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ABSTRACT 

 
Men and women participate in collective action for different purposes in northern 

Nigeria.  Field work conducted in six villages show that while men engage in community 

activities such as road repairs, maintenance of schools and hospitals, refuse collection and 

maintenance of the traditional village government, women mobilize around activities 

such as savings, house and farm work and care giving.  It is argued that men mobilize 

around community activities outside the home because of their public orientation and 

because they want to maintain their dominance of that space.  Women, in contrast, 

mobilize around activities in keeping with their domestic orientation and traditional roles 

such as care giving and housework. Religion also influences the extent of women’s 

participation in collective action. Because men have command of community institutions, 

they are better able to access the resources embedded in these institutions, but women are 

able to negotiate within established social structures for better conditions. Given the 

socio-cultural characteristics of communities in northern Nigeria, an effective strategy for 

collective action is collaboration between men’s and women’s groups rather than 

separatism or integration. 

 

Keywords: Northern Nigeria, gender, collective action, community participation, social 
capital, village associations
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Gender Differences in Mobilization for 
Collective Action: Case Studies of Villages in 

Northern Nigeria 
 

Saratu Abdulwahid1 

INTRODUCTION 
Participatory development is often regarded as a panacea for the shortcomings of 

earlier development approaches. The premise of participation is that development should be 

situated in the social, political, and economic contexts of the people involved. This is based 

on the assumption that poverty results from factors embedded in structural conditions which 

shape people’s lives (Oakley 1991). Thus, in order to tackle poverty, it is necessary to enable 

people to participate in decisionmaking about events that control their lives, which will 

ensure that development does not by-pass them as it had done in the past (Chambers 1997a; 

Oakley 1991; Hoogvelt 1997; Mohan 2002). 

The concept of participation is viewed from two main perspectives. One view sees 

participation as instrumental whereby participation increases the efficiency of development 

programs (Mohan 2002). The alternative view to the efficiency perspective sees participation 

as an empowering and transformative process, which enables local people to conduct their 

own analysis, to take command, to gain in confidence, and to make their own decisions 

(Chambers 1997a; Chambers 1997b; Freire 1976; Illich 1984; Sen 1997; Nelson and Wright 

1995; Guijt and Kaul Shah 1998; Guijt and Cornwall 1995).  The ‘efficiency’ view takes the 

approach that the goals of development can be improved by involving beneficiaries. This 
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perspective considers participation as a means of accomplishing the aims of a project more 

efficiently and cheaply (Chambers 1997a; Nelson and Wright 1995). This school of thought 

influences the neo-liberal agenda on the use of the concept of social capital (Mayoux 2001). 

In this perspective, participation is articulated as formation of groups, associations, and 

institutions, which comprise civil society (Lewis 2002).  Existing connections between 

people in terms of local groups and associations are substitutes for financial collateral used in 

the selection of loan beneficiaries. It is also a means of reaching the poor who have no access 

to such resources (Sen 1997; Mayoux 2001).  

The availability of stocks of social capital is seen as necessary for positive outcomes 

for individuals, groups, and the community as a whole. Grootaert and van Bastelaer (2001) 

note that social capital leads to a stream of benefits that includes information sharing, 

mutually beneficial collective action and decisionmaking. Other benefits identified include 

the creation of human capital which could lead to economic development (Coleman 1988), 

support and mutual assistance (De Haan 2000) and democracy and good governance (Putnam 

1993; Fukuyama 2001). The attributes of social capital, namely connections, horizontal 

networks, cooperation, sharing, and associational activity, lead to positive development for 

individuals, groups, and communities. This was indicated in findings from research in 

Tanzanian villages which showed that voluntary association and dense connectivity had the 

potential to lead to greater cooperation and, in turn, better outcomes (Narayan and Pritchet 

1997).  

With respect to the political functions of social capital, Fukuyama (2001) argues that: 

it is only by coming together in civil associations that weak individuals 

became strong; the associations  they form could either participate 

directly (as in the case of a political party or interest group) or could serve 
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as ‘schools of citizenship’ where individuals learn the habits of 

cooperation that would eventually carry over into public life.  

 

The importance of access to other people and institutions in collective action and the 

idea of using community associations and groups as means of involving people in the 

development of their communities are well-recognized. However, less attention has been paid 

to gender and associated power dynamics which are factors that are likely to influence access 

to community groups and associations and the resources they hold.   

