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Abstract

In February 2000, large-scale Christian-Muslim riots shook the Nigerian city of

Kaduna, killing thousands of people, and displacing tens of thousands more. Drawing

on original survey data from a random sample of 300 young men living in particularly

conflict-prone neighborhoods in Kaduna, we analyze patterns of Christian-Muslim re-

lations fifteen years after the February 2000 crisis. In this chapter, we argue that local

exposure to deadly intergroup violence continues to have profoundly negative effects

on intergroup relations nearly two decades later. Kaduna residents on either side of

the religious divide continue to exhibit high levels of mistrust and prejudice against

members of the religious outgroup, and demonstrate substantial outgroup discrimina-

tion in behavioral games with real material stakes. We highlight three interrelated

consequences of exposure to large-scale episodes of intercommunal violence, each of

which complicates post-conflict reconciliation: (1) the erosion of intergroup trust, (2)

the tendency that the violence increases local residential segregation along communal

lines, and (3) lasting psychological effects. We offer micro-level evidence on each of

these consequences from the Nigerian context, and caution against expectations that

post-conflict communities should quickly bounce back from large-scale interreligious

violence.

Keywords: interreligious violence, intergroup violence, intergroup relations, Christian-

Muslim relations, post-conflict reconciliation, religion, segregation, Kaduna, Nigeria.
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In February 2000, large-scale Christian-Muslim riots shook the Nigerian city of Kaduna,

killing at least three thousand people, and displacing tens of thousands more. In the course

of four days of the most serious interreligious violence Nigeria had ever witnessed, dozens of

churches, mosques, and entire city blocks were burned to the ground. Drawing on original

survey data from a random sample of 300 young men living in particularly conflict-prone

neighborhoods in Kaduna, we analyze patterns of Christian-Muslim relations fifteen years

after the February 2000 crisis. In this chapter, we build a case that, contrary to recent

literature that points to relatively quick post-conflict recovery and documents a positive re-

lationship between violence exposure and within-group pro-social behavior (e.g. Blattman

2009; Voors et al. 2012; Gilligan et al. 2014; Bauer et al. 2016), local exposure to deadly

intergroup violence continues to have profoundly negative social and political effects on in-

tergroup relations nearly two decades later.

We show that Kaduna residents on either side of the religious divide continue to exhibit

high levels of mistrust and prejudice against members of the religious outgroup, and demon-

strate substantial discrimination against members of the religious outgroup in behavioral

games with real material stakes. We highlight three lasting consequences of exposure to

intercommunal violence, each of which complicates post-conflict reconciliation.

First, deadly intercommunal violence erodes intergroup trust, and heightens perceptions

of the outgroup as threatening and dangerous. This increases the likelihood of further

episodes of violence. Second, intercommunal violence on a large scale tends to increase

residential segregation at the local level, as people become afraid to live near outgroup com-

munities. At the same time, outgroup communities do not disappear entirely – they often

continue to coexist but occupy separate spaces within the same locality. We follow others

(e.g. Enos 2017; Enos and Celaya 2018; Weiss 2020) in suggesting that mixed but segregated

cities are particularly likely to suffer from high levels of intergroup prejudice and discrimi-

nation, making post-conflict reconciliation and recovery more difficult.
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Third, exposure to violence can have long-term psychological consequences. Simply put,

exposure to intercommunal violence traumatizes populations. We draw on secondary litera-

ture documenting high levels of post-traumatic stress disorder (PTSD) in Kaduna and Jos

– the cities in Nigeria’s Middle Belt that have experienced the most frequent and deadly

episodes of communal violence. Taken together, these consequences of violence exposure

should lead us, on balance, to expect relatively slow, halting progress toward post-conflict

recovery. We offer evidence on each of these consequences from the Nigerian context, and

caution against expectations that post-conflict communities should quickly bounce back from

episodes of interreligious violence.

Our data affords us a detailed view of the nature of Christian-Muslims relations in

Kaduna, fifteen years after deadly intergroup conflict. Although intergroup attitudes are

not uniformly negative, a picture clearly emerges of lingering mistrust, antagonism, and

anxiety in intergroup relations. We are not arguing that Christian-Muslim violence is in-

evitable — in fact, it remains relatively rare, even in the religiously mixed cities of Nigeria’s

Middle Belt region. Nor are we arguing that post-conflict reconciliation and recovery are

impossible. We simply urge caution against expectations that communities can easily and

quickly bounce back from violent conflict.

Long-term impacts of intercommunal violence

Reviewing recent empirical work on the consequences of exposure to violent conflict, the

casual reader might be tempted to conclude that, while initially devastating in terms of lost

lives and property destroyed, the dark side of violence exposure casts a short shadow. A

series of high-quality (and high-profile) studies documents a positive relationship between

exposure to wartime violence and within-community pro-social behaviors in settings rang-

ing from Uganda (Blattman 2009) and Burundi (Voors et al. 2012) to Nepal (Gilligan et al.

