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NIGERIA: BETWEEN FORMAL AND 
INFORMAL RELIGIOUS REGULATION
Alex Thurston

In Nigeria, religion plays a power ful role in public life. Religi-
osity is highly vis i ble in po liti cal campaigns, the media, the edu-

cation sector, and in everyday life. Although much of this public 
piety appears genuine, the Nigerian Marxist scholar Yusufu Bala 
Usman’s warnings in the 1980s about the “manipulation of religion” 
in Nigeria remain relevant  today.1 For both politicians seeking mass 
support and religious leaders seeking po liti cal influence, religion 
is a power ful tool.  Because of the po liti cal opportunities it pre-
sents,  whether in terms of winning elections, constraining rivals, or 
playing to populist agendas, religious regulation in Nigeria is deeply 
uneven and partly dependent on individual politicians’ and policy-
makers’ interests.

This chapter argues that religious regulation in Nigeria largely 
relies upon the relatively informal relationships between politi-
cians and elite religious leaders. The chapter further contends that 
this model allows significant gaps in regulation and creates sub-
stantial vulnerabilities. Three major vulnerabilities include the 
following: (1) dynamics where state support for hereditary religious 
leaders can inadvertently undercut  those leaders’ credibility; 
(2) patterns where new kinds of religious elites, particularly Pen-
tecostal Christian megapastors, accrue power that impedes the 
state’s ability to regulate religion; and (3) difficulties that authori-

1. Yusufu Bala Usman, The Manipulation of Religion in Nigeria, 1977–1987 (Kaduna: Van-
guard Printers and Publishers, 1987).
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ties encounter in regulating religious currents at the grassroots 
level, which can mean that authorities respond slowly to dangers 
and do so in a highly coercive and often counterproductive manner. 
In other words, the unevenness of regulation has consequences for 
religious institutions, intercommunal relations, and security 
conditions.

Not all religious regulation in Nigeria is informal, however. For 
example, pilgrimages (to Mecca for Muslims and Jerusalem for 
Christians) and education are regulated to a considerable extent by 
government commissions and ministries. Below the national level, 
state governments have considerable powers to pass legislation af-
fecting religion; such powers  were on dramatic display between 
2000 and 2003, when 12 northern states implemented wide- ranging 
“sharia codes.”2 On the  whole, however, most efforts at religious 
regulation in Nigeria are ad hoc, reactive, and driven by politics. In 
the course of day- to- day life, the central government’s  limited 
reach means that much of the religious sector is un regu la ted. Au-
thorities have relatively  little impact on financial and tax questions 
affecting religious institutions, on the regulation of charitable and 
health ser vices, or on shaping the internal affairs of diff er ent reli-
gious organ izations.

Pressures to regulate religion are growing amid a proliferation of 
security crises, especially Boko Haram, farmer- herder conflicts, and 
with small, fringe militant groups in vari ous states. Although it is 
simplistic to discuss Nigeria in terms of a “Muslim north” and a 
“Christian south,” one can say that religious regulation has become 
much more securitized in the north than in the south. The Boko 
Haram crisis, concentrated in Nigeria’s far northeast, has generated 
intense discussions about how and  whether authorities can regulate 
preaching and prevent radicalization. As with the Muslim world as 
a  whole, local, national, and foreign actors increasingly treat broad 
swathes of Muslims as potential security threats, a perception that 
can be unfair and harmful. Countering violent extremism (CVE) is 

2.  These sharia codes are still in effect, but their enforcement has receded in some 
states.
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a growing driver of efforts to regulate religion in Nigeria, with both 
positive and negative effects.

Yet, CVE is not the only theme in calls for increased regulation. 
Apart from insecurity, other public concerns about religious regu-
lation have to do with some authorities’ and citizens’ perceptions 
that mass religious movements, Christian and Muslim, are cutting 
corners and amassing undue influence. In terms of Chris tian ity, the 
Pentecostal movement has been called “a power ful and un regu-
la ted force.”3 In recent years, following the global drop in oil prices 
and the expansion of Pentecostal activities, some prominent Ni-
gerians have called for the government to end tax exemptions for 
churches’ for- profit activities in the education sectors and other 
areas.4 Other efforts at regulation have arisen  after scandals. In 
September 2014, 116  people died in the collapse of a guest house in 
Lagos, at a site managed by the Pentecostal preacher T. B. Joshua’s 
Synagogue, Church Of All Nations; the incident led to years of 
 legal proceedings, diplomatic tensions between Nigeria and South 
Africa (over 80 of whose citizens  were among the dead), and in-
creased scrutiny of both Joshua and the Pentecostal movement as 
a  whole. Another scandal concerned allegations that Ayo Oritse-
jafor of Word of Life Bible Church owned a private jet that was 
seized in South Africa and was found to contain $10 million in 
cash.5

3. Samuel Oakford, “Pentecostal Pastors in Nigeria Are Rolling in Money— and Po-
liti cal Power,” Vice News, October  17, 2014, https:// news . vice . com / en _ us / article 
/ yw4jvg / pentecostal - pastors - in - nigeria - are - rolling - in - money - and - political 
- power. For background on the Pentecostal movement in Nigeria, see Ruth Mar-
shall, Po liti cal Spiritualities: The Pentecostal Revolution in Nigeria (Chicago: University 
of Chicago Press, 2009); Ebenezer Obadare, Pentecostal Republic: Religion and the 
Strug gle for State Power in Nigeria (London: Zed Books, 2018).
4. “Churches, Mosques Should Pay Tax,” Nigerian Eye, January 26, 2016, http:// www 
. nigerianeye . com / 2016 / 01 / churches - mosques - should - pay - tax . html. See also Olika 
Daniel Godson, “Is It Time to Tax Nigeria’s Churches?” Forbes 14, 2017, https:// www 
. forbesafrica . com / focus / 2017 / 06 / 14 / time - tax - nigerias - churches / .
5. “CAN President, Oritsejafor, Admits Owner ship of Cash- Stacked Jet Seized in 
South Africa,” Premium Times, September 16, 2014, https:// www . premiumtimesng 
. com / news / headlines / 168224 - can - president - oritsejafor - admits - ownership - of - cash 
- stacked - jet - seized - in - south - africa . html.
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Questions surrounding religious regulation have major implica-
tions for Nigeria’s  future. Although the fears are sometimes exag-
gerated, observers (Nigerian and foreign alike) regularly warn that 
vari ous movements, ranging from the Shi`ite Islamic Movement of 
Nigeria to Fulani herders to small and shadowy outfits operating in 
the far northwest, are “the next Boko Haram.”6 Observers’ moti-
vations for making such claims vary— some are keen to de-
monize, marginalize, and control  these movements, while other 
actors actually have the opposite goal of discouraging collective 
punishment and demonization of militants who might yet be pla-
cated through dialogue. Meanwhile, the competition for ordinary 
Nigerians’ religious affiliations— a competition that is more in-
tense within Islam and Chris tian ity than it is between the two 
religions—is accelerating, especially with the rise of salafism in 
the Muslim community and the rise of Pentecostalism in the 
Christian community. That competition leads to both macro-  and 
microlevel strug gles for influence. Strug gles for power affect the 
country’s leading religious umbrella blocs and the most prominent 
hereditary positions, but they also unfold at the level of neighbor-
hood mosques and churches. Amid rapid population growth, reli-
gious leaders’ rising po liti cal influence, and the limits of state power, 
enforcing widespread control over religion may not be pos si ble for 
the Nigerian state.