This study focuses on gender and social capital in northern Nigeria in an attempt to 

fill some of the knowledge gaps which exist in the field of gender relations as it impacts on 

collective action and access to resources. Collective action in this study refers to the spirit of 

cooperation as indicated by those activities that members of a community do collectively in 

order to improve their communities and support each other in times of need.  Some of these 

activities are carried out through groups and associations in the community and are structured 

in terms of organization, targets, labor, and materials, whereas others do not have defined 

structures.   

The following section of this paper reviews some of the literature on the importance 

of participatory development and social capital and contrasts this with the relative lack of 

attention to gender relations.  The third section presents the six study villages in terms of 

their overall socioeconomic characteristics, including gender relations and key institutions.  

The fourth section describes the methods used in the study, followed by findings on gender 

and social capital in the fifth section. The concluding section highlights the need to take 

account of the social context, including the power and gender structures as which shape 

social interaction and the kinds of social capital that men and women access.   
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GENDER, SOCIAL CAPITAL, AND PARTICIPATORY 
DEVELOPMENT 

Despite the growing attention to social capital in the literature, it is recognized that 

not all kinds of social capital lead to positive outcomes. The conditions deemed necessary for 

development of beneficial social capital are voluntary cooperation, horizontal networks, and 

crosscutting ties (Narayan 2000; Putnam 1993; Granovetter 1974; Coleman 1988; Fox 1996; 

Quigley 1996; Narayan 1997).   Bridging social capital between groups is important in 

opening up opportunities to people in more vulnerable positions or excluded groups 

(Bebbington et al. 1997). Crosscutting ties build social cohesion, which is an important 

element in social stability and economic welfare over any extended period.  Grootaert and 

van Bastelaer (2001) notes that benefits realized from participating in internally 

heterogeneous associations are higher than from those that are homogeneous. Associations 

where members differ in economic attributes yield more benefits to members than 

associations whose members differ only in demographic attributes. In sum, group 

heterogeneity in terms of membership, economic attributes,, and location are more beneficial 

to people because they sustain trust and cooperation between community members.  

Other authors argue that sometimes a combination of horizontal and vertical networks 

or interaction between top-down and bottom–up initiatives are necessary for the emergence 

of sustainable development (Woolcock 2001; Ostrom 1996). While it is agreed that 

empowerment has to come from within (Sen 1997), the involvement of the state or other 

agencies as facilitators is also important (Rowlands 1995; Rowlands 1997). This view is 
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pertinent to an analysis of empowerment, especially in the context of northern Nigeria where 

people live within differentiated social contexts in terms of history, religion, and ethnic 

groupings, but experience participation in collective action promoted by the state as 

supporters of community based associations. 

Despite the potential advantages of social capital in terms of associational activity, it 

also can have negative aspects, the most important of which is exclusion, whereby those who 

do not belong to the ‘group’ are excluded from participating (Portes and Landholt 1996; 

Portes 1998; Fukuyama 1996; Taylor 2000). Analyses of social capital tend to be ahistorical 

by not allowing for the changes that could occur over time or the impact of historical events 

such as wars, economic misfortunes such Structural Adjustment Policies (SAP) in the third 

world, natural disasters such as drought, famine, Acquired Immune Deficiency Syndrome 

(AIDS) in Africa, or social upheavals such as religious fundamentalism in the Muslim world. 

Such events provide opportunities for the formation of new networks and linkages which 

may advantage some people while disadvantaging others. 

A key weakness in the social capital literature is the lack of engagement with gender 

and power relations, which contributes to the “gender- blindness” of much of the social 

capital literature even though civic engagement is highly gendered (Field 2003; Morrow 

1999). Although some authors have commented on the relationship between social and 

political organization and on the impact of history and religion on social capital (Putnam 

1993, Fukuyama 1996; Fukuyama 2001), little is said about how gender as an organizing 

principle of the social structure impacts on social capital (Putnam 1993; Grootaert and van 

Bastelaer 2001). Even Bourdieu (1986), who was concerned with how social capital 
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reproduces hierarchies, does not identify gender as a source of inequality until his later works 

such as his analysis of masculine domination (Bourdieu 2001).     