2014). Building on this work, a recent meta-analysis of sixteen micro-level studies of violence
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exposure during civil and interstate wars reports a set of surprisingly positive effects of ex-

posure on political and social outcomes, including participation in community organizations,

participation in local politics, and pro-social behavior more broadly (Bauer et al. 2016). The

study concludes that violence exposure not only increases individual-level participation in

local civic and political life, but leads those who have directly suffered violence to be more

trusting of others in their local community, and more altruistic in experimental laboratory

games. It further suggests that “the increased local cooperation we document might help to

explain why some post-conflict countries experience almost miraculous economic and social

recoveries” (Bauer et al. 2016: pp.4-5).

It would be easy to conclude from this body of research that, if one were to check back

in on a post-conflict setting like Kaduna, Nigeria more than a decade later, things should

not look too bad. Unfortunately, as we describe in detail below, that is not borne out in our

survey data. There is little to suggest conditions of reconciliation or rapid recovery. Our

observations from Kaduna are more consistent with a set of studies published in the past few

years highlighting the negative medium- and long-term consequences of violence exposure.

These studies suggest that violence exposure deepens negative intergroup attitudes and may

in fact decrease pro-social behavior, across social groups but also within them (Hager et al.

2019).

In this vein, Beber et al. (2014) find that exposure to communal violence in Khartoum

exacerbated already negative attitudes held by Sudanese Arabs toward South Sudanese res-

idents of the city. Similarly, Grossman et al. (2015) find that exposure to combat hardens

Israeli attitudes toward Palestinians, reduces support for political compromise, and increases

voting for hawkish parties. Across a range of contexts, including Bosnia, Kosovo, and Kyr-

gyzstan, recent studies have found that individual- and community-level experiences with

violent conflict solidify ethnic identities, increase distrust toward non-co-ethnics, and make

ethnic parties more appealing to voters (Hadzic et al. 2020; Hager et al. 2019; Mironova and

Whitt 2018). Further, this hardening of negative attitudes may also be passed down across

generations (Lupu and Peisakhin 2017; Nunn and Wantchekon 2011).
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What might explain this disconnect in the literature? One possibility is that the set of

violence exposure studies documenting negative consequences, as well as our own observa-

tions in Kaduna, focus on intercommunal violence in settings where members of the groups

in conflict live in relatively close proximity to one another. This feature applies to religiously

mixed cities across Nigeria’s Middle Belt region. It also describes present and past settings

of Hindu-Muslim violence in violence in urban India, and communal violence in cities in Iraq,

Lebanon, Northern Ireland, and the United States, among others. In contrast, the civil and

interstate wars examined by Bauer et al. (2016) in their meta-analysis are conflicts in which

parties to the violence are less likely to live in close proximity before, during, or after the

fighting is over. Behavioral games designed to measure pro-sociality implemented in such

settings therefore reflect within-group improvements and cannot inform us about intergroup

attitudes or behavior in the aftermath of conflict.1 As such, it is reasonable to expect the

impacts of violence exposure to be very different, a possibility that Bauer et al. (2016: p.251)

themselves acknowledge.

The immediate effects of large-scale communal violence are easily observed. The case

we explore here illustrates how destructive intercommunal violence can be. Casualty and

displacement figures from the Christian-Muslim riots that took place in February 2000 in

Kaduna are staggering, with conservative estimates of fatalities ranging from around 2,000

to 5,000 deaths, an estimated 125,000 people temporarily displaced in the aftermath of the

violence, and billions of Naira lost in private property damage (Scacco and Warren 2018;

Wapwera and Gajere 2017; Angerbrandt 2011).

Beyond immediate effects, we should expect intercommunal violence on this scale to have

large negative medium- to long-term social, political, and psychological consequences. We

highlight three types of such consequences below. Exposure to intergroup violence may: (1)

deepen intergroup mistrust, complicating reconciliation processes, and increasing the likeli-

1For instance, the common outcome measure of “trust” used in the studies included in Bauer et al. (2016)
is “how much do you trust members of your village?” where the villages are typically homogeneous with
respect to the identity cleavages along which the violence was wrought.
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hood of future violence; (2) result in radical residential segregation, complicating processes of

intergroup reconciliation; and (3) lead to lasting psychological trauma within affected com-

munities. We discuss each in detail below.

Intercommunal violence erodes trust

The idea that violent conflict between groups living in close proximity worsens already

fraught intergroup attitudes in divided societies is of course not new. Prior episodes of

intercommunal violence make communal identities and social divisions more salient, hard-

ening boundaries between groups in conflict (Fearon and Laitin 2000; De Waal 2005; Beber

et al. 2014; Hadzic et al. 2020). Histories of conflict can make it more difficult for people

living in divided societies to update negative beliefs, when faced with new, positive infor-

mation about the outgroup (e.g. Fiske 1989; Devine et al. 2002). The mistrust generated by

communal violence may also decrease pro-social behavior, both across (Mironova and Whitt

2018) and within (Hager et al. 2019) relevant identity groups. The impacts of communal

violence on intergroup attitudes can be observed far beyond the months and years following

violent events; evidence suggests that negative outgroup attitudes and high levels of out-

group mistrust can be transmitted across generations (Lupu and Peisakhin 2017; Nunn and

Wantchekon 2011).