BACKGROUND

Nigeria is one of the most devout socie ties in the world. In a 2010 
report, Pew found that 92   percent of Nigerians surveyed said that 
they prayed daily.7 In demographic terms,  either Nigeria has a slight 

6. See Emmanuel Akinwotu, “The Next Boko Haram? Nigerian Attacks Raise Fears of 
New ‘Terror’ Threat,” Guardian, July  12, 2016, https:// www . theguardian . com / world 
/ 2016 / jul / 12 / the - next - boko - haram - nigerian - attacks - raise - fears - of - new - terror 
- threat.
7.  These figures made Nigerians the most religiously observant  people out of the 
19 sub- Saharan African countries Pew surveyed. See Tolerance and Tension: Islam and 
Chris tian ity in Sub- Saharan Africa (Washington DC: Pew Research Center, 2010), 
http:// www . pewresearch . org / wp - content / uploads / sites / 7 / 2010 / 04 / sub - saharan 
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Muslim majority or it is the most populous country in the world 
with a roughly even split between Christians and Muslims. In  either 
case, Nigeria is home to the fifth largest Muslim community in the 
world (approximately 100 million  people), outstripping any Arab 
country, including Egypt. Nigeria also has the fifth largest Chris-
tian community in the world (again, approximately 100 million 
 people), prob ably exceeding the Christian populations of  every Eu-
ro pean country, including Rus sia. Revealingly, however, no na-
tional census in Nigeria has asked citizens about their religious 
affiliations since 1963,8 indicating how controversial the question 
of Nigeria’s national religious identity (or identities) has become. 
In par tic u lar, many Christians would object to the idea that Ni-
geria is a Muslim or Muslim- majority country, especially given 
many Christians’ already existing fears about alleged “Islamiza-
tion” agendas.

The Nigerian Constitution of 1999, like its antecedents, estab-
lishes two broad princi ples regarding religious regulation: state 
neutrality and individual freedom. The constitution forbids the 
establishment of a state religion,9 prohibits discrimination along 
religious lines,10 and requires that po liti cal parties be open to all 
Nigerians regardless of religious affiliation.11 One princi ple under-
lying  these limitations on state authority, and under lying the con-
stitution as a  whole, is that of “federal character.” Nigerian po liti cal 
thinkers have historically placed tremendous emphasis on fed-
eralism as a tool for uniting Nigerians while acknowledging and 

- africa - full - report . pdf. The data on prayer are also available as a stand- alone web 
page at http:// www . pewforum . org / interactives / africa / question / 5 / .
8. For a study of data on religious affiliations from the 1963 census and the 1952 
census that preceded it, see Philip Ostien, “Percentages By Religion of the 1952 and 
1963 Populations of Nigeria’s Pre sent 36 States,” Nigeria Research Network, Back-
ground Paper, no.  1 (January  2012), https:// www . qeh . ox . ac . uk / sites / www . odid . ox 
. ac . uk / files / BP1Ostien . pdf.
9. Constitution of the Federal Republic of Nigeria, Article 10, http:// www . nigeria 
- law . org / ConstitutionOfTheFederalRepublicOfNigeria . htm.
10. Constitution of the Federal Republic of Nigeria, Article 15. See also Article 42.
11. Constitution of the Federal Republic of Nigeria, Article 222.
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balancing their diverse identities. With religion as with geo graph-
i cal origin, the state is meant to be neutral but not blind.

Above all, the po liti cal system is meant to encourage inclusion. 
Nigerian politics emphasize the princi ple of “zoning,” or rotating 
and balancing key offices according to geographic origins (among 
the states, among the country’s six “geopo liti cal zones,” and even 
within individual states). Zoning on a geographic basis can be com-
bined with zoning on a religious basis; thus, one finds that Nige-
rian presidents typically have a vice president who is not just from 
a diff er ent region but also a diff er ent religion. In both constitutional 
thought and po liti cal culture, “federal character” often implies not 
just ethnic diversity but religious diversity as well. Nevertheless, 
 there are limits to inclusivity: one major historical controversy in 
Nigerian constitutional history centered on proposals in the late 
1970s to create a Federal Sharia Court of Appeal. Whereas backers 
of the proposal argued that it would give Muslims appropriate 
repre sen ta tion within the federal courts system, opponents— who 
succeeded in keeping the mea sure out of the 1979 constitution— 
argued that a federal sharia court would inappropriately compro-
mise the state’s secularism and would Islamize Nigeria.12 Balancing 
acts around religion can be highly sensitive.

At the level of the individual, the constitution stipulates, “ Every 
person  shall be entitled to freedom of thought, conscience, and re-
ligion, including freedom to change his religion or belief, and 
freedom ( either alone or in community with  others, and in public 
or in private) to manifest and propagate his religion or belief in wor-
ship, teaching, practice, and observance.” The same article goes on 
to stress the idea of religious freedom in educational  matters. The con-
stitution both bans compulsory attendance at religious instruction 
or ceremonies and upholds the right of religious communities to 
provide religious instruction in any schools that the communities 
themselves manage.13

12. David Laitin, “The Sharia Debate and the Origins of Nigeria’s Second Republic,” 
Journal of Modern African Studies 20, no. 3 (September 1982): 411–430.
13. Constitution of the Federal Republic of Nigeria, Article 38.

