap-
preciate you and not be offended in any way. If  you do that here, you 
may create enemies. All you can do is to pray for your own child not to 
go astray. We are no longer as connected like were at home. – (TV003)

The participants of  this study also admitted that parents have lost 
control over their children. When they were back home children 
sought permission from their parents before they did anything but 
according to study participants, in the camps, children went out 



189

Cultural Sustainability in Perspective

whenever they wished, without informing their parents. They also 
dressed and behaved the way they wanted to. A participant explained 
it in the following words:

In this camp today, children behave the way they feel like and the par-
ents cannot do anything about it. The young girls wear trousers now. 
They could not even try this back home. The children are almost on 
their own but there are also good ones, not every child behaves this 
way. – (TV004)

The above quote buttresses the fact that parental/family control had 
to a large extent declined in the IDP camps.

Culture of Immorality

Abstinence from pre-marital sex used to be among the core values 
in traditional Kanuri societies. This was largely on the side of  the fe-
males because it could not be known whether a man had abstained 
from pre-marital sex. For a woman, on the other hand, it could be 
known through the presence of  the hymen, indicated by bleeding on 
the first wedding night. As mentioned in the fourth and fifth chapters, 
finding a first time bride a virgin is a thing of  pride that was well ap-
plauded in Kanuri culture. Participants mentioned that the culture of  
abstaining from pre-marital sex had been lost to a large extent in the 
camps because of  a number of  reasons which will be discussed below.

As reported by study participants, both young males and females 
were engaged in pre-marital sex with partners both within and out-
side the camp. A participant pin-pointed that to be one of  the reasons 
parents had lost all respect before their children. He said:

Our young girls and boys have become sexually active and they do it out 
of  wedlock. They sleep with each other in dark corners within the camp 
to the extent that the security agents had to pass an order forbidding 
any boy or girl from sitting in dark corners and that offenders will be 
flogged and shamed. This order has reduced it but you never can tell 
where they will go out to meet each other. The nature of  the camp is not 
helping at all: children and their parents share same room. This is not 
good at all for the children because they see things their parents do and 
you cannot stop a man from sleeping with his wife. I tell you Madam, 
we have had a lot of  unwanted pregnancies and babies found on refuse 
dumbs. Sometimes, the girls do not even know who is responsible. The 
story is not good to hear at all .– (MG005)
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Some participants fingered the security agents as also being involved in 
sexual acts with young girls. It was also revealed by study participants 
that the younger population, especially young males were engaged in 
drug abuse and theft. A female participant made this comment:

Our children have acquired a lot of  bad habits here. The boys take drugs 
and steal. You cannot vouch for your own child because you never can 
tell what they do behind you. The best you can do is pray for them but 
we cannot deny that our children have taken up bad habits in this 
camp. – (TV003)

Cases of  rape were also reported to be rampant in the IDP camps 
compared to before the displacement. A participant claimed that re-
ports of  rape were heard only occasionally when they were home but 
increased tremendously in the IDP camps. The acquisition of  what 
the participants of  the study consider as bad habits is the situation in 
all the selected IDP camps where this study was conducted.

Sex for Food

As a result of  the financial hardship experienced in the IDP camps, 
a number of  girls and women were forced to engage in sex for food. 
They traded sex for food, or to raise money in order to feed. It was 
gathered that this practice was common among both young girls and 
matured women, single and married females. In fact, the researcher 
learnt that mothers in the IDP camps give their daughters charms to 
attract men as well as sex enhancing herbs to enable them retain sex-
ual partners who in turn gave them money, and in some cases cooked 
meals. The quote below buttresses this point:

My eyes have seen a lot of  things which ordinarily I will never have be-
lieved if  I were told. I have seen mothers giving their female unmarried 
daughters charms to attract men and local mixtures to take to retain 
their sexual partners in this camp. At home, this was unheard of. All 
these young girls you see hawking local snacks; it is very unfortunate 
but most of  them know men. Some of  these girls do not even cook, in 
the morning, a vehicle will bring their breakfast, same for lunch and 
dinner. It is very unfortunate that this is happening to us. It hurts me. – 
(MG008)

Some participants mentioned that even married women engage in 
the act of  exchanging sex for food without the knowledge of  their 
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husbands because of  the economic hardship in the camps. They em-
phasized that the women were forced to do that because they could 
not bear seeing their children die of  hunger. It is important to note 
that of  all the female participants in the study, none admitted in-
volvement in sex for food though most of  them confirmed it was tak-
ing place in all the IDP camps and that they felt sad about it.