Literature in social psychology suggests that deadly communal conflicts can produce psy-

chological repertoires of fear and grievance toward the outgroup, making it more difficult to

break out of cycles of repeated conflict. Research on such repertoires, discussed in Bar-Tal

and Avrahamzon (2016) and Sharvit (2014) indicates that settings of repeated conflict pose

what they term a “special challenge” for prejudice reduction, as even when individuals are

able to develop more favorable beliefs toward outgroup members (in lab experimental set-

tings, for example), they are difficult to maintain in communities that perpetuate a culture

of conflict. Further, even when explicit attitudes or beliefs shift in a more positive direction,

recent lab experimental work in the Israeli context suggests that outgroup animosity may

continue to be stored in implicit beliefs and attitudes (Sharvit 2014).
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The notion of a conflict repertoire resonates with field-based experiences from Nigeria’s

Middle Belt region relayed in (Scacco 2020). During fieldwork conducted in the riot-prone

city of Jos (a few hours’ drive from Kaduna) in 2007, one of the authors experienced what

might be best termed a “near-riot” due to a misunderstanding conceivably amplified by the

type of conflict repertoire the psychology literature identifies.

One summer morning, the author woke to cries from neighbors that there was “trouble in

the town” because “the Muslims were mobilizing” for a riot. In Jos, commercial motorcycle

drivers (who offer an inexpensive, efficient form of transport that many local commuters rely

on) have historically tended to be Muslim men. In the hours that followed, rumors spread

quickly through Christian neighborhoods that “religious trouble” was brewing. In reality,

the motorcycle drivers had begun marching through the town and setting up roadblocks as

part of a labor strike in protest against a recent order by the city government that they were

no longer allowed to transport passengers after dark.

A religious riot was prevented through swift military intervention (by chance, due to

the nearby location of a federal military barracks), but the panic and fear generated by the

sight of outgroup members marching together was unmistakable. The town of Jos had ex-

perienced deadly Christian-Muslim riots in 2001 and 2004, resulting in thousands of deaths.

This history of violence led ordinary people to interpret an innocuous event through the lens

of intergroup threat, shedding light on the process by which violence can beget violence in

conflict settings and stubborn prejudices may be difficult to dislodge. Indeed, the very fact

that episodes of communal violence tend to occur again and again in the same localities

(for example, see Varshney (2003); Wilkinson (2006) for detailed evidence on the spatial

concentration of Hindu-Muslim riots in post-WWII India) suggests how how difficult it is

for groups to reconcile after violence.
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Intercommunal violence and local segregation

Another feature of life in the wake of violent conflict can further amplify the problem of

intergroup mistrust. Deadly communal conflicts often increase local residential segregation,

as people who no longer feel safe living in close proximity to outgroup members move into

ingroup residential enclaves. Intercommunal violence of the form we consider may be partic-

ularly likely to produce diverse yet locally segregated environments, as households relocate

within the same locality.2

Although motivated by a desire for safety, local segregation along communal lines may

provide especially fertile ground for intergroup prejudice and animosity. Recent studies have

identified pernicious effects of segregation on racial prejudice and discrimination in Ameri-

can cities (Enos 2017), interreligious mistrust and violence in Jerusalem (Rokem et al. 2018),

cycles of ethnic violence in Iraq (Weidmann and Salehyan 2013) and Kenya (Kasara 2017),

and studies in laboratory settings (Enos and Celaya 2018).

One reason for this is that residential segregation in particular limits opportunities for

meaningful cross-group social interactions among ordinary people – and communal leaders

– that can provide information to quell incendiary rumors and resolve small-scale conflicts

(Kasara 2013). Although residential segregation may make people feel more safe where they

live, if things do go wrong, it is more difficult to contain communal violence in its early stages.

Other research links segregation with high levels of prejudice and mistrust more directly,

independent from segregation’s impact on levels of intergroup contact in daily life. Enos

(2017) argues that diverse but segregated local geographies make identities of groups in ten-

sion more salient. Increased salience leads to more biased attitudes and behavior across the

identity cleavage. Enos argues: “Social geography creates space between us in our heads

before it creates a space between us in our relationships” (Enos 2017: p.15). If segregation

has both direct and indirect (through the standard theorized path of reduced intergroup

2For an ethnographic account of “house swapping” by Christians and Muslims within the Kaduna
metropolitan area as part of a systematic process of post-conflict residential sorting, see Scacco (2020).
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contact) negative effects on attitudes toward and perceptions about the outgroup, we should

expect a greater risk of conflict recurrence in diverse but segregated local settings.