594-81493_ch01_4P.indd   67 8/21/19   5:50 PM



68 Alex Thurston

To understand the mechanics and politics of religious regulation 
in Nigeria, some brief background on the country’s po liti cal system 
is helpful. The Federal Republic of Nigeria has a three- tiered system 
of federalism, partly modeled on that of the United States: in addi-
tion to the federal government,  there are 36 states, the Federal Cap-
ital Territory, and 774 Local Government Areas (LGAs). All  these 
levels of government, particularly the federal and state govern-
ments, have substantial powers to regulate religion in theory and/
or practice. Federal and state governments have ministries and 
commissions directly involved in religious regulation. Some state 
governments have commissions explic itly related to religious af-
fairs. At the local level, authorities have significant powers to dis-
tribute resources and to construct power- sharing agreements that 
can  either heighten or defuse religious tensions.14

At the same time, state authorities face limits to how much they 
can impose their  will on society. Ambitious state policy agendas 
have often fallen short of effecting transformation, including in the 
religious sector. Nigeria is not a “weak” or “fragile” state. Yet nu-
merous endemic prob lems— foremost among them “a culture of 
corruption”15 and “prebendalism,”16 meaning a tendency to view 
high office as a source of personal enrichment and a platform for po-
liti cal patronage— have  limited the reach of the state. When con-
troversies arise over “un regu la ted” religiosity, other issues related to 
state power are often at stake as well, ranging from building codes 
to the rule of law. Mistrust of state authorities can also exacerbate 
the difficulties  those authorities face in regulating religion: some 
communities see their local, state, or federal authorities as inher-
ently biased, a perception that evokes responses ranging from pas-
sive noncompliance to violent re sis tance. Again, the most extreme 
example of this dynamic is Boko Haram, whose membership ini-

14. On  these local dynamics, see Laura Thaut Vinson, Religion, Vio lence, and Local 
Power- Sharing in Nigeria (Cambridge: Cambridge University Press, 2017).
15. Daniel Jordan Smith, A Culture of Corruption: Everyday Deception and Popu lar Dis-
content in Nigeria (Prince ton: Prince ton University Press, 2007).
16. Richard Joseph, Democracy and Prebendal Politics in Nigeria: The Rise and Fall of the 
Second Republic (Cambridge: Cambridge University Press, 1987).
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tially swelled due to its leaders’ preaching against the secular gov-
ernment, and whose wider trajectory has been profoundly  shaped 
by its members’ deep distrust of and hostility  toward the state.

At a societal level,  there is also an atmosphere of mistrust and 
recrimination that can take on religious overtones. It has become 
commonplace for Nigerians, even up to and including presidents, to 
assert that shadowy actors are pulling the strings in Nigerian poli-
tics and society.17  Whether it is Muslim hardliners denouncing 
polio vaccination campaigns as anti- Muslim plots,18 or Christian 
hardliners accusing Muslim politicians of plotting to Islamize Ni-
geria by “force and trickery,”19 religiosity is frequently an object of 
controversy in the Nigerian public sphere.

Since the 1980s, Nigeria has witnessed recurring episodes of 
Muslim- Christian vio lence, especially in Kaduna and Plateau states. 
 These states are located in the  Middle  Belt, Nigeria’s most religiously 
diverse zone and home to dozens of ethnolinguistic groups. Such vio-
lence has multidimensional roots that extend well beyond religion,20 
but the vio lence is also often perceived and memorialized by commu-
nities as specifically religious trauma.21 The accumulation of interreli-
gious tensions affects not just conflict hotspots but also how Nigerians 
across the country perceive the authorities and see fellow citizens.

In sum, Nigeria is a highly religious society where multiple ele-
ments of the po liti cal system interact to promote substantial 

17. See “Nigeria’s Goodluck Jonathan: Officials Back Boko Haram,” BBC News, Jan-
uary 8, 2012, https:// www . bbc . com / news / world - africa - 16462891.
18. See Isaac Ghinai et al., “Listening to the Rumours: What the Northern Nigeria 
Polio Vaccine Boycott Can Tell Us Ten Years On,” Global Public Health 8, no. 10 (2013): 
1138–1150.
19. See Peter Duru, “ There Is Plot to Islamize Nigeria, Says Most Revd. Anagbe,” 
Vanguard, November 30, 2018, https:// www . vanguardngr . com / 2018 / 11 / there - is - plot 
- to - islamize - nigeria - says - most - revd - anagbe / .
20. See Abdul Raufu Mustapha et al., “Jos: Fear & Vio lence in Central Nigeria,” in 
Creed & Grievance: Muslim- Christian Relations & Conflict Resolution in Northern Nigeria, 
ed. Abdul Raufu Mustapha and David Ehrhardt (Suffolk: Boydell & Brewer, 2018), 
225–268; Adam Higazi, “Rural Insecurity on the Jos Plateau: Livelihoods, Land & 
 Cattle Amid Religious Reform & Violent Conflict,” Creed & Grievance, 269–307.
21. Toyin Falola, Vio lence in Nigeria: The Crisis of Religious Politics and Secular ideologies 
(Rochester, NY: University of Rochester Press, 1998), chap. 6.
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freedom of religion. Even as calls for greater regulation are heard, 
 there are widespread assumptions that religion is and should re-
main a central part of public life. This religio- political culture can 
substantially inhibit government efforts to regulate religion, espe-
cially  because authorities are typically keen to avoid  either evoking 
allegations of religious bias or of coming into direct confrontation 
with power ful religious constituencies.

GOVERNMENT TOOLS AND OBJECTIVES IN  

RELIGIOUS REGULATION

The Nigerian state has five primary tools for regulating religion: 
formal regulation through federal institutions, partnerships with 
religious umbrella bodies, co- optation of hereditary authorities, 
state- level laws, and coercion. In terms of objectives, state policy has 
been more reactive than proactive (with the pos si ble exception of 
the education sector). Regulatory choices are largely dictated by po-
liti cal concerns, especially the desire to appear evenhanded in bal-
ancing repre sen ta tion for diff er ent communities and the need to 
react to security crises as they arise.