Loss of Community Unity

Traditional Kanuri societies are characterised by unity which is ex-
hibited in acts like praying together, communal eating, and partici-
pating in each other’s ceremonies. Ceremonies bring people together 
regardless of  their statuses. For instance, Cohen (1967) submits that 
death ties a community together and expresses one’s membership in 
it. This means that as a community member, one ought to participate 
in ceremonies within the community. This unity has been greatly 
altered in the IDP camps as the camp culture is more individualis-
tic than communal as revealed in Chapters Four, Five and Six. The 
culture of  eating together and sharing in each other’s happiness and 
sorrows is gradually fading away and the people were not comforta-
ble with this development. The people were losing the cultural com-
ponent that bound them together as a people.

The points outlined above all point to the fact that the cultural 
practices in the IDP camps constituted threats to the original cultural 
practices of  the Kanuri people. As a result, there is so much uncer-
tainty among the IDPs regarding what the future holds for them. This 
will be discussed in the next section.

Life of Uncertainty

The IDPs in the temporary settlement camps are living a life of  un-
certainty as their culture which is the foundation upon which their 
society was built has undergone a lot of  changes with several aspects 
lost and new cultural forms created. Considering the current situ-
ation of  cultural practices in the IDP camps, study participants ex-
pressed concerns about the possibility of  their cultural practices be-
ing available in the nearest future. They expressed deep displeasure 
about the newly acquired camp cultural practices, especially the loss 
of  cultural values and its effect on the younger generation. They were 
worried that the era of  moral upbringing had ended in their society. 
A female participant expressed her displeasure amidst lamentations:
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We cannot boast of  giving our children the right moral upbringing 
since we arrived this camp. We have lost our sources of  livelihood and 
cannot meet the basic needs of  these children. For this reason, they 
struggle to get their basic needs. Some of  us have no idea what our chil-
dren do outside but the stories we hear are not good to hear at all. I am 
more worried about the future because things are getting bad. The cul-
ture here is not good for us at all. – (TV004)

Another participant said:

My prayer is that as we will be resettled, may we leave all the acquired 
cultural practices here and go back to our normal lifestyle before we 
were displaced because this way of  life is not good at all. Children have 
lost respect for elders, no difference between the young and the old, 
young girls sleeping around. Even Allah is not happy with us. – (TV003)

The prevailing circumstances in the IDP camps point to the fact that 
the sustainability prospects of  the pristine Kanuri culture are bleak. 
It has been mentioned earlier that the orientation of  the term cul-
tural sustainability in this study is linked to continuity of  cultural 
practices regardless of  modifications. The concern however, is the 
fact that the modifications are having negative effects on the values 
which the people hold dear hence, they desire a return to the ways of  
their original culture. If  culture is essential for sustainable develop-
ment, a perspective this study strongly subscribes to, then this camp 
culture needs to be critically investigated, bearing in mind the cul-
tural sustainability discourse that focuses on the safeguarding and 
preservation of  cultural heritage.

Conclusion

This chapter has examined the implications of  the camp as well as 
the newly acquired camp cultural practices on the sustainability of  
Kanuri culture. There is an establishment of  the fact that the camp 
cultural practices have resulted in the loss of  cultural values such as 
respect at different levels, unity, abstinence from sexual immorality 
and other vices while it has put other cultural aspects such as tradi-
tional music under risk of  extinction. Some aspects of  Kanuri culture 
that the IDPs have been able to sustain were also highlighted. All these 
themes have been discussed alongside their various sub-themes. The 
feeling of  uncertainty which the IDPs experience in the camps was 
looked at as well. Overall, while not neglecting the fact that the IDPs 
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have made effort to sustain certain aspects of  their culture, the find-
ings in this chapter reveal that the sustainability of  Kanuri culture is 
greatly endangered.
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Introduction

This chapter presents the summary of  the entire research and the 
outcomes. The chapter also delineates the limitations of  the study as 
well as potential avenues for further research. It ends with the conclu-
sions drawn from the study with specific recommendations outlined.

Summary

The analysis of  data and presentation of  findings in Chapters Four, 
Five, Six and Seven were all guided by the research questions and ob-
jectives of  the study outlined in Chapter One. Each objective was as-
signed a chapter and discussion was done based on the main themes 
and sub-themes that emanated from the data.

The study revealed that before the displacement, the IDPs were 
comfortable at the ward level in their original places of  abode. Al-
though none of  them claimed to be wealthy, they were all comfortable 
enough to meet their basic needs or had their basic needs taken care 
of  by their parents, guardians or husbands as the case may be. Tra-
ditional leadership system was followed, gender roles were well-de-
fined, rites of  passage were observed with cultural requirements met 
and cultural values intact. Granting study participants pointed out 
the challenges they faced at home before the expulsion, their cultural 
practices were in their somewhat pristine state so much so that one 
can say that the people were living in a state of  normalcy.