Psychological consequences of violence exposure

On the surface, it might seem that the populations of cities “bounce back” quickly after

even large-scale episodes of communal violence. People might resume trading across lines of

cleavage in local markets weeks, or even days, after the riots. However, an emerging litera-

ture on the psychological impact of intercommunal violence suggests that deeper scars may

linger for years in post-conflict settings.

The effects of violent conflict on mental health may be direct, if they stem from direct

exposure to traumatic events, or indirect, if they arise from displacement, or any other

consequences of violent conflict, such as disruption of livelihoods. Direct effects of violence

exposure on mental health include post-traumatic stress disorder (PTSD), insomnia, anxiety

and depression (Mpembi et al. 2018; Bogic et al. 2015; Gordon et al. 2010). Conflict exposure

may affect mental health indirectly, as a result of displacement, scarcity of basic necessities,

such as food and water, and the loss of family and financial stability (Garry and Checchi

2020). To the extent that violent conflict increases the number of people living in extreme

poverty where it occurs, we can draw on a large body of literature documenting the negative

impacts of poverty on mental health (e.g. Patel and Kleinman 2003; Lund et al. 2010). Given

the scale and intensity of the interreligious communal violence in religiously heterogeneous

contexts, it is reasonable to expect to observe lingering negative mental health consequences

among its survivors years many years later.

In sum, the literature leads us to expect at least three sets of negative consequences of

exposure to intercommunal violence in the medium to long term. That said, we do not

intend to suggest that there is no hope at all for post-conflict reconciliation. Our goal here is

simply to caution against applying optimistic expectations from the empirical literature on

the effects of violence exposure on within-group pro-sociality to intergroup relations. Various
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dimensions of post-conflict reconciliation can be difficult and painful. Rebuilding intergroup

trust can take time and can easily experience set-backs. We should not be surprised if re-

covery is slow and if gains are reversed.

Christian-Muslim relations in Nigeria

We now turn to a discussion of Christian-Muslim intergroup relations in the Nigerian context.

Decades of conflict across often-overlapping ethnic and religious lines within the Nigerian

state shaped the lens through which Kaduna residents could interpret and respond to the

violent riot that shook the city in 2000.

Although social demography has long been, and continues to be, an issue of controversy

and contestation, we can accurately claim that Nigeria is a multi-ethnic state of approxi-

mately 200 million people, with relatively equal proportions of Muslims and Christians and

hundreds of ethnic groups. The Christian-Muslim political divide dates to British colo-

nial policy, under which the predominantly Muslim North and largely Christian South were

separately governed as the Northern and Southern Nigerian Protectorates (until 1914), then

unified as the colony of Nigeria (1914-1954), and finally re-divided into three regions by split-

ting the Southern region into a Christian-dominant Eastern region and a religiously mixed

Western region. The dominant ethnic group in each of these regions is one of Nigeria’s three

largest ethnic groups: Northern (Hausa, Muslim), Eastern (Igbo, Christian), and Western

(Yoruba, both Christian and Muslim).

Civil and communal violence have occurred frequently across various social cleavage lines

in Nigeria since independence in 1960. Just seven years after Nigeria obtained indepen-

dence, a civil war broke out along a reinforcing ethnic and religious divide. The Eastern

region, predominantly Igbo and Christian, attempted to secede as the independent nation of

Biafra. The Nigerian government and military, under primarily Northern (Muslim) leader-

ship, was victorious in the three-year civil war (1967-1970). In the process, over two million
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civilians within Biafra died. Interreligious tensions in Nigeria continued after the war, and

still underpin many contemporary political grievances within Nigeria (Kendhammer 2014).

Throughout the 1980s, many Nigerian Christians believed that the predominantly Muslim

North received a disproportionate share of both political power and economic resources, fan-

ning resentment across religious lines (Ibrahim 1991: p.135).

During the late 1980s and early 1990s, as Nigeria haltingly inched towards a return to

multi-party politics, violence across reinforcing religious and ethnic cleavages began to in-

crease (Ibrahim 1991; Falola 1998). Some of this violence occurred within Nigeria’s cultural

Middle Belt, the region in which the dominantly Christian south and dominantly Muslim

north meet, including a religious riot in Kafanchan, in Kaduna state, in 1987 which resulted

in 25 deaths, serious property destruction, and spread to other cities and states in the region.

Events such as the Kafanchan riot produced a reference point of religious violence through

which subsequent communal conflicts in the Middle Belt and Kaduna could be interpreted.

Yet the scale of violence remained small.

With Nigeria’s return to multi-party elections in 1999, communal violence across religious

lines increased more dramatically (Ukiwo 2003). Deadly interreligious violence recurred reg-

ularly in this period. There were only three years between 1990 and 2008 in which there

were no recorded incidents and at least at least 4,703 fatalities occurred in the same period

(Basedau et al. 2013). Large-scale communal violence particularly began to concentrate

across Nigeria’s cultural Middle Belt, as shown in Figure 1, which compares riot events in

two key states in the Middle Belt region – Kaduna and Plateau – with riot events in the

rest of Nigeria. The height of each bar represents the number of riot events that occurred,

while the numbers atop each bar represent total casualties from these events. We observe

that violence in Kaduna state in 2000 was an outlier relative to the rest of the period with

nearly 4,000 people killed in three incidents that year. We will return to the events of 2000

in the next section.