This raises the question of why gender is not explored more in analyses of social 

interaction, which is clearly gendered in practice. Two possible explanations are that: (1) the 

concept of social capital is still being developed by scholars who are engaging with its 

shortcomings, such as its failure to recognize gender as an organizing principle or; (2) 

“gender-blindness” is  the effect of a traditional approach to evidence which privileges male 

spheres of activities (Lowndes 2000; Lewis 2002; Field 2003). Arguably, a feminist 

commentator might find either position valid for two reasons. One reason is the bias of taking 

the male as the norm which comes from traditional ways of knowledge construction in the 

social sciences (Haraway 1988; Harding 1991; Reinharz 1992; Stanley 1990; Stanley and 

Wise 1993). The second is the modernization tendencies of development agencies and the 

rhetoric surrounding social capital which privilege limited roles for the state and more 

responsibilities for local institutions in the quest to build modern democracy globally, all of 

which are male domains that tend to see the world from male eyes (Molyneux 2002; Mayer 

and Rankin 2002). 

Morrow (1999) examined the definitions of social capital by its chief protagonists and 

concludes that gender was not considered because the domains theorized are traditional male 

domains. For example, Putnam (1993) theorizes social capital as a key characteristic of 

communities rather than individuals. In Putnam’s formulation, social capital consists of 

networks, associations and institutions, which together constitute civic society, in the 

voluntary, state and personal spheres and the density of the networking between the three 

spheres. Putnam’s formulation does not engage with the issues of gender and power relations 
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and how they might influence the formation and sustenance of networks, associations and 

institutions  

As a development policy tool, social capital theorizing has not adequately engaged 

with gender issues. Molyneux (2002) argues that “if we turn to the literature on social capital 

and consider the practices associated with it in the domain of policy, we see that gender is 

both present and absent in troubling ways.” The literature has devoted more energy to men’s 

social capital and spheres of activity without corresponding efforts given to women’s 

networks and their spheres of activity. .  Molyneux (2002) argues that where women’s work 

and their potential contribution to the social fabric is acknowledged, there are  a set of 

expectations about their role in the development process that are based on gender stereotypes, 

some of which have negative implications.  These stereotypes are then used to inform 

development policy.  

The first assumption is that women are naturally pre-disposed to serve their families 

or communities, either because of their caring nature or because their gender roles embed 

them more than men in family and neighborhood ties. By extension, women are seen as more 

predisposed to maintain social capital in these domains. Such assumptions are taken without 

questioning the terms on which women are incorporated into such roles, or the power 

relations involved in situating women in this way. Molyneux (2002) also argues that this can 

“all too easily make the responsibility for community projects, family health, environmental 

protection (women are seen as closer to nature (Glennon 1979) come to be seen as the 

preserve of women.”   

The above stereotype helps explain why women’s participation in domains outside 

the domestic sphere is often viewed negatively. For example, women’s employment in the 
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western world such as the United States of America is often portrayed as negative for both 

community cohesion and their individual children (Morrow 1999). Social capital theorists 

such as Coleman and Putnam have proposed that women’s entry into paid work corrodes 

social capital. Putnam sees the decline in social capital to be caused by a decline in family 

and kinship, which he blames on market-based child care (Molyneux 2002). Similarly, 

Coleman’s conception of social capital, which focuses on relations between and among 

families and communities, identifies working mothers and lone parenthood as two of the 

main causes of declining social capital and loss of community cohesion (Morrow 1999). 

These authors are joined by the conservative church in Latin America in denouncing the 

entry of women into waged labor and blaming their entry for a host of societal ills.  

Lowndes (2000) argues that this perspective devalues women’s work and their 

spheres of activities such as relationships forged in the work place, child care centers and 

school runs which are important sources of social capital.   

Lowndes (2000) also questions why women’s networks and spheres of activity, 

especially those concerning highly gendered roles such as child care, are overlooked in 

analyses of social capital. She suggests that this can be explained by the public/private divide 

in the consideration of politics in general and citizenship in particular. Because these 

activities are associated with women’s gender roles, they “are all conceived as outside the 

political world of citizenship and largely irrelevant to it” (Lowndes 2000), thus explaining 

why they are not considered in such high sounding formulations as ‘civic engagement.’ This 

calls attention to two things. First is the invisibility of women’s work and spheres of activity 

in creating or sustaining social networks (Morrow 1999) and by extension, social capital. 

Second, is the sex role stereotype, which identifies a woman’s place to be within the home 
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and theorizes women within the domestic sphere. This is contrary to the multitude of tasks 

women perform (Boserup 1970; Jiggins et al. 2000) as well as the social networks they 

generate and sustain (Molyneux 2002).  Indeed, many microfinance programs have been built 

upon women’s social networks.  