Formal Regulation

Unlike some other West African countries, Nigeria does not have a 
federal ministry of religious affairs. Among existing ministries, one 
key interface between the federal government and religious com-
munities is the Ministry of Education. The Ministry of Education 
regulates schools at all levels.22 A ministry- run parastatal, the Na-
tional Universities Commission, regulates the creation of new uni-
versities, the academic programs offered at Nigerian universities, 
and the external support given to institutions.23 From the primary 

22. Nigerian Federal Ministry of Education, http:// www . education . gov . ng.
23. “About Us,” National Universities Commission, accessed March 1, 2019, https:// nuc 
. edu . ng / about - us / . For a related discussion of higher education and religiosity in Ni-
geria, see Abdoulaye Sounaye and Medinat Abdulazeez Malefakis, “Religious Politics 
and Student Associations in Nigeria: The Case of Ahmadu Bello University, Zaria,” 
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to the tertiary levels, Nigeria has a growing number of explic itly 
confessional, private educational institutions, both Christian and 
Muslim, all of which are theoretically subject to federal regulation. 
For example, such institutions are expected to use standardized cur-
ricula and prepare students to take examinations through the Na-
tional Examinations Council and the West African Examinations 
Council. At the tertiary level, some public universities have units 
that are more or less explic itly confessional in orientation, including 
Islamic studies departments at some universities and a growing 
number of centers (for example, the Centre for Qur’anic Studies at 
Bayero University Kano).24

Other federal ministries and agencies also interact with the re-
ligious sector, including the security- related agencies that have in-
creasingly dealt with religious issues, especially amid the Boko 
Haram crisis. Both the military (through programs such as Opera-
tion Safe Corridor, created in 2016) and the Office of the National Se-
curity Adviser have established deradicalization programs. 
Religious issues also surface in the economic sector. For example, 
the Central Bank of Nigeria (CBN) made the controversial decision 
in 2011 to register Jaiz Bank, a “non- interest” (read: Islamic) bank.25 
The decision opened authorities to charges of religious bias (espe-
cially as the CBN governor at the time, Sanusi Lamido Sanusi, was 
not merely Muslim by background but a prominent public Islamic 
intellectual) and also opened new regulatory complexities in the 
banking sector.

RESOLVE Network, April  2019, https:// resolvenet . org / system / files / 2019 - 04 / RSVE 
_ 03LCBBrief _ Nigeria2019 . pdf; Alexander Thurston, “Campuses and Conflict in the 
Lake Chad Basin: Violent Extremism and the Politics of Religion in Higher Educa-
tion,” RESOLVE Network, May  2018, https:// resolvenet . org / system / files / 2018 - 08 
/ RSVE _ LCB _ CampusesAndConflictReport . pdf.
24. Center for Qur’anic Studies, Bayero University Kano, http:// cqs . buk . edu . ng.
25. Central Bank of Nigeria listing for Jaiz Bank Plc, accessed March 1, 2019, https:// www 
. cbn . gov . ng / Supervision / fi . asp ? name = Jaiz%20Bank%20Plc&institutetype = Non 
- Interest%20Bank. For deeper background on Jaiz, see Akinkunmi Akingbade, “Nige-
ria’s First Non- Interest Commercial Bank to List on Nigerian Stock Exchange,” Ven-
tures Africa, January 9, 2017, http:// venturesafrica . com / nigerias - first - non - interest 
- commercial - bank - to - list - on - nigerian - stock - exchange / .
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Another federal role in religious regulation has to do with pil-
grimages to Mecca (for Muslims) and Jerusalem (for Christians). Ni-
geria has both a National Hajj Commission, established in 2006,26 
and a Nigerian Christian Pilgrim Commission, created in 2007.27 
Each commission includes representatives of federal ministries 
(such as aviation, health, and foreign affairs), the Central Bank, and 
the relevant religious umbrella group (respectively, the Supreme 
Council for Islamic Affairs and the Christian Association of Nigeria). 
State governments have long played a role in organ izing pilgrim-
ages as well, and in terms of po liti cal culture it has long been 
common to see Muslim and Christian politicians use pilgrimages 
as vehicles for building po liti cal influence and honoring key sup-
porters.  Under the independence- era northern Nigerian leader 
Ahmadu Bello (1910–1966), for example, “the pilgrimage [began] to 
take on the characteristics of a high- level diplomatic del e ga tion.”28 
Pilgrimages are highly regulated, but even amid that regulation 
they constitute a space for patronage, informal po liti cal negotiation, 
and religious balancing.

At the same time, contentious domestic po liti cal disputes can 
arise concerning Nigeria’s interactions with foreign religious organ-
izations. Most prominently, military dictator Ibrahim Babangida’s 
1986 decision to have Nigeria join the Organ ization of Islamic Co-
operation (OIC) elicited wide outcry— not enough to force Babangida 
to reverse course, but enough that “Nigeria has kept a low profile on 
OIC  matters.”29 Again, the issue of religious balancing is paramount, 
and Nigerian authorities are typically keen to avoid any perception 
of favoritism.

26. “National Hajj Commission of Nigeria (NAHCON) Act,” accessed March 1, 2019, 
http:// nigeriahajjcom . gov . ng / wp - content / uploads / 2017 / 04 / THE - NAHCON - ACT . pdf.
27. See Nigerian Christian Pilgrimage Commission Act 2007, accessed March  1, 
2019, https:// www . ncpc . gov . ng / ncpc - act.
28. John Paden, Ahmadu Bello, Sardauna of Sokoto: Values and Leadership in Nigeria 
(London: Hodder and Stoughton, 1986), 286.
29. John Paden, Muslim Civic Cultures and Conflict Resolution: The Challenge of Demo-
cratic Federalism in Nigeria (Washington: Brookings Institution, 2006), 129.
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Partnerships with Umbrella Bodies

Another ave nue the Nigerian government has for regulating reli-
gion and relating to religious constituencies is through religious 
umbrella groups. The two most prominent such groups have al-
ready been mentioned: the Christian Association of Nigeria (CAN) 
and the Nigerian Supreme Council for Islamic Affairs (NSCIA). 
 These umbrella groups reflect hierarchical and largely top- down 
models of authority: CAN comprises five blocs, each of which has a 
more or less denominational character.30 All of CAN’s presidents 
have been major pastors or bishops. The NSCIA distributes its top 
offices in a way that reflects the assumed hierarchy among heredi-
tary Muslim leaders in Nigeria: the president- general is the sultan 
of Sokoto, the preeminent hereditary leader in northwestern Ni-
geria; the deputy president is the shehu of Borno, the preeminent 
hereditary leader in northeastern Nigeria; and the secretary- general 
is typically a prominent Muslim figure from southwestern Nige-
ria.31 The umbrella groups partly grew out of dialogue between 
the state and religious leaders. For example, CAN was founded in 
1976 amid a period of po liti cal reflection  under a military govern-
ment, where questions of national identity  were being revisited; the 
immediate impetus for CAN’s creation was a meeting between gov-
ernment officials and Christian leaders to discuss a new national 
anthem and national flag.32