[Insert Scacco-Warren Figure 1 here]
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Interreligious tensions in contemporary Nigeria have become self-reinforcing at the na-

tional level alongside repeated violent incidents. A 2009 Pew Forum on Religion and Public

Life survey of 1,516 Nigerians examines the attitudes of Christians and Muslims towards

religion and each other, and situates Nigerian public opinion within a sample of nineteen

sub-Saharan African countries (Pew Forum 2010). Over half (58%) of Nigerians believe that

religious conflict is a very big problem in their country, the largest proportion of any of the

nineteen sampled countries (tied with Rwanda). Both Christian and Muslim Nigerians are

deeply religious; large majorities of both Christians and Muslims prey every day, believe

that their holy books are the literal word of God, and would like the Bible and/or sharia

to become the official law of the land, as shown in Table 1. Indeed Nigerians are more

likely than respondents from any other country in the Pew sample to believe that the Bible

and/or Koran are the literal word of God. This centrality of religious practice in daily life,

combined with an interreligious conflict repertoire drawn from recent past experience with

violence reinforces the salience of religious identity. In short, in Nigerian society religion is

highly politicized, the Muslim-Christian divide is highly salient, and Nigerians are deeply

concerned about interreligious conflict.

Table 1: Religious Beliefs, Religious Practice and Public Life in Nigeria

Muslim Christian
Conflict between religious groups a very big problem 60% 56%
Conflict between ethnic groups a very big problem 48% 48%
Sharia and/or Bible is literal word of God 90% 87%
Sharia and/or Bible should be official law 70% 71%
Know not very much or nothing at all about other faith 63% 55%
Pray every day 93% 92%

Data from Pew Forum on Religion and Public Life, 2009. Accessed 1 Nov 2019 via

https://www.pewforum.org/interactives/africa/.

Christian-Muslim relations in the shadow of violence: Kaduna

The city of Kaduna erupted in the worst interreligious violence ever witnessed in Nigeria’s

history over four days in February 2000. The Kaduna state government issued a report
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documenting 1,295 deaths during the riots, although other sources have suggested the true

numbers may be far higher (Tertsakian 2003; Scacco 2020). The fighting was sparked by a

public debate over whether to introduce Shari’a law into the criminal code in Kaduna state.

Although Shari’a provisions had long been incorporated into “personal” or domestic law

for Muslims throughout northern Nigeria, the debate raised concerns in religiously hetero-

geneous states that Shari’a would be imposed on Christian communities (Abdu and Umar

2002).

Several months before the violence in Kaduna, the government of Zamfara, an over-

whelmingly Muslim state bordering Niger, decided to incorporate Shari’a laws into its state

criminal code. State legislatures across the northern region soon followed suit, with the ex-

ception of states like Kaduna and Plateau, which contain large Christian populations. The

issue was particularly contentious in Kaduna, and its governor at the time, Ahmed Makarfi,

strongly opposed introducing Shari’a. In January 2000, however, under pressure from Mus-

lim civil society organizations, the Kaduna State Assembly opened debate on the suitabiilty

of Shari’a criminal law for Muslim residents of the state. The action divided the assembly

along religious lines, and sparked vocal protests from Christian civil society organizations

(Kaduna State Government 2001; Tertsakian 2003; Sani 2007).

On February 21, the Kaduna branch of the Christian Association of Nigeria organized

an anti-Sharia demonstration. Announcements were made in churches across Kaduna city,

urging parishioners to attend the demonstration, and the event attracted hundreds of demon-

strators (Ullah 2002). Accounts of how exactly the fighting began differ, but small numbers

of Christians and Muslims began throwing stones at each other as demonstrators made their

way past Kaduna’s crowded central market (Maier 2002). At this point, the fighting spread

quickly, engulfing the town center in violence, as Christian protesters fought with Muslim

traders in the market, using simple weapons, such as stones and wooden planks. The fight-

ing in the largely commercial center of town spread outward to residential areas across the

Kaduna metropolitan area, as rumors circulated about atrocities committed on either side.

Interview respondents from neighborhoods across Kaduna recalled seeing smoke rising from
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the center of town, and hearing stories about churches and mosques being set on fire (Scacco

2020). The riots lasted for four days, and were only put to rest when the central government

ordered the military to intervene.

Violence in Kaduna in 2000 changed life in the city dramatically, as residents viewed the

riots as evidence that it was no longer safe to live near outgroup members, and abandoned

more integrated neighborhoods and self-segregated across religious lines (Angerbrandt 2011).