Although this has been documented by a number of  scholars, this 
study believes culture is dynamic so participants provided a descrip-
tion of  the actual state of  their cultural practices before they were dis-
placed. This description provided an understanding of  a traditional 
Kanuri society at the ward level before the displacement. Structure 
of  space, sex segregation and communalism that were dominant fea-
tures in Kanuri traditional societies were accordingly discussed. The 
selected Kanuri rites of  passage were looked at, namely: child nam-
ing, male circumcision, marriage and funeral. These rites were iden-
tified to be significant, having cultural meanings.

The study further explored the life of  the IDPs after displacement 
in their new settlement places – the IDP camps. It was realised that 
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the new environment has impacted the cultural practices of  the IDPs 
tremendously. A number of  modifications were identified while 
some aspects of  their culture have been lost. New cultural forms have 
also emerged in the camps, among them: card marriage and marriage 
of  help as well as the new culture of  work. Changes were evident in 
new system of  leadership, camp set-up, gender roles and the selected 
rites of  passage this study was interested in.

The study found out the perceptions of  the IDPs about the impact 
of  the displacement on their cultural practices. The findings reveal 
that most of  the IDPs experienced a decline in their living standards 
after the displacement and so naturally, a large number of  them ex-
pressed displeasure about their condition. However, a number of  
IDPs managed to thrive in the situation. Furthermore, it was ob-
served that most of  the IDPs whose living standards improved tend-
ed to move out of  the camps into rented houses in Maiduguri town. 
In addition, the study revealed that sex segregation which had been a 
dominant feature in Kanuri traditional societies before the displace-
ment was almost not being observed in the IDP camps. A number of  
cultural events associated with rites of  passage such as music were 
eroding while some had been completely abandoned in the camps.

The study also reveals the factors responsible for cultural change 
in the IDP camps. It was identified that rural-urban migration is a 
major trigger of  cultural change. The fact that the IDPs found them-
selves in an urban and cosmopolitan environment contributed to the 
modification as well as abandonment of  some aspects of  their cul-
tural practices through cultural diffusion and acculturation. Camp 
administration and polices were not congruent with the culture of  
the IDPs hence, they were forced to adapt a new way of  life. The IDPs 
agree that they are helpless, being compelled to comply against their 
wish. The camp make-up which is heterogeneous in nature was iden-
tified as another trigger of  cultural change, responsible for accultur-
ation from other cultures within the same IDP camp. These factors all 
working together formed a hybridized culture which this study refers 
to as the camp culture.

The study went on to look at the implications of  the camp culture 
on the sustainability of  the Kanuri culture. It was revealed that the 
hybridization has resulted in the loss of  Kanuri cultural values evi-
denced in the absence of  respect at different levels, as well as a thriv-
ing culture of  immorality through sex for food, pre-marital sex and 
other social vices such as drug abuse and theft and the loss of  unity, 
family control and connection among the people. The newly acquired 
way of  life has landed the IDPs in a state of  uncertainty, not sure of  
what the future holds for them as the sustainability of  their pristine 
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culture appears endangered. The IDPs are still in a state of  liminality, 
caught in between two cultures – their pristine culture and the camp 
culture. Apparently their culture is not what it used to be, yet they are 
uncertain whether the camp culture has come to stay or not.

Based on the findings of  this study, a review of  the guidelines for 
camp coordination and management is a necessary step in the right 
direction. The cultural practices of  the displaced population should 
be incorporated into the general set-up, leadership system and gen-
der roles in the IDP camps. These aspects of  the new culture which 
are totally different from what was obtainable in the IDPs’ home 
communities have the potential of  stirring up fresh conflicts and 
at the same time threatening the sustainability of  the culture of  the 
displaced population. This needs to be carefully looked into if  indeed 
culture matters to sustainable development.

The study had a number of  limitations that will be discussed here. 
Qualitative research analysis is generally known to be tedious and 
time consuming considering the large volume of  data generated 
hence, a smaller sample size is required for analysis. Although a total 
of  40 interviews were conducted during the period of  ethnograph-
ic fieldwork, only fifteen have been analysed. By so doing, the study 
may have excluded some possibly interesting themes contained in 
the twenty-five unanalysed data.

The study also only covered IDPs from three Local Government 
Areas in Borno State, Nigeria, namely: Abadam, Monguno and Kuka-
wa. It is possible that the experience of  IDPs from other Local Gov-
ernment Areas of  the State will produce different themes.

Also, due to the all-encompassing nature of  culture, several as-
pects such as arts and crafts, costume and cuisine were left out in this 
study. The study only focused on the traditional Kanuri setting and 
the rites of  passage: child naming, male circumcision, marriage and 
funeral and the cultural events/rituals associated with them. An ex-
ploration of  other aspects of  culture may produce interesting find-
ings that may inform policy positively.

This study being an ethnographic one, the researcher was the main 
research instrument. Several times, the heart-breaking experiences of  
participants broke the researcher down emotionally that a lot of  effort 
had to be put in by the researcher in order to complete interviews with 
such participants. As such, these emotional bursts may have affected 
the data generated from such interviews in one way or the other.