The umbrella groups can sometimes tamp down tensions and fill 
gaps in the state’s authority over religious constituencies, but they 
can sometimes also elevate tensions through incendiary rhe toric. 
In par tic u lar, election season can politicize religious groups’ and 
leaders’ roles. Northern Muslim leaders have largely been supportive 

30. “Blocs of CAN,” Christian Association of Nigeria, accessed March  1, 2019, 
http:// canng . org / about - can / blocs / 31 - blocs - of - can.
31. Nigerian Supreme Council for Islamic Affairs, “List of NEC Members,” accessed  
March 1, 2019, https:// webcache . googleusercontent . com / search ? q = cache:PcAapWJ 
HX90J:https:// www . nscia . com . ng / index . php / governance / executives+&cd = 2&hl 
= en&ct = clnk&gl = us&client = safari.
32. “About CAN,” Christian Association of Nigeria, accessed March 1, 2019, http:// 
canng . org / about - can / 2 - about - can.
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of Nigeria’s current president, Muhammadu Buhari, and CAN 
leaders have also taken sides; for example, the organ ization’s past 
president, Ayo Oritsejafor (in office 2010–2016) was seen as particu-
larly close to President Goodluck Jonathan (in office 2010–2015). 
The state’s reliance on the umbrella groups exposes the state to the 
vagaries of  those groups’ own internal politics and to the po liti cal 
calculations of par tic u lar religious leaders.

Co- optation of Hereditary Authorities

Meanwhile, the state can also seek to co- opt hereditary religious au-
thorities. Systems of hereditary authority, inherited from precolonial 
structures but transformed by colonial and postcolonial interven-
tions, exist alongside and are interwoven with the state. Many heredi-
tary authorities assert legitimacy not just on a genealogical but also 
on a religious basis. For example, the sultan of Sokoto is considered 
the preeminent hereditary Muslim ruler in the country, not just due 
to his descent from the precolonial Muslim empire- builder Uthman 
dan Fodio (1754–1817) but also  because of the sultan’s customary role as 
religious voice and prominent positions within religious organ izations. 
Some hereditary rulers’ positions also reflect continued ele ments of 
what might be called African traditional religions; for example, the 
preeminent Yoruba hereditary ruler, the ooni of Ife, is both a po liti cal 
and a spiritual leader. In many parts of Nigeria, formal politics (office-
holding, elections, and government policymaking) routinely interact 
and sometimes contend with the parallel systems of authority rep-
resented by hereditary rulers and religious leaders. Politicians and 
hereditary rulers frequently appear together in public and also some-
times conduct very public disputes, as has occurred with current Kano 
governor, Abdullahi Ganduje, and Kano’s emir, Muhammadu Sanusi 
II (Sanusi Lamido Sanusi). As discussed above, some of  these hereditary 
authorities also have prominent roles in religious umbrella bodies that 
serve as key intermediaries between the state and vari ous religious 
constituencies.

 There are tensions inherent in the relationships between politi-
cians and hereditary authorities. In some ways, for example, the 
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sultan of Sokoto’s authority has been undercut by open state inter-
ference in the sultanate, as when military ruler Sani Abacha (in 
power 1993–1998) sacked Sultan Ibrahim Dasuki in 1996. More 
broadly, hereditary authorities’ prestige has declined in the past few 
de cades. As one northern Nigerian essayist wrote in 2012, “All over 
the North, the inbred re spect for ward and district heads, as well as 
emirs, is fast diminishing and, consequently, the authority and the 
myths  behind the traditional institutions they head.”33 Vari ous 
 factors have undercut the ability of hereditary rulers to maintain 
sway over their constituencies;  these  factors include population 
growth, urbanization, and rising cynicism about the hereditary 
rulers’ integrity and credibility.34

Figures like the sultan are in tricky positions: when politicians 
rely on them to help domesticate the religious sphere, that very re-
liance can eat away at the basis of their authority. This dynamic can 
explain why some hereditary Muslim rulers  were noticeably reti-
cent to speak out against Boko Haram, especially during the phase 
of Boko Haram’s most dramatic escalation in 2011–2015. The rulers 
seem to have feared that if they became too explicit in denouncing 
Boko Haram, they might  either attract Boko Haram’s vio lence upon 
themselves (as happened with Boko Haram’s efforts to assassinate 
two successive emirs of Kano in 2013–2014) or reveal the limits of 
their own influence over youth in their communities.

State Laws and Regulations

Turning from the federal to the state level, some state governments 
have bodies explic itly charged with regulating religion. In the north, 
12 state governments implemented versions of “full sharia”  after the 
1999 transition to multiparty democracy. Many of the politicians 

33. Salisu Suleiman, “Northern Traditional Institutions and the Crises of Legiti-
macy,” Sahara Reporters, September  24, 2012, http:// saharareporters . com / 2012 / 09 
/ 24 / northern - traditional - institutions - and - crises - legitimacy - salisu - suleiman.
34. For a discussion of how  these trends have affected hereditary rulers in northern 
Nigeria, see Murray Last, “The Search for Security in Muslim Northern Nigeria,” Africa 
78, no. 1 (2008): 41–63.
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who pursued sharia implementation  were attempting to channel 
populist demands for justice and moral renewal, while a few gov-
ernors found themselves reluctantly dragged along in a bid to stave 
off popu lar anger.35 Populist politics, in other words, gave ostensibly 
secular authorities a strong incentive to involve themselves in reg-
ulating religion. In the early 2000s, vari ous governmental and 
quasi- governmental institutions grew up as part of the sharia proj ect. 
Such institutions include sharia commissions and hisba boards, 
the latter being bodies charged with the enforcement of so- called 
Islamic public morality. A certain amount of co- optation occurred in 
this sphere as well; some hisba groups, for example,  were initially 
community vigilante organ izations that  were soon domesticated by 
state governments.