Studies on women in northern Nigeria tend to mirror the public/private divide by 

focusing on women’s lives in terms of social cultural practices such as marriage (Perchonock 

1985), seclusion, religion, and ideology (Robson 2000; Pittin 2002; Coles and Mark 1991; 

Callaway 1987). When studies do examine women’s productive roles, such as their access to 

agricultural extension services (Abdullahi 1992; Chale 1990; Maigida 2000), they tend to 

gloss over how gender relations affect women’s access to resources. Similarly, research 

which informs rural development initiatives largely focuses on gathering data about the tasks 

women perform, such as in agricultural production (Atala and Tarfa 1991; Maigida 1993), 

and providing services to match these tasks, such as improved technology for women (Kaul 

1993a; Kaul 1993b), without questioning the gender relations which determine the tasks 

women perform and how technology might place more burdens on women by increasing 

their workload.  The following section describes the broad gender roles and key institutions 

in the study villages.    

DESCRIPTION OF STUDY AREAS 
Six villages in northern Nigeria were selected for this study. The villages selected are 

Gamashina in the north, Ringim and Madakiya in the north central, Tsafe in the northwest 

and Poshereng and Kalarin in the north east.  The villages were selected to reflect the diverse 

character of northern Nigeria, in terms of major sub-groupings of geographical location and 
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religion.  The focus of this research is not to make generalizations about women’s 

participation in collective action, but to identify the types of collective action men and 

women participate in. Bringing to light the different experiences of women and men in 

participating in collective action in different locations within northern Nigeria contributes to 

the argument that social capital theorists tend to over-generalize findings (Portes 1998), 

ignore issues of power and gender (Mayer and Rankin 2002) and fail to take into account 

how social contexts might impact on social capital, especially in African contexts (Lewis 

2002). Brief descriptions of the study villages are given below. 

Figure 1--Map of Nigeria showing study villages 

 

Gamashina 
Gamashina is located in Kano state in northern Nigeria.  The people of Gamashina are 

Maguzawa, a Hausa speaking people who have resisted the Jihadists and conversion to Islam. 
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They have retained their traditional religion and culture of bori2 but many of them have 

converted to Christianity.  Community members said that the village was established by 

hunters who ran away from warring tribes in Bauchi and Jihadists from Sokoto.3 Farming is 

the main occupation of men and women in this village. Men own land and give women plots 

to cultivate. Women can own land if they buy, inherit or are given it by their husbands. 

However, women lose the right to farm land given to them by their husbands upon divorce. 

There is no constituted village government in Gamashina. The Maguzawa are loosely 

united under the tribal chief who lives in another village. This chief is in charge of markets 

and the sale of beer. The leaders of the community are the elders, church leaders, association 

leaders and the Sarkin noma.4  

Community development initiatives are carried out through community based 

associations or the church. There are about 11 community associations in Gamashina. These 

are divided into trade associations which cater to the interests of trades people, and the 

community development associations which are based in the church. Women do not 

participate in the trade associations, whereas men as well as women participate in the church 

based associations. 

 

 

                                                      
2 The main traditional religion is bori which is the cult of possession trance, which was practiced by Hausas 
before the coming of Islam to northern Nigeria. For more discussion of bori among Hausas of northern Nigeria 
see Besmer (1983).  
3  The Maguzawa people adhered to their traditional beliefs and practices and became more and more isolated to 
remote areas of Hausaland. For a more detailed consideration of Maguzawa people see Furniss (1996).   
4 The sarkin noma is the chief farmer. According to community members interviewed in Gamashina, the title is 
given to the farmer with the biggest harvest each year. In the Hausa emirate system the sarkin noma is one of 
the lesser chiefs and the title is hereditary (Smith 1961). 
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Ringim  
Ringim is located in Giwa local government area of Kaduna state in north central 

Nigeria. The main occupation of men is farming. Men cultivate upland farms during the rainy 

season. Crops grown on upland farms are sorghum, maize, cowpea, soya beans, yams, and 

potatoes. The river banks are cultivated during the dry season. Crops cultivated are rice and 

vegetables. Some fishing also takes place on a small scale. Men also engage in hunting 

during the dry season. Community members keep small animals. Men keep work bulls and 

small ruminants like goats and sheep and women keep chicken and goats. A few men in the 

village are petty traders.    