Another point worth noting is that though men were also partic-
ipants, majority of  the IDPs who participated in this study were fe-
males. It is therefore possible that a population with different char-
acteristics will produce different results.
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Regardless of  the aforementioned limitations, the study was con-
ducted rigorously and has identified the effects of  displacement on 
the cultural practices of  the IDPs of  Borno State, Nigeria, and the im-
plications for cultural sustainability.

Avenues for Further Research

From the limitations of  this study identified and discussed above, 
avenues for further research became evident. Other researchers may 
wish to explore them. These have been outlined below.

1. There is urgent need to conduct similar research on other dis-
placed populations such as the Shuwa Arab and Southern Bor-
no IDPs before they are resettled. This study strongly agrees 
that culture is pivotal to sustainable development hence, the 
findings of  the research will serve as a guide for resettlement 
through the provision of  the before and after displacement 
experiences of  the IDPs from the aforementioned areas.

2. Further studies could compare the differences in the impact 
of  displacement among different ethnic groups in Borno 
State.

3. Future studies could investigate other aspects of  culture to 
find out the impact of  displacement on them as well.

4. Exploring the impact of  displacement on a different study 
population; for instance, the youth. The results could also in-
form developmental plans and polices.

5. This study was conducted by a female researcher and this 
had an effect on the sex of  participants (they were mostly fe-
males). A similar study conducted by a male researcher may 
produce different results. This possibility can be explored.

6. There are IDPs living in host communities as well. Conducting 
a similar study among IDPs in host communities may throw 
up more insights into the phenomenon under investigation

Conclusions

This study set out to examine the effects of  displacement on the cul-
tural heritage of  IDPs of  Borno State, Northeast Nigeria. It had four 
research objectives and four research questions outlined in the first 
chapter. Various relevant literature were reviewed, revolving around 
the main concepts employed in the study. They are: culture, cultural 



199

Summary, Conclusions and Recommendations

practices/heritage, cultural sustainability, space, place and culture, 
migration/displacement and insurgency in Northeast Nigeria. The 
review of  relevant literature was followed by a discussion on the the-
ories that guided the study – Victor Turner’s (1967) Liminality theory 
and J. W. Berry’s (1997) Acculturation theory. Having reviewed rele-
vant literature and discussed the theories that guided the study, the 
study aligned with qualitative research methodology and an ethno-
graphic research design was adopted to achieve the objectives of  the 
study. The ethnographic techniques employed in the study were ob-
servation, in-depth interviews and literature/archival documentary 
review. Both primary and secondary data were collected for analysis 
in the study. Primary data was obtained from the study participants 
through observation and interviews during a period of  ethnographic 
fieldwork in the selected IDP camps while secondary data came from 
literature and archival documents reviewed.

Steps were undertaken to ensure high ethical standards and rig-
our in the study. Steps taken include: clearance to carry out research 
issued by SEMA (Appendix 6, page 205), full verbal and written con-
sent of  participants to participate in study (Appendix 2, page 200), 
anonymity and confidentiality, prolonged fieldwork, member checks 
and so on.

Data generated during the period of  ethnographic fieldwork was 
analysed using the principles of  thematic content analysis outlined 
in Chapter Three. The thorough data collection method and analy-
sis provided a full understanding of  the effects of  displacement on 
the cultural practices of  the IDPs and the issues surrounding the 
phenomenon.

The study concludes that the effects of  displacement on the cultur-
al practices of  the IDPs of  Borno State, Northeast Nigeria threaten 
the sustainability of  Kanuri culture. Findings of  the study reveal that 
modification and loss of  the original culture as well as the emergence 
of  new ways of  life have negatively impacted the pristine Kanuri cul-
ture although it cannot be neglected that the IDPs have been able to 
sustain certain aspects of  their culture which is remarkable.

At the time this study was conducted, the researcher was not aware 
of  any study that focused mainly on the cultural practices of  the IDPs 
of  Borno State, Nigeria, hence this study has accomplished the task 
of  bridging the gap identified in the literature. The knowledge made 
available by this study can inform plans and policies on IDP camp co-
ordination and management as well as developmental project plan-
ning and implementation especially in the time of  IDP resettlement.
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Recommendations

Although it is almost impossible to create an exact home experience 
away from home for the displaced persons of  Borno State, there is 
high possibility of  creating a near home experience for them where 
they can feel almost at home. As a study that advocates for a bot-
tom-top approach to developmental concerns, recommendations 
were drawn from the study participants as well as from the findings 
of  the study. Three key actors were identified in this study. They are: 
The Borno State Government, the camp officials (both governmental 
and non-governmental) and the IDPs. The recommendations which 
have arisen will concern the aforementioned actors.