Figure 2 presents quantitative evidence of the increased segregation of 10 Kaduna neighbor-

hoods using data from Scacco (2020). The x-axis measures the difference in proportions of

each religious group living in the neighborhoods in 2000, and the y-axis the same data from

2008. If neighborhood composition had remained unchanged all points would fall along the

dotted line. Points above the line indicate increased segregation, which all ten neighborhoods

experienced. While Kaduna was not a religiously integrated city before the 2000 riot by any

means, it had already became much more segregated eight years later.

[Insert Scacco-Warren Figure 2 here]

In the remainder of this chapter, we present a micro-level analysis of Christian-Muslim

relations within the city of Kaduna to examine the long shadow cast by severe communal

violence fifteen years after a major violent event. We use data from the control group for

an experimental study of intergroup contact conducted in Kaduna in 2014-2015 as outlined

in (Scacco and Warren 2018). The sampling frame includes all poor, conflict-prone neigh-

borhoods within one hour’s travel to central Kaduna, a city of approximately one million

residents in north-central Nigeria, a few hours’ drive from the national capital. Sixteen

neighborhoods, eight in Kaduna’s majority Muslim north and eight in Kaduna’s majority

Christian south, were selected from this frame.

The final sample consists of 270 young men, ages 18-25 who were recruited for a baseline

survey in August 2014, and interviewed about intergroup relations in January and December

2015. Table 2 demonstrates that our sample reflects the segregated context that defines con-
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temporary Kaduna. Two neighborhoods include minority religious group enclaves: Barnawa

and Kakuri. Barnawa is a predominantly Christian neighborhood, but within the market

area of the neighborhood there is a small and concentrated Muslim minority. In both cases,

residential segregation at street level is the norm, and neither are cases of well-integrated

neighborhoods. The residential segregation already evident in 2008 has continued or deep-

ened, and has lead to religious segregation in education and other aspects of daily living.

Table 2: Survey Sample and Residential Segregation in Kaduna, January 2015

Neighborhood Muslims Christians Segregation
(N) (N) (% Dominant Group)

Badarawa 21 0 100%
Badiko 13 0 100%
Barnawa 11 4 73%
Hayin Banki 16 1 94%
Kakuri 10 18 64%
Kawo 11 0 100%
Kurmin Mashi 18 3 86%
Malali 8 0 100%
Narayi 0 46 100%
Nassarawa 0 8 100%
Sabon Tasha 0 20 100%
Tudun Nupawa 14 0 100%
Kanawa 8 0 100%
Shanu 15 0 100%
Sunday 0 10 100%
Television 0 15 100%
Total 145 125 -

Within the city of Kaduna, as in most of Nigeria, there is also broad overlap between

religious and ethnic identities. Table 3 demonstrates the extent of this overlap within our

sample. Our survey asked respondents to name their ‘home language’. 3 The left-hand col-

umn lists all home languages cited by at least two percent of all respondents, ordered from

most to least frequently cited. The remaining two columns present the share of Muslim or

Christian respondents who cited those home languages. All languages cited by less than 2%

3Home language’ is equivalent to ethnic affiliation in Nigeria.
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of either sample are grouped together within the ‘Other’ category. Significantly, we observe

that 84% of all Muslims, yet only 2% of Christians, in the sample are Hausa. Furthermore,

among sampled Christians there is no home language cited by more than 12% of all respon-

dents. Similarly, there is greater diversity of religious practice among Christian young men

than among Muslim young men in our sample. As shown in Table 4, 75% of Muslims are

affiliated with the Izala Brotherhood. Catholics, the largest Christian denomination with

our sample, only comprise 41% of sampled Christians, and the Pentecostal and Evangelical

categories include many different denominations.

As one would expect, since there is one predominant ethnic group among Kaduna’s

Muslims, and highly fragmented ethnicity among Kaduna’s Christians, intra-religious eth-

nic conflict within the city of Kaduna has not emerged as a major fault line. Instead, the

religious divide forms the main social cleavage.

Table 3: Survey Sample: Religion and Language (Ethnicity), January 2015

Muslim Christian
Hausa 84% 2%
Kataf - 12%
Baju - 12%
Igala 2% 10%
Yoruba 3% 6%
Igbo - 9%
Idoma - 7%
Gabagyi 1% 5%
Jaba - 6%
Adara - 2%
Ikulu - 3%
Ibira 2% -
Other 8% 26%

100% 100%

Adherents of both religious faiths also report high levels of religious participation and

engagement, as shown in Table 4. Nearly all (99%) of Muslim young men indicated that

they go to a mosque to pray multiple times a day, and 97% of Christians report attendance
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at religious services at least once a week. Despite differences in religious obligation, both

Christian and Muslim young men in our sample report high levels of engagement with the

observance of rituals of their respective faiths.