Women participate in farming as helpers or hired labor. Women are hired as farm 

labor to do planting and harvesting, collecting the harvest in one place on the farms as well as 

carrying some of it home. However, only young girls, old women and immigrant women are 

involved. Other women are restricted to threshing, de-husking and other food processing 

tasks at home.  

Community members identified community institutions as the traditional village 

authority and voluntary associations.  The village authority is made up of the ward head and 

his advisers. The ward head is responsible for tax collection, peace keeping and general 

welfare of community members on behalf of the village head.  Like Tsafe, the village 

traditional authority is part of the Zaria emirate, which was a feudal system, and has retained 

some of its autocratic features. The emirate system is less participatory than the clan system 

in Madakiya and Poshereng and as a result, community members have less access to 

decisionmaking, and women are twice removed from village decisions.  
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Group participants said participation in community associations is new to them as 

they started participating in community associations only recently. Presently, village 

associations are mainly involved in community development and village security.  

Participants said that the most important institutions in meeting their needs are the voluntary 

associations in the village. There are about 10 voluntary associations in Ringim and only men 

are members. Women are restricted to their adashe5 and biki6 relationships. 

Madakiya  
Madakiya is located in Kaduna state in the north central region. The village is one of 

a cluster of six villages that make up the Bajju chiefdom. Community members said the other 

villages in the cluster were established by Madakiya farmers as farm camps, which grew into 

villages.  Community members said the people of Madakiya are divided into seven clans or 

lineages that founded the village.  

Community members identified three types of institutions in Madakiya, namely the 

village council, the local government and community associations. The village council 

consists of the district head, or Hakimi, as paramount chief, the village head, the Gora, the 

ward heads and clan heads.  The next in authority to the Hakimi is the village head of 

Madakiya which is made up of a cluster of wards, each headed by a Gora. The Hakimi is 

assisted by the village head and Gora from each cluster. A village head is elected from 

among sons of the old village head by a council of ministers called Gora.  Gora is the 

                                                      
5 Adashe (Hausa): A system of financial cooperation amongst friends (Bargery 1934). Adashe is now also 
widely practiced between work colleagues, trading partners and neighbors.  Adashe is savings people make by 
contributing money to a common pot which participants take turns to draw from. Woolcock (1998) describes it 
as a spontaneous “ ‘bottom – up’ group formation, initiated and sustained by members themselves in response 
to their isolation from orthodox commercial banks.” 
6 Biki (Hausa): Any gift or contribution of food, clothing to a friend who is celebrating a special occasion, 
which will be returned when an occasion arises (Bargery 1934).  
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council of ministers working with the village head. Each ward of Madakiya has a Gora, 

appointed from the clans by the village head. The Gora is responsible for tax collection and 

organizing community activities like sanitation. Women cannot be Gora but are assigned 

Gora responsibilities in charge of women’s affairs. The women clan leaders have access to 

the Gora council, at their request, or they can be summoned to give account of their 

leadership by the village council.   

Community associations in the village were classified as trade, church, community 

development and self help associations. The Batadon is a village development association 

under which all village clans organize. It is the biggest village association, which is stratified 

into the big village meeting, clan groups, and households.  

Each clan functions as an association, with a constitution and elections. Women are 

active members of the associations at each level. Women participate in the association 

through the women’s wing. At the household level, women attend the household meetings 

and have a say in decisionmaking. The leaders of the women’s wing and the men’s wing are 

delegates to the meeting of the clan, where the delegates to the larger Batadon are elected. 

Women participate at all the levels of clan hierarchy. Their main functions are to monitor the 

discipline of children and convey the concerns of women from the households to the clan.  

Poshereng 
Poshereng is located in Kaltungo local government area of Gombe state in north 

eastern Nigeria. It is one of the 10 wards of the Kaltungo chiefdom. The people of Poshereng 

are predominantly farmers. Men are farmers, builders, brick layers, carpenters, petty traders, 

mechanics, school teachers, health workers and local government administrators.  Women 
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too are farmers, petty traders, teachers, health workers, food sellers, beer brewers, potters and 

mat weavers. In addition, they rear small animals like goats, pigs and chicken.  