The following recommendations emanated from the findings of  
the study:

1. The traditional system of  leadership in the camps is different 
from what was obtainable before the displacement. Partici-
pants warned that this could be the root of  another conflict 
when the IDPs are eventually resettled. In light of  this, the 
Borno state government needs to involve the Ministry of  Cul-
ture as well as the Ministry of  Local Government and Chief-
taincy Affairs when instituting camp leadership. This will 
ensure that the cultural orientation of  the IDPs is brought to 
bear while instituting leadership and at the same time safe-
guarding their culture.

2. The findings of  this study revealed that the IDPs are not in-
volved in the design and planning of  policies concerning 
them. For instance, the decision to hand over household lead-
ership to women was solely the decision of  the camp officials. 
Some female participants revealed that they are not comfort-
able with this arrangement as it puts them through a lot of  
stress during food distribution. This is a typical example of  
a top-bottom and prescriptive approach. There is a need for 
the camp officials to review such policies and include the IDPs 
when taking decisions that concern them. Ajayi’s (2020) study 
has revealed that the change in household leadership is among 
the causes of  sexual, gender based violence in the camps.

3. Findings also revealed that the IDPs, both male are female, are 
experiencing financial hardships. The government, non-gov-
ernmental organisations and agencies supporting the camps 
need to invest in empowerment projects to help the IDPs 
overcome this hardship. It is important that the design, plan-
ning and implementation of  these projects are done with the 



201

Summary, Conclusions and Recommendations

involvement of  the IDPs themselves. Let their opinion on the 
best empowerment projects for them be heard. This will, to a 
large extent, ensure the sustainability of  such projects.

4.  IDPs also have roles to play in reviving some of  their cultur-
al practices. The musicians in the camp should not perform 
strictly for financial benefits. The musicians are most times 
idle during weekdays and are only active on weekends when 
they perform in town for fees. They can take out time to per-
form in the camps on weekdays. This will help in sustaining 
this practice among the displaced population.

5. The women who are familiar with the traditional musical 
culture can also perform from time to time in their homes 
during their free time. This may help them cope better with 
trauma as most of  them are affected in one way or the other. 
Adzie (2017) notes that the use of  music and dance for ther-
apeutic purposes cannot be doubted in the advancement of  
human wellbeing. In Africa, the use of  music in traditional 
healing is common across cultures.

The following recommendations emanated from the study partici-
pants:

1. Study participants revealed that they are going through 
hardship in the camps despite the support and aid they re-
ceive from the government and NGOs hence a participant 
recommended that:

The Borno State Government needs to call on its citizens, so-
cial and professional groups to continue supporting us like 
they did at the beginning of  the displacement. This must not 
necessarily be in form of  cash, food and non-food items; it can 
be in form of  voluntary services such as healthcare, sanitation 
and hygiene. This will go a long way in alleviating the hardship 
we face – (MG006).

2. Study participants revealed that they are not able to perform 
their cultural activities such as dela� bowota (the traditional 
musical night) and some rituals such as the bǝjiro�gǝnate due to 
lack of  space to perform and this has resulted in this culture 
eroding. A participant recommended that:

There is need for the camp officials to create spaces in the 
camps for us where activities like dela bowota can hold just 



202

Chapter Eight 

like they have child-friendly spaces where children play. Oth-
er cultural activities such as crafts making and traditional 
games can also be held there to enable the younger generation 
have a feel of  our culture while those of  us that are already fa-
miliar with it can stay in touch. If  this is done, our culture as 
we inherited from past generations will not be lost – (MG004).

3. Study participants disclosed that they are often times being 
ill-treated by some camps officials and the security personnel 
that guard the camps. Some participants recommended that 
camp officials and security personnel be monitored closely to 
ensure they carry out their job responsibilities judiciously. In 
the words of  a participant:

To be honest, some of  the camp officials and the security per-
sonnel that are supposed to be the ones managing and coor-
dinating the camp are our main problem. They are not honest 
in discharging their duties. For instance, during food distribu-
tion or the distribution of  relief  materials, they favour their 
friends and associates giving them larger portions at the det-
riment of  some of  us. Those of  us that are not well connected 
suffer for their actions because at the end of  the day, we get 
little or nothing at all. The security officers also favour their 
girlfriends and their families while some of  us suffer. Apart 
from the unequal treatment, some of  the officials are corrupt. 
They hoard food and relief  materials meant for us and sell it. 
They are using us to enrich themselves. This is very bad. I know 
the government is not aware. It will be good if  the government 
monitors their activities closely. That way, they will not cheat 
us the innocent masses who are not well connected and we will 
get to receive that which is meant for us because the govern-
ment in really trying in supplying these materials. – (BK006)
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Appendix 1 
 Interview Guide

My name is Zainab Musa Shallangwa, a student of  the University of  
Maiduguri, Centre for the Study and Promotion of  Cultural Sustain-
ability. I am conducting a research on The Effects of  Displacement on 
the Cultural Practices of  the IDPs of  Northeast Nigeria. My research 
seeks to identify the cultural practices of  IDPs in northeast Nigeria 
with a view to investigating the changes that have occurred to them 
as a result of  displacement; it will serve to document and preserve 
the initial cultural makeup and the resultant changes for cultural 
sustainability. Participation in the interview is entirely voluntary, 
you can withdraw at any point without giving a reason for doing so. 
Be assured the information you will provide will remain strictly con-
fidential. By agreeing to participate, it is assumed that you have given 
your consent.