Table 4: Survey Sample: Religious Practice, January 2015

Muslim Christian
Brotherhood or Izala (75%) Catholic (41%)
Denomination Tijaniya (11%) Pentecostal (28%)

Unaffiliated (11%) Evangelical (25%)
Quadriya (3%) Anglican (6%)

House of Worship Multiple Times per Day (99%) Every Day (6%)
Attendance Less than Monthly (1%) Several Times per Week (61%)

Once per Week (30%)
Monthly or Less Often (3%)

In sum, the poor urban neighborhoods we study in Kaduna replicate Nigeria’s broad

North-South and Muslim-Christian divide, and the religiosity of Nigerians across the coun-

try. This social cleavage within the city of Kaduna is reinforced by a combination of an over-

lapping ethnic (Hausa-non-Hausa) divide and everyday religious practice. While the vast

majority of Muslims are affiliated with the Izala Brotherhood and go to mosques multiple

times per day, among Christians there is extensive variation in denomination and frequency

of church attendance.

In spite of extreme residential segregation, Christian and Muslim residents of Kaduna do

interact in daily life, but in generally superficial ways. Despite some regular interactions in

employment, transportation and shopping, Christians and Muslims in Kaduna exhibit high

levels of anxiety about interactions and low levels of trust across group lines, even fifteen

years post-conflict. Within our Kaduna micro sample, 30% of Christians and 40% of Mus-

lims reported feeling anxious around members of the religious outgroup. Table 5 presents

the results of a series of questions about social trust, as well as estimated ‘trust deficits’

comparing trust in members of an individual’s ingroup faith and tribe to trust in members
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of the outgroup faith and other tribes. We again show results for the full sample as well as

the Muslim and Christian subsamples. As we would anticipate, respondents trust members

of their own families more than any of the other prompted types. Beyond their own fami-

lies, respondents report the greatest trust in co-religionists, and the least in non-co-ethnics.

Levels of trust are lower for members of the religious outgroup than those of the same faith,

as shown by the negative estimated religious trust deficits.

Table 5: Intergroup Trust, January 2015

All Muslim Christian
Religion and Trust
Own religion 2.08 2.58 1.50

(0.05) (0.05) (0.07)
Other religion 1.75 2.13 1.30

(0.05) (0.06) (0.06)
Religious trust deficit -0.33 -0.44 -0.19

(0.05) (0.06) (0.08)
Ethnicity and Trust
Own tribe 1.90 2.36 1.36

(0.05) (0.06) (0.06)
Other tribes 1.68 2.03 1.26

(0.05) (0.06) (0.06)
Tribal trust deficit -0.23 -0.33 -0.10

(0.08) (0.05) (0.06)
Familial Trust
Relatives 2.35 2.87 1.74

(0.06) (0.04) (0.08)
Observations 270 145 125

Question: “How much do you trust each of the following types of

people?” Responses scaled 0 (Not at all) - 3 (Very much).

Standard errors in parentheses.

Both Muslims and Christians in Kaduna have significantly less social trust than is typical

in Nigeria more broadly. National averages are between “trust somewhat” and “trust a lot”

for relatives, yet are between ‘trust a little’ and “trust not at all” for Kaduna state residents.

Over half of Kaduna residents reported not trusting their relatives at all. Only residents

of the federal capital Abuja reported anywhere near that total, and nationally, less than
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13% of Nigerians report a complete lack of trust in their relatives. With respect to trust in

neighbors, Kaduna residents are again an extreme outlier in comparison to the rest of the

country (Pew Forum 2010).

Table 6 presents summary results by religious group for an index of explicit prejudice.

Respondents were asked how well each of a series of interspersed positive and negative

attributes described members of the religious outgroup. Negative attributes consisted of

arrogant, ungrateful, unreasonable and fanatical. Responses are scaled such that higher val-

ues indicate stronger disagreement with negative attributes. Within poor neighborhoods in

Kaduna, both Muslims and Christians express overtly prejudiced attitudes towards members

of the religious outgroup. The mean Negative Attributes index value for all respondents of

1.73 in the January 2015 survey indicates that the average respondent fell between agree-

ment with the negative attributes and ambivalence. As has been the case in other surveys

in Nigeria and sub-Saharan Africa, Christians have more negative perceptions of Muslims

than Muslims do of Christians (e.g. Pew Forum 2010).

Table 6: Prejudice Indices, January 2015 and December 2015

January 2015 December 2015
All Muslim Christian All Muslim Christian

Prejudice index 1.73 2.10 1.31 2.08 2.38 1.70
(0.07) (0.11) (0.08) (0.07) (0.09) (0.08)

Observations 225 119 106 246 138 108

Responses scaled 0 (most prejudice) - 4 (least prejudice). Standard errors in parentheses.