Community members identified institutions in their community as the traditional 

authority, the local government and community associations. The traditional institutions 

include the traditional village government and the clan system. The clan system comprises 

the clan head and household heads who are responsible for the welfare of people of their 

clans and households.  Household heads of the clan elect their clan leaders. Women do not 

participate directly in village government but are represented in their clans by women 

leaders.  The village government comprises the emir, as the paramount chief, the village head 

and ward heads. The government appoints the village head while the community members 

choose their ward heads. The local government is responsible for the administration of 

Poshereng on behalf of the state government. The local government is responsible for the 

provision of health care, education, and general welfare for community members.7 

Posehereng is represented at the local government headquarters in Kaltungo by a councilor 

elected by the people.8 Women participate in local government as administrators, clerks, 

teachers and nurses. They are also elected into leadership positions.  

The other institutions in Poshereng are the voluntary associations that carry out 

community development activities in the village. Some of the associations are trade 

associations, such as the Union of Road Transport Workers and the Water Sellers Association. 

Some are clan associations that protect the interests of clan members such as the Tulduwale, 

                                                      
7  There has been deterioration of government services since the introduction of the Structural Adjustment 
Policy in the early 1980s, to the extent that the government is unable to provide essential services to the people. 
Village associations are assuming the responsibilities of the government in the maintenance of roads, health 
care and education in Madakiya, Poshereng, Kalarin and Tsafe. The community provides most of the 
healthcare, education and other services through their own efforts. 
8 Women as well as men are eligible to vote and be voted for as enshrined in the Nigerian constitution. 
However, societal norms might impinge on such rights and women could be excluded from the process. 
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Ladur, Oktong,  and Todi clan associations, while others are community development 

associations such as Poshereng Multipurpose Coopeartive Society and Poshereng 

Development Association. Men as well as women participate in voluntary associations.   

Kalarin 
Kalarin is located in Gombe state of north eastern Nigeria. Community members said 

they are predominantly Muslim. Their main means of livelihood is farming, and men as well 

as women engage in farming.  Women own land under Islamic law, and some do cultivate 

their land but many said that they pay men to do the farming for them because of the 

restrictions of seclusion. Married women are discouraged from going to the farms, but older 

women who have reached menopause go to the farm. Men as well as women work for the 

local government as administrators, teachers and health workers. Men and women engage in 

trade and sell in the market.  

Community members identified three kinds of institutions in their village. These are 

traditional institutions, the local government and community associations. The traditional 

institution is made up of the emir and his council of chiefs. The traditional village 

government runs side by side with the clan system and the western type local government. 

Through the clans, the people have representation in government, and women are represented 

by their leaders. However, women do not participate in the traditional village government. 

Men as well as women participate in voluntary associations in Kalarin. Men 

participate in community development associations as members while women participate by 

proxy by contributing money or food to community development activities through their 
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husbands or their own associations. Women participate in women only associations in the 

Islamiyya schools,9 their clan associations or their adashe groups. 

Tsafe 
Tsafe is located in Zamfara state of north western Nigeria. The main occupations of 

Tsafe are farming and trade. While men trade mostly in the market or shops outside the 

home, women conduct their trade from their homes. Women in seclusion engage in 

hairdressing, petty trading and selling cooked food from their homes.10 Older women trade at 

the market, the motor park or the road side. Fulani women sell soured milk, millet pudding 

and butter at the village square, the motor park and the market. Men interviewed said their 

main articles of trade are cows, goats, sheep, grains, vegetables, groundnut oil and hides and 

skins which are taken to markets in southern parts of Nigeria. Tsafe traders buy provisions, 

clothing and furniture from Zaria and Kano, and palm oil, bananas, oranges, yams, and 

kolanuts from southern and western Nigeria. 

 

Farmers practice rain fed and irrigated farming. Crops cultivated through irrigated 

farming are mostly fruits and vegetables. Cereals and pulses like maize, millet, cotton, 

                                                      
9 Islamiyya are schools run for the purpose of imparting Islamic education to children by the Jama’atu Nasril 
Islam (JNI). They were later modified to also cater to the needs of adults who did not receive Islamic education 
as children. The curriculum of the Islamiyya schools include reading the Quran and its commentaries, Hadith, 
Islamic jurisprudence and other subjects deemed necessary by the JNI. The curriculum was expanded after the 
introduction of Universal Primary Education (UPE), supported by the government and UNICEF in 1973, to 
include some components of the formal primary school curriculum, such as English language and arithmetic. 
Women have agitated and won support to run their Islamiyya schools in Tsafe, Kalarin and other communities 
in rural and urban parts of northern Nigeria. Presently, the Islamiyya schools for women provide a curriculum 
of the Quran, Hadith, Tajwid, English, arithmetic, health science and home economics. For fuller discussion of 
women’s education in northern Nigeria, see Coles and Mack (1991). 
10 Some women who observe seclusion in northern Nigeria have become successful traders and own property 
(Pittin 2002). 
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cowpea and groundnuts are the main crops cultivated through rain fed farming. The main 

crop farmers cultivate is sorghum, which accounts for about 40 percent of total crops grown.  