Sharia bureaucracies are much stronger and more institutional-
ized in some states than in  others; ironically, Zamfara, the first 
northern state to pursue “full sharia”  after the transition, currently 
has one of the least developed bureaucracies for managing sharia. In 
contrast, heavi ly populated Kano has a range of sharia- related com-
missions and institutions, including a hisba board that intervenes in 
multiple domains of society, from traffic regulation to arranging pe-
riodic mass weddings for  widows and divorcees.36 Beyond sharia bu-
reaucracies in the north, one finds vari ous other channels— official, 
quasi- official, and informal— through which state governments 

35.  There is a voluminous lit er a ture on the “sharia proj ect.” Major titles include 
Johannes Harnischfeger, Democ ratization and Islamic Law: The Sharia Conflict in Ni-
geria (Frankfurt: Campus Verlag, 2008); Gunnar Weimann, Islamic Criminal Law in 
Northern Nigeria: Politics, Religion, Judicial Practice (Amsterdam: University of Am-
sterdam Press, 2010); Brandon Kendhammer, Muslims Talking Politics: Framing Islam, 
Democracy, and Law in Northern Nigeria (Chicago: University of Chicago Press, 2016); 
Sarah Eltantawi, Shari`ah on Trial: Northern Nigeria’s Islamic Revolution (Berkeley and 
Los Angeles: University of California Press, 2017). For one treatment of how dif-
fer ent governors fared po liti cally amid calls for sharia, see Franz Kogelmann, ed., 
“The ‘Sharia  Factor’ in Nigeria’s 2003 Elections,” in Muslim- Christian Encounters in 
Africa, ed., Benjamin Soares (Leiden: Brill, 2006), 256–274.
36. On the sharia bureaucracies in Kano, see Alex Thurston, “Muslim Politics and 
Shari`a in Kano State, Northern Nigeria,” African Affairs 114, no. 454 (January 2015): 
28–51. For sources on sharia codes and institutions across the north, see Philip Os-
tien, ed., Sharia Implementation in Northern Nigeria 1999–2006: A Sourcebook (Idaban: 
Spectrum Books, 2007).
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relate to religious leaders. For example, vari ous state governments 
have ministries for what is called “chieftancy affairs.” On the  whole, 
religious regulation at the state level appears stronger in the north 
than elsewhere in the country, and Muslims are arguably subject to 
greater religious regulation (partly by choice, given the widespread 
demands among Muslims for sharia implementation) than Chris-
tians are.

Coercion

State governments also have the power, at least theoretically, to regu-
late preaching and even to ban specific movements.  These efforts, 
particularly in the north, have sought to control religious space and 
prevent the rise of violent, dissident religious movements. Yet, un-
enforced regulations and  limited state capacity have often left gov-
ernments to crack down on movements  after vio lence occurs, rather 
than preventing vio lence through regulation. Ironically, laws regu-
lating preaching have been on the books in some of Nigeria’s conflict 
hotspots for de cades. Initial regulations  were implemented by the 
northern regional government in the 1960s and then followed with 
state regulations starting in 1970, especially  under military gov-
ernments.37  These regulations sometimes focused on Islam specifi-
cally and at other times, especially in  Middle  Belt states with heavi ly 
mixed religious demographics, dealt with preaching generally.38 
Such laws have periodically been revised and updated, especially 
amid or following incidents of interreligious tension or vio lence 
with religious overtones: the “Maitatsine” riots of the early 1980s, 
Muslim- Christian clashes, and incidents such as the “Ibadan Cross 

37. Ahmed Salisu Garba, “Government Regulation of Freedom of Religion in a 
Demo cratic Society: Islamic Preaching Board Laws and Boko Haram in Nigeria,” in 
Boko Haram and International Law, ed. John- Mark Iyi and Hennie Strydom (Cham, 
Switzerland: Springer International Publishing, 2018), 237–258.
38. Ahmed Salisu Garba, “Nigeria’s Religion- State Relation and Its  Legal Implica-
tion for Freedom of Religion,” in Religious Freedom and Religious Pluralism in Africa: 
Prospects and Limitations, ed. Pieter Coertzen, M. Christian Green, and Len Hansen 
(Stellenbosch: SUN Media, 2016), 157–176.
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Crisis” of 1985.39 Some states have updated or attempted to update 
their laws in recent years,40 responding to the Boko Haram crisis 
and— particularly in Kaduna—to conflicts involving the Islamic 
Movement in Nigeria (IMN).

As noted above, such laws and regulations have not prevented 
radical movements from emerging or growing. Moreover, state pro-
posals for new regulations can spark controversies, as occurred with 
Kaduna’s 2016 Religious Preaching Bill.41 In Kaduna, the bill sought 
to license all indigenous preachers, require permits for visiting 
preachers, and end the use of church and mosque loudspeakers at 
night.  Here state authorities seemed to see an opportunity not just to 
control preaching and in this way lessen the potential for vio lence 
but also to impose greater control on what some politicians and or-
dinary citizens saw as a disruptive, disorderly religious arena per-
meated with ostentatious displays of religiosity. Yet Muslim and 
Christian critics charged that the bill would compromise freedom of 
religion,42 and the Pentecostal Fellowship of Nigeria ultimately took 
Kaduna governor Nasir El- Rufai to court, asking judges to declare 
the bill void and unconstitutional.43 As of July 2019, the Kaduna State 
House of Assembly passed the bill and it was awaiting El- Rufai’s sig-
nature amid continued objections from CAN and  others.

State governments have also claimed the power to blacklist 
movements. In the wake of the 2009 uprising by Boko Haram, Borno 
and other states banned the sect, and in 2013, the federal government 
banned Boko Haram and declared it an illegal terrorist group. More 
controversially, in recent years, several state governments have 
proscribed or restricted the IMN. The IMN, followers of Ibrahim al- 

39. Falola, Vio lence in Nigeria, chap. 6.
40. Garba, “Government Regulation,” 250.
41. 2016 Religious Preaching (Regulation) Bill, accessed March 1, 2016, https:// kdsg 
. gov . ng / download / 2016 - religious - preaching - regulation - bill / .
42. John Shiklam, “Kaduna’s Controversial Religious Preaching Bill,” This Day, May 4, 
2016, https:// www . thisdaylive . com / index . php / 2016 / 05 / 04 / kadunas - controversial 
- reli gious - preaching - bill / .
43. Luka Binniyat, “Churches Drag El- Rufai to Court Over Regulation of Preaching,” 
Vanguard, November 30, 2016, https:// www . vanguardngr . com / 2016 / 11 / churches - drag 
- el - rufai - court - regulation - preaching / .
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Zakzaky, took its initial inspiration from the 1979 Ira nian Revolu-
tion and became avowedly Shi`ite by the 1990s. Through the 1980s 
and 1990s, the movement was involved in major riots and distur-
bances, and Zakzaky spent much of that period in detention. More 
recently, a December 2015 clash between the IMN and the Nigerian 
Army in Zaria, Kaduna State, triggered an ongoing crisis and sig-
nificant state repression of the IMN. Federal authorities imprisoned 
Zakzaky and ignored a December 2016 order from the Federal High 
Court in Abuja to release him.44 In October 2016, the governments 
of Kaduna, Plateau, Katsina, Kebbi, and Kano all imposed total or 
partial bans on IMN activities in their states.45