Demographic Questions

Gender:
Age:
Religious Affiliation:
Ethnicity:
Languages spoken:
Current IDP camp of  residence:
Place of  residence before the displacement:
Highest attained level of  education:
Profession:
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Life before the displacement

1. Where were you living before?
2. What happened before you left your village?
3. Can you tell me about life in your community before the dis-

placement?
– Tell me about traditional leadership in your ward (Fol-

low-up: Did you have female leaders?)
– How was your home setting?
– Who were you living with?
– Can you tell me about the roles of  men and women in your 

community as stipulated by culture?
4. Can you tell me about your cultural practices back home? 

Such as rites (Child naming, male circumcision, marriage 
and funeral).

Life in Camp

1. When did you arrive Maiduguri?
2. How did you come?
3. What were your itineraries before finally arriving Maiduguri?
a. Can you tell me with whom you ran away?
b. Can I see him/her?
4. How will you describe your daily life in the camp?

a. Are you employed?
b. What is your primary source of  income?

5. Is there any difference between the camp set-up and your 
community set-up at home?

6. Has your traditional leadership system changed in the camp?
7. Since you arrived Maiduguri, has living in this camp changed 

any aspect of  your cultural practices? (Particularly gender 
roles, rites of  passage (child naming, male circumcision, 
marriage and funeral)

8. Have these changes affected you in any way?
9. If  yes, please tell me about them.

Thank you!
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Appendix 2 
 Informed Consent Form

Title of Research: Effects of  Displacement on the Cultural Practices 
of  Internally Displaced Persons of  Borno State, Northeast, Nigeria.

Researcher: Zainab Musa Shallangwa

Please Tick your appropriate answer:

Do you understand that you have been asked to participate in a re-
search study? Yes/No

Do you understand that you are free to refuse to participate or with-
draw at any point if  you so wish? Yes/No

Has the issue of  anonymity and confidentiality been explained to 
you? Yes/No

Do you consent to the interview being audio taped or recorded? Yes/
No

Do you consent to be captured on both still-life and video cameras 
and your image will be used in the final report of  this study? Yes/No

I have read the above information or it has been read to me and I con-
sent voluntarily to participate as a subject in this study.

Name of  Research Participant/ID Code:

Signature or Thumbprint:

Date:

Researcher’s Signature:

Date:
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Appendix 3 
 Translated Interview Guide (Hausa Language)

Jagora wa mai karban bayanai.

Suna na Zainab Musa Shallangwa, daliba daga cibiyar nazari da 
bunkasa al‘adu tare da adana su, ta Jami‘ar Maiduguri. Ina gudanar 
da bincike a kan “ Tasirin gudun hijira a kan raya al‘adun gargaji-
ya na ‘yan hijira dake Jihar Borno, Arewa maso gabashin Nijeriya”. 
Bincike na yana kokarin gano al‘adun ‘yan gudun hijira ne a Arewa 
maso gabashin Nijeriya da zimman binciken irin canje-canjen da aka 
samu game da su al‘adun a sakamakon gudun hijira; haka kuma zai 
kasance abin da zai adana a rubuce wadannan al‘adun na asali tare da 
irin canje-canjen da aka samu domin adana al‘adun. Ka/ki san cewa 
tattaunawar ba tilas ba ne (na ganin dama ne), za/ki iya ficewa daga 
wannan tattaunawar a kowani lokaci ba tare da ba da dalilin ficewar 
ba. Ina mai tabbatar maka/maki cewa bayanan da za ka/ki bayar a 
matsayin sirri suke a wuri na. Idan ka/kin yadda, zan ba ka/ki tak-
ardan shaidan amincewa domin ka/ki sa hannu.

Tambayoyi game da mai ba da bayani.