Although women could own land through inheritance, they do not engage in farming 

because they are required to be in seclusion in accordance with religious injunctions. 

However, they can cultivate land by proxy by paying someone else to cultivate their farms 

for them. Alternatively, such farmlands are left in the care of brothers or other male relations 

to cultivate.  Older women and immigrant women from Arewa11 can work as hired labor to 

do farm activities like planting and picking cotton, peppers and cowpea, but they do not 

cultivate farms of their own.  

Community members identified three kinds of institutions in Tsafe, which are the 

traditional village government, the local government authority and voluntary associations.  

The traditional government consists of the emir and his council. The local government is 

responsible for administration on behalf of the state government. The local government 

provides social services, security, employment, and collects taxes.  Women do not participate 

in either the village or local government because according to community members, their law 

requires women to be at home and not participate in community politics. At present, there are 

20 community based associations in Tsafe doing community development work.  Members 

said community based associations complement government services by providing drinking 

water, sanitation, culverts construction and maintenance of schools for the community. 

Women do not participate directly in the associations identified but they contribute money or 

food whenever a community development activity such as culvert construction is taking 

place. However, women participate in their own associations in the Islamiyya schools.  

                                                      
11Immigrant Tuareg women from Niger republic who sell soured milk and provide casual labor in some towns 
of north western Nigeria. 
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METHODS 
Participation in social groups and associations is a common measure of social capital. 

Putnam (1993) ranked social capital in Italian regions according to a measure of density of 

membership in formal organizations. Authors have questioned the use of membership in 

formal organizations as a measure of social capital and by extension, collective action. For 

example, Krishna and Shradder (2000) noted that there exists uncertainty over which 

networks constitute social capital. Should research only focus on formal networks such as 

formally organized groups, or should informal organizations also be considered? Krishna 

(2001) found density of formal organizations to be a particularly inappropriate indicator of 

social capital in villages in Rajasthan, India because formal organizations there do not 

provide a reliable indication of voluntarism and cooperation among villagers. A locally 

relevant scale for measuring social capital was devised, which relied upon assessing 

participation in informal networks, as several such networks exist and villagers participate in 

such networks regularly.  Other authors (Petro (2001); Krishna (2001); Krishna and Uphoff 

(1999); Grootaert and van Bastelaer (2001); and Svendsen and Svendsen (2000)) found 

density of membership in formal organizations as the only measure of social capital to be 

inadequate and adopted supplementary measures.  

Similarly, this study adopts the method of measuring membership in formal 

organizations, supplemented by measuring membership in informal organizations and acts of 

cooperation, solidarity and reciprocity, such as joining others to solve common problems by 

community members, as more relevant measures of participation in collective action. This 

method was adopted because the use of density of membership in formal organizations as the 

only measure of social capital was found to be inadequate in the villages, where few people 
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are members of formal organizations and the majority, especially the poor and women, tend 

to participate in non formal networks and associations for support. Thus, focusing only on 

formal organizations holds the risk of rendering women’s networks invisible as they tend to 

rely more on informal ties for support (Hibbit,, Jones and Meegan 2000; Lowndes 2000; 

Moore 1990). 

It is argued that institutions do not have an ontological status apart from the human 

activity that produces them (Krishna 2001). Varying forms of human activity develop to deal 

with different needs and compulsions of life in different ecological and cultural settings. 

Networks, roles, rules, procedures, precedents, norms, values, attitudes and beliefs are 

different among people who have different patterns of life. As Lewis (2002) and Mayer and 

Rankin (2002) argue, measures of social capital that are suitable for one set of cultures can be 

irrelevant for others. As a case in point, the use of ‘trust’ as an indicator of social capital and 

collective action was found to be unsuitable among the Hausas and Fulani who have the 

culture of Kunya,12 which encourages shyness and modesty and hinders community members 

from saying they do not trust their neighbors when directly questioned.   