Table 7 presents summary results by religious group for a behavioral game implemented

during two rounds of our Kaduna survey in January and December 2015. Respondents

played ten rounds of a dictator (“divide the dollar”) game in both January and December

2015. Within behavioral economics and political science, the dictator game has been widely

used to measure altruism and discrimination. In each round of the game, survey respon-

dents were asked in a row to choose how to divide 100 Nigerian Naira (about .50 USD at

the time of game implementation) from a common pool with another randomly assigned
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survey respondent. We primed survey respondents with the first name of the individual to

whom they could choose to allocate money, and asked them to indicate how many 10-naira

notes they would give to the named individual. Importantly, within Kaduna, first names

clearly and unambiguously signal religious affiliation. Respondents were informed that game

play was non-reciprocal (for example, being asked to divide 100 Naira with Shehu does not

necessarily mean Shehu will be asked to divide 100 Naira with you). This design mitigated

concerns about retribution. All behavioral games were administered privately at respondent

households; respondents circled the number of notes to give in each round on a separate

response sheet.

We implemented this game to examine how the treatment of individuals from the out-

group differs from those from the ingroup based solely on group affiliation, the only cue

offered in the game. We find that respondents systematically discriminate against members

of the religious outgroup, with the exception of Christian respondents in the January 2015

survey. We note that Nigeria held an election in early February 2015 in which a Christian

incumbent president lost the election to a Muslim challenger, representing Nigeria’s first

democratic transfer of power between parties since its independence in 1963. While ethnic

identity is often heightened in the run-up to elections (Eifert et al. 2010), tensions on the

eve of the election may have encouraged Christian respondents to censor their behavior.

Table 7: Discrimination

January 2015 Nov-Dec 2015
All Muslim Christian All Muslim Christian

Play outgroup -0.19** -0.34** -0.02 -0.26** -0.29** -0.21*
(0.06) (0.08) (0.07) (0.06) (0.07) (0.08)

Constant 2.57** 2.59** 2.55** 2.78** 2.62** 2.97**
(0.10) (0.14) (0.15) (0.12) (0.15) (0.19)

Observations 2700 1450 1250 2730 1430 1300

Standard errors (in parentheses) clustered by respondent. * p < 0.5, ** p < 0.01

Turning to the question of the potentially long-term consequences of exposure to com-
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munal violence for mental heath, although our own survey did not include measures of re-

spondents’ mental health, we draw on three recent public health studies that examine large

samples of survivors of Christian-Muslim violence in Kaduna and Jos, another religiously

mixed state capital city in northern Nigeria that experienced large-scale Christian-Muslim

violence in 2001. All three studies indicate widespread trauma in adult populations of sur-

vivors. Taken together, the Kaduna studies document high levels of PTSD (more than 40%

of respondents) and depression (between 50 and 60%) among interview respondents — who

witnessed violence, were temporarily displaced from their homes, and/or experienced per-

sonal property destruction — many years after large-scale episodes of communal violence in

2000 and 2001 (Obilom and Thacher 2008; Sheikh et al. 2014, 2015).

Conclusion

In this chapter we have demonstrated that large-scale intercommunal violence across reli-

gious lines may produce severe and long-lasting consequences. Using micro-level data from

Kaduna, Nigeria gathered fifteen years after a major violent event that produced lasting

residential segregation, we find that lack of trust and prejudice across religious group divides

may be particularly tenacious, given the close intra-group ties that are formed and reinforced

through everyday religious practice and residential segregation. In contrast to optimistic as-

sessments of relatively speedy post-conflict recoveries in homogeneous local settings, and

positive consequences of violence exposure for within-group cooperation and trust, we find

that violence exposure may necessitate a longer recovery in more diverse settings. Localities

like Kaduna, Baghdad, Belfast, and Ahmedabad that have experienced interreligious com-

munal violence should expect post-conflict reconciliation to be slow, difficult, and far from

guaranteed.

How then can social recovery occur after communal violence across religious lines? Build-

ing and strengthening interreligious economic ties at the local level may increase trust and

decrease riot events in the long run, as has been demonstrated in India (Jha 2013). Social
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contact theory suggests that efforts to desegregate public life and increase social contact

across group lines may rebuild trust, decrease prejudice, reduce discrimination, and therby

reduce the potential for violent conflict (Allport 1954). Recent experimental studies of

Christian-Muslim social contact interventions in Kaduna (Scacco and Warren 2018) and

Baghdad (Mousa 2020) have demonstrated that, although interreligious prejudice may be

slow to change, micro-level interventions may be helpful in reducing discriminatory behav-

iors, even in settings with particularly difficult conflict histories.

Figure Captions

Scacco-Warren Figure 1

Communal riot deaths in Nigeria, 1999-2018. Bars represent deaths from riot events in

Kaduna, Plateau, and all other Nigerian states combined. Data credit: Armed Conflict Loca-

tion and Event Data (ACLED), https://acleddata.com/about-acled/ , Social Conflict Analy-

sis Database (SCAD), https://www.strausscenter.org/ccaps-research-areas/social-conflict/database/,

and Shehu Sani, The Killing Fields: Religious Violence in Northern Nigeria. Spectrum

Books, 2007.

Scacco-Warren Figure 2

Segregation of Kaduna neighborhoods, 2000 vs. 2008. The x-axis measures the difference in

proportions of each religious group living in the neighborhoods in 2000, and the y-axis the

same data from 2008. Data credit: Scacco (2020).
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