The bans raised constitutional issues, given constitutional guar-
antees regarding freedom of religion and religious expression. In 
Kaduna and elsewhere, authorities argued that banning the IMN 
was a security  matter rather than an issue of religious freedom, 
saying that the IMN was not formally registered in the state, that 
other Shi`ite groups  were  free to practice, and that the IMN 
“threaten[ed] public order.”46 The decision in Kaduna evoked pleas 
from civil society for the government to reconsider, with commen-
tator Jibrin Ibrahim arguing that proscribing the IMN could ob-
scure larger issues at play— especially the long- running inability of 
the police to maintain order— while si mul ta neously deepening the 
sense of alienation felt by IMN members.47 International  human rights 
groups, such as  Human Rights Watch and Amnesty International, 

44. “Breaking: Court  Orders Immediate Release of El- Zakzaky,” Vanguard, December 
2, 2016, https:// www . vanguardngr . com / 2016 / 12 / breaking - court - orders - imme diate 
- release - el - zakzaky / .
45. “ ‘Why We Banned Shiites in Plateau,’ ” Punch, October 25, 2016, https:// punchng 
. com / banned - shiites - plateau / .
46. “Kaduna Formally Gazettes Proscription of Nigerian Shiite group, IMN,” Premium 
Times, October  19, 2016, https:// www . premiumtimesng . com / news / top - news / 213122 
- kaduna - formally - gazettes - proscription - nigerian - shiite - group - imn . html; Mu-
hammad Ahmad, “Kano Bans Shiites’ Pro cession,” Premium Times, October 11, 2016, 
https:// www . premiumtimesng . com / regional / nwest / 212553 - kano - bans - shiites 
- procession . html.
47. Jibrin Ibrahim, “Proscribing the Islamic Movement in Nigeria: A Plea for 
Second Thoughts,” October  10, 2016, http:// jibrinibrahim . com / proscribing - the 
- islamic - movement - in - nigeria - a - plea - for - second - thoughts / .
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have also objected to federal and state crackdowns on the IMN. 
 There is considerable danger, moreover, that banning movements 
 will fuel the very grievances that led to  earlier tensions and vio-
lence; for movements that already mistrust and vilify the state, 
blacklisting could drive them further into dissent.

CONSTRAINTS, CONSEQUENCES, AND CHALLENGES  

IN RELIGIOUS REGULATION

The foremost challenge facing religious regulation in Nigeria is a 
lack of capacity and/or  will to enforce existing regulations. As noted 
in the previous section, laws regulating preaching have been on 
the books in numerous states since at least the 1980s. Yet, in the de-
cades that followed the passage of  these regulations,  there  were re-
curring signs that authorities  were struggling to control religious 
space and discourse. For example, in a long- running intra- Muslim 
dispute over control of the Sabuwar Gandu Friday Mosque in Kano 
in the mid-2000s, both elected officials and hereditary Muslim 
rulers  were only partly able to contain tensions.48 In the most dra-
matic example of authorities’ inability or unwillingness to regulate 
preaching, Boko Haram’s founder Muhammad Yusuf (1970–2009) 
garnered a mass following in Maiduguri in the 2000s through not 
just the forbearance but possibly also the active assistance of state 
politicians.  These politicians allegedly patronized Boko Haram in 
an effort to harness its followers’ sympathies for electoral gain, es-
pecially in the fiercely fought 2003 gubernatorial election in Borno 
State. Soon, however, Boko Haram’s agendas and  those of its alleged 
po liti cal sponsors proved incompatible, as the movement refused 
to be domesticated. By the time state and federal authorities began 
cracking down on Yusuf’s movement in the late 2000s, the scene 
was set for tragic confrontation and the ensuing under ground 
 insurgency.49

48. Alexander Thurston, Salafism in Nigeria: Islam, Preaching, and Politics (Cambridge: 
Cambridge University Press, 2016), chap. 5.
49. Alexander Thurston, Boko Haram: The History of an African Jihadist Movement 
(Prince ton, NJ: Prince ton University Press, 2017), chap. 2.
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Another pattern in attempted regulation has been dubious as-
sumptions about what kind of religious regulation is needed. Colo-
nial authorities marked vari ous Muslim scholars and movements 
for scrutiny, even though  there was  limited evidence that  those fig-
ures  were genuinely interested in subverting colonial authority or 
security.50 Again,  there are echoes of such policies in twenty- first- 
century choices, with Nigerian federal and state authorities some-
times targeting Muslim scholars in dubious ways— for example, 
targeting figures who opposed Boko Haram, but accusing them of 
secretly colluding with Boko Haram.51 Meanwhile, substantial 
suspicion has focused on Qur’an schools as alleged recruitment or 
indoctrination hubs for Boko Haram, but available evidence sug-
gests that Boko Haram recruits’ demographic and educational 
backgrounds are relatively diverse and that religious education 
can even be slightly correlated with a lower propensity for radical-
ization.52 Imposing greater regulations on Qur’an schools, then, 
would not necessarily lower recruitment to Boko Haram or pre-
vent the emergence of  future Boko Haram- like sects.

Beyond questions of  whether the Nigerian state has the capacity 
to address and prevent vio lence,  there are other obstacles to regu-
lation, including the ability of religious constituencies and leaders 
to act as or ga nized and effective pressure blocs. In 2017, Christian 
leaders forced the government to back away from applying new cor-
porate governance codes to churches. Major Christian leaders 
from diff er ent denominations expressed strident and public oppo-
sition.53 Pastor Enoch Adeboye of the Redeemed Christian Church 

50. Jonathan Reynolds, “Good and Bad Muslims: Islam and Indirect Rule in Northern 
Nigeria,” International Journal of African Historical Studies 34, no. 3 (2001): 601–618.
51. Alexander Thurston, “Nigeria’s Mainstream Salafis between Boko Haram and 
the State,” Islamic Africa 6, nos. 1–2 (2015).
52. Journey to Extremism in Africa:  Drivers, Incentives and the Tipping Point for Recruitment 
(New York: UNDP, 2017), https:// journey - to - extremism . undp . org / content / downloads 
/ UNDP - JourneyToExtremism - report - 2017 - english . pdf.
53. For such leaders’ perspectives, see Chris Irekamba and Isaac Taiwo, “Should the 
Church Be Regulated by Government?” Guardian, January 15, 2017, https:// guardian 
. ng / sunday - magazine / ibru - ecumenical - centre / should - the - church - be - regulated 
- by - government / .
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of God (RCCG), one of the country’s most prominent Pentecostal 
networks, forced the government’s hand by resigning as general 
overseer of the church.54 Religious leaders, particularly within the 
Pentecostal movement, have enough clout to resist government ef-
forts at regulation and taxation.