Jinsi:
Shekara:
Addini:
Kabila:
Adadin harsunan da ka/kike iya magana da su:
Sansanin ‘yan gudun hijira da ka/kike a yanzu:
Mazauni kafin gudun hijira:
Kololuwan Matakin karatu:
Aikin da ka/kike yi:
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Rayuwa Karin gudun hijira

1. A ina ka/kike da zama kafin hijira?
2. Me ya faru kafin ka/kika bar kauyenku?
3. Za ka/ki iya mini bayanin yadda rayuwa take a cikin al’umar-

ku kafin hijira?
– Yi min bayanin shugabanci a yankinku/anguwarku (shin 

kuna da shugabanni mata?)
– Yaya yanayin zamantakewarku take a cikin gida?
– Tare da wa kuke rayuwa (a gidanku)
– Za ka/ki iya fada mini ayyukan da suka jibanci maza da 

wadanda suka jibanci mata wadda al‘ada ta tsara a cikin 
al‘umanku?

4. Za ka/ki iya fada mini qbubuwan al‘adunku na can garinku? 
kamar su: rada suna, yin kaciya, bikin aure, da abin da ya 
shafi mutuwa.

Rayuwa a sansanin ‘yan gudun hijira

1. Yaushe ka/kika iso Maiduguri?
2. Ta yaya ka/kika zo?
3. Mene ne ya jagorance ka/ki kafin ka/kika iso Maiduguri?
4.  Ta ya za ka/ki kwatanta rayuwarka/ki na yau da kullum a 

cikin wannan sansanin?
a. Za ka/ki iya fada mini da su wa kuka tsere/gudu?
b. Mene ne babban hayyar samun kudin shaganka/ki?

5. Shin akwai wani banbanci ne game da tsrarin zamantakewa 
a kan sansanin nan da irin naku zamantakewa a can garin-
ku?

6. Shin akwai wani canji ne game da tsarin shugabancinku a 
cikin wannan sansanin?

7. Tun da ka/kika zo Maiduguri, shin akwai wani tasiri ne da 
zamanku a cikin wannan sansanin ya kowa bisa wani batu da 
ya shafi al’adunku? ( musamman Wanda ya shafi ayyukan da 
suka shafi jinsin maza ko na mata, al’adun kamar suna, yin 
kaciya, aure, da kuma abin da ya shafi mutuwa)

8. Shin wannan canjin ya yi tasiri a kanka/ki ko da kadan ne?
9. Idan ta yi tasiri, za ka/ki iya mini bayanin game da wannan 

tasirin?

Na gode!
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Appendix 4 
 Translated Informed Consent Form (Hausa Language)

Shaidan Amincewa

Sunan aikin binciken: Tasirin gudun hijira a kan raya al’adun gar-
gajiya na ‘yan hijira dake jihar Borno, Arewa maso gabashin Nijeriya.

Mai gudanar da bincike: Zainab Musa Shallangwa

Canki ansar da ta dace:

Ka fahinci cewa an tambayeka/ki cewa za ka/ki ba da bayanin a cikin 
tattaunawar bincike? Eh/a‘a

Ka/kin fahinci cewa za ka/ki iya ficewa daga tattaunawar a duk loka-
cin da ka/kike so? Eh/a‘a

Shin an yi maka/ki bayanin da ke nuna sirranta bayanan wanda ya ba 
da bayani?Eh/a‘a

Shin ka/kin amince da daukar bayanan ka/ki a cikin na‘urar daukar 
magana? Eh/a‘a

Shin ka/kin amince da a daukeka/ki hoto da kuma bidiyonka/kin wa-
danda za a yi amfani da su wajen wallafa bayanan wannan binciken? 
Eh/a‘a

Na karanta bayanan da suka gabata ko kuma an karanta mini, kuma 
da son raina na aminta da in kasance mai ba da bayani a cikin wan-
nan binciken.

Sunan mai ba da bayani/catin shaida:

sa hannu ko dangwala:

Kwanan wata:

Sa hannun mai bincike:

Kwanan wata:
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Appendix 5 
 Participants Information
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Appendix 6 
 Sample Field/Observation Notes

3.08.2018

I returned to MOGOLIS at about 8:00am. I presented my letter of  ac-
cess to the JTF at the gate and they gave me the permission to proceed 
with my activities. I was given instructions by the IOM and SEMA 
camp officials to always sign in and out on arrival and departure re-
spectively for security reasons. They gave me a number of  security 
tips and welcomed me officially. The Abadam camp chairman intro-
duced me to a woman called **** in whose house I usually sat and 
rested. She is about 45 years old and I felt free in her home as her 
husband had travelled to Mecca in search of  greener pastures. **** 
and I went round the camp with the help of  **** whom I met through 
the camp chairman. They were my assistants and they helped me in 
recruiting participants for my study.