A subtler challenge involved in religious regulation is the inter-
connections between the religious and po liti cal classes, along with 
open displays of religious adherence on the part of se nior politi-
cians. For example,  after he assumed the country’s vice presidency 
in 2015, Yemi Osinbajo described himself as being “on loan” to the 
federal government of Nigeria from the RCCG, where he is a pastor.55 
State governors routinely face charges of religious partisanship. In 
this context, efforts to regulate religion can be interpreted and/or in-
tended not as the actions of a neutral bureaucracy but as the religio- 
political manipulations of biased actors. Again it is worth emphasizing 
that accusations of bias concern not just Muslim- Christian but also 
intra- Muslim and intra- Christian tensions.  These challenges are fur-
ther discussed in the following section.

A final challenge in religious regulation involves the role of for-
eign influences in the religious field. Numerous foreign influences 
have contributed to the evolution of diff er ent religions in Nigeria. 
Leaving aside the obvious precolonial and colonial issues of Chris-
tianization and Islamization, more recent influences have affected 
both Chris tian ity and Islam in Nigeria. Nigerian Christians are in 
dialogue with other Christians around the world. Nigerian Chris-
tians have played prominent roles in global intra- Christian schisms 
over social- moral issues such as ac cep tance of homo sexuality and 
the ordination of  women. Nigerian Christian leaders are often on 
the conservative side of  these schisms. For example, Nigerian An-

54. “Buhari  Orders Immediate Removal of Financial Reporting Council Secretary 
Obazee Over Pastor Adeboye’s Retirement Saga,” Sahara Reporters, January 9, 2017, 
http:// saharareporters . com / 2017 / 01 / 09 / buhari - orders - immediate - removal 
- financial - reporting - council - secretary - obazee - over - pastor.
55. “Vice President Says He Is Still Committed to God’s Work,” Pulse, June 12, 2015, 
https:// www . pulse . ng / communities / religion / yemi - osinbajo - vice - president - says 
- he - is - still - committed - to - gods - work / g4qc19n.
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glicans have been leading figures at the series of Global Anglican 
 Future Conference (GAFCON) meetings since 2008.56 Nigerian Cath-
olic bishops also strongly defended their country’s 2014 Same- Sex 
Marriage Prohibition Act, which aroused condemnation from Cath-
olics elsewhere, who viewed the legislation as an echo of American 
Christians’ efforts to promote anti- LGBT laws in Uganda and 
elsewhere.57

Nigerian Muslims, meanwhile, have been influenced by global 
salafi proselytization efforts emanating from Saudi Arabia (including 
through Nigerian Muslims who have graduated from Saudi Arabian 
universities, or from the Islamic University of Say, Niger, which 
was founded by the Organ ization of Islamic Cooperation).58 Saudi 
influences are not the only external Islamic influence in Nigeria, of 
course: many leading Nigerian Sufis have strong ties to Morocco, 
Senegal, Egypt, and even Iraq.59 Two less- discussed trends involve 
Nigerian Muslims studying at universities in Southeast Asia, par-
ticularly Malaysia, and the spread of Turkish schools in Nigeria. All 
of  these foreign influences raise regulatory challenges, particularly 
when it comes to regulating preaching (of both Muslims and Chris-
tians), preventing undue foreign influence over social policy and 
legislation, and regulating schools with foreign financing or foreign 
teachers.

CONCLUSION

In Nigeria,  there are rising calls for both the federal and the state 
governments to regulate religion— most of all, when it comes to rad-
ical movements that use religious rhe toric, such as Boko Haram 

56. GAFCON, https:// www . gafcon . org.
57. David Gibson, “In Rare Public Split, Catholic Bishops Differ Sharply on Anti-
 Gay Laws,” Washington Post, February  13, 2014, https:// www . washingtonpost . com 
/ national / religion / in - rare - public - split - catholic - bishops - differ - sharply - on - anti - gay 
- laws / 2014 / 02 / 13 / ccfcdd84 - 94e6 - 11e3 - 9e13 - 770265cf4962 _ story . html ? utm _ term =  
. f94474ca9a42.
58. See Thurston, Salafism in Nigeria.
59. See Roman Loiemeier, Islamic Reform and Po liti cal Change in Northern Nigeria 
(Evanston, IL: Northwestern University Press, 1997).
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and the IMN, but also when it comes to other issues, including scan-
dals and untaxed income among Christian megapastors. Nigerian 
authorities have multiple tools for regulating religion, ranging from 
sector- specific powers given to ministries to laws intended to con-
trol preaching to bodies that can theoretically claim more power to 
regulate religious bodies’ financial and orga nizational affairs to the 
dramatic option of proscribing specific movements. Yet, in using 
 these tools, Nigerian authorities may face accusations of religious 
bias, backlash and re sis tance, as well as  simple noncompliance. Fi-
nally,  there are dangers that Nigeria— and its foreign partners, in-
cluding the United States— will use faulty assumptions to inform 
religious regulatory possibilities, assumptions that can exacerbate 
the very prob lems that  those policies are attempting to manage.

 There are legitimate reasons for Nigerian authorities to seek 
more control over the religious field, but any religious regulatory 
policy should begin from the premise of  doing no harm. In Nigeria, 
religious communities often function partly as social safety nets 
and other wise form part of the fabric of ordinary  people’s lives. In 
Nigeria, moreover, diff er ent religious communities are sometimes 
the targets of exaggerated or unfair accusations by other commu-
nities. What ever additional regulation Nigerian authorities pursue 
in the  future should be premised on fairness as well as sensitivity 
to the rights of minorities, including minorities within the Muslim 
and Christian communities.
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