Observations

I did not commence interviews immediately. I went round to famil-
iarize myself  with the people and to observe their daily lives in the 
camp. I observed that women usually served their children left over 
food for breakfast. Some bought beans cake (kosai) and made black 
tea for the children. The women only put few pieces of  the kosai in 
their mouths and left all for their children. Most of  the men are not 
at home. They are mostly outside chatting with each other within the 
camp. Children were having their bathes outside in the open space 
while women took turns to use the toilets. I noticed a classroom with 
a lot of  men close to **** house. She told me the class is for men who 
are either divorced or their family are not with them in the camp at 
that moment. They all shared that room. They were all close to **** 
and they used her charcoal stove to cook. They also kept their stuff 
like food stuff, bathing soap/detergent and some belongings at her 
place. I observed that the people have moved on and are going about 
their activities normally in the camp. I saw many kiosks made out 
of  wood and worn out roofing sheets. The men sold grocery on the 
kiosks while some women sold local soup ingredients such as dry 
okro, pepper, maggi, salt etc. just by their entrances. A number of  
women were busy beautifying their bodies with henna, while some 
were plaiting their hair. This tells me that indeed life goes on. I saw 
strong resilience built among the IDPs and this blew my mind. Some 
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of  them have been through a lot yet have been able to recover admi-
rably. (Very impressive in my opinion). I observed that the IDPs are 
very religious. They duly observed their prayers and encouraged their 
young children to do same. During my interactions with the IDPs, 
they complained about food being provided by the government be-
ing insufficient and syphoned by camp officials. Being a Friday, the 
men started preparing for Jumat prayers at about 1:30pm. They left 
with their young children both male and females but mostly males. 
They were all nicely dressed carrying their praying mats along. They 
returned at about 2;30pm. I left the camp around 4 pm.

5.08.18

I arrived the camp exactly 8;00am. While walking from the road to 
the camp (there is a long path that leads to the camp although it is 
part of  the college). I met a newly wedded couple just by the CJTF 
stand who were joined over the weekend. They were carrying a blan-
ket and a few belongings, walking g out of  the camp. A number of  
people were exchanging pleasantries with them and the bride who 
should be in her 40s was openly telling the people around that they 
were going to a “lodge” (a hotel) for honeymoon. She said they need 
privacy as newlyweds and the environment in the camp is not con-
ducive for them. The groom was a bit shy in my opinion. The woman 
was bolder. The people around were laughing and they wished them 
a nice time. This is strange to me being familiar with the Kanuri cul-
ture. Honeymoon concept is not common among the Kanuri talk 
more of  making it known publicly. This maybe an acquired cultural 
pattern. I did my protocol of  checking in with the camp management 
office and the IOM manager invited me to witness their camp coor-
dination meeting taking place that day (Monday). The meeting had 
in attendance representatives of  SEMA, Ministry of  Women Affairs, 
International Medical Corp (IMC) and the Men and Female leaders in 
the camp. The meeting was conducted in Hausa and the leaders were 
asked to present complaints they had. They complained that their 
toilets were full, needing evacuation and the delay in food supply. The 
camp officials told them to be patient as the NEMA was responding to 
an emergency situation caused by flooding in other parts of  the coun-
try but that food will be supplied soon. The women leader reported 
that a number of  pregnant women were in need of  help and the IOM 
staff said they will talk about that later. The meeting was brief  and I 
went about my activities as usual familiarizing myself  with the peo-
ple. I observed that young girls were very free and friendly with the 
soldiers at the gate. They were engaged in friendly discussions that 
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in my opinion is not too healthy. During lunch time, people cooked 
and called their children in to eat. Being familiar with Kanuri culture 
again, this was strange to me. Kanuri people usually eat communally, 
I got to find out that the food is not sufficient therefore, the culture of  
communal eating was fading. People just have enough for themselves 
and their children. The men also came back in the afternoon to eat. I 
left at about 4.00pm

6.08.18

I arrived the camp around some minutes after 8:00am. The camp 
was busy, people trooping in and out and I got to know that IMC was 
distributing cereals for children popularly known among the IDPs as 
garin Bosso that day. Women were standing in queues waiting for the 
arrival of  the staff. I was surprised to see only women on the queue. 
I got to find out that meal tickets carried the names of  women not 
men as they NGO officials trust the women more than the men. I was 
told that when they started, the tickets were in the name of  the men 
but they found out that they were selling the items so they decided to 
change it to the women’s names. The queue was long and soldiers tried 
to maintain orderliness however, they were using whips to maintain 
order. I saw women with children on their backs on the queue. Wom-
en also came from town to collect. I was told they got the cards from 
officials they know and it was illegal but because their cards are gen-
uine, they too were given meanwhile some original residents of  the 
camp do not have these cards. I tried the take pictures but they JTF 
stopped me. I observed that IDPs that are friend with camp officials 
got their cereal early. **** got hers early too and we sat it her house 
to observe. The distribution went on till about 12:00 noon. The men 
were not concerned at all. They went about their daily activities while 
the women were being pushed up and down on the queue. I left the 
camp quiet early as they were all concentrating on the distribution 
that that day. Some of  the cereal were in packs while some in sacks.
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