Data were generated using an adaptation of the Social Capital Assessment Tool 

(SCAT), developed in 1999 by Krishna and Shradder for the World Bank. The SCAT 

components adopted were developed after study of research instruments developed by 

different researchers and used in over 25 studies conducted in 15 countries worldwide 

(Krishna and Shradder 2000). In addition, elements of the instrument designed at the Saguaro 

seminar at Harvard University in 1999/2000, for a social capital community benchmark 

survey about ‘how Americans are connected to each other’ were also adapted and used.   

                                                      
12 Kunya(Hausa):Shame, shyness, modesty, appropriate behavior (Bargery 1934; Skinner 1996). 
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Interviews were conducted with community members individually and in groups in 

order to learn about community characteristics and establish the nature of participation in 

community groups and associations. The individual interview checklist included questions on 

personal characteristics, personal connections, exclusion, conflict resolution, solidarity, 

cooperation and reciprocity. Group interviews were used to complement individual 

interviews on issues of networks of mutual support, cooperation, exclusion, solidarity and 

reciprocity. This tool was used as a means of adding insight into the nature of social 

organization and collective action in the communities. 

Krishna and Shradder (1999) recommend that between three and six associations per 

community be profiled, but given timing constraints eleven associations in total were profiled 

for this study. The function of the organizational profile is to bring out the relationships and 

networks that exist among informal and formal community organizations, as well as assess 

the characteristics that may hinder or promote the building of social capital in a community.  

The organizations profiled were those identified by community members as key 

organizations during the individual and group interviews. The organizational profile was 

conducted by means of interviews with leaders and members. Both a men’s and a women’s 

association were profiled from each village, with the exception of Ringim, where only a 

men’s association, the Miyetti- Allah, was functioning at the time of the study, and where 

there are no women’s associations except biki and adashe relationships that only function 

during the of harvesting of farm produce or ceremonies and are therefore ad hoc and could 

not be profiled. 
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FINDINGS 
The nature of collective action in all the villages is divided into two categories; 

voluntary work for community development conducted through community based 

associations and self help cooperation through friendship groups and gayya,13as well as clan 

groups. Differences in patterns of participation in collective action were observed between 

men and women, between women, and between villages. 

Differences between men and women 
The nature of men’s participation in collective action differs from women’s 

participation in terms of the types of activities they engage in.  Men tend to be more 

concerned with community development, security or income generating activities. Two 

men’s associations, the Garewa Matasa club in Tsafe and the Miyetti Allah association in 

Ringim, are taken as examples.  The Garewa Matasa club was established about 30 years ago 

with community development as its purpose. Presently, the association engages in self help, 

community development and helping young people find jobs or trade. The association carries 

out community development projects including sanitation, building public toilets and 

maintenance of public property such as graveyards, mosques, roads, culverts and schools.  

The Garewa Matasa club is an umbrella organization to other community 

development associations in Tsafe. Members said that their association used to have strong 

links with community development associations in neighboring states such as Kano, Kaduna 

                                                      
13 Gayya(Hausa): Cooperative work (Bargery 1934) or communal labor (Skinner 1996) done for the community 
or when several people cooperate to assist an individual member of the community do a piece of work such as 
building a hut or clearing a field.  
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and Katsina. Members and leaders used to pay working visits to other associations in order to 

learn about how other associations conduct their affairs and participate in competitive games 

and musical festivals. Some of theses visits, especially the ones that involve games and 

musical festivals, were stopped when Shariah14 was adopted as the state legal system because 

such meetings were seen as encouraging social interaction between men and women who are 

not related by blood.15 The Garewa Matasa association has a good working relationship with 

the local government. Leaders said that they invite the government to contribute material or 

technical expertise to its projects. Presently, the association is working with the local 

government on the malaria eradication project.  

Leaders of the association interviewed said that the association is open to everyone in 

the community, except for women. The association did have male and female members until 

the adoption of Shariah, when women members were expelled. When women were members, 

they used to have the responsibility of teaching other women in the community about 

hygiene, nutrition and childcare.  

The Miyetti Allah association was started as a voluntary association in order to protect 

the interests of Fulani herders in both local and regional affairs.  It is a nationwide association 

with the national branch in Abuja, the state branch in Kaduna, the local government branch in 

Giwa, the district branch in Karau and the local branch in Ringim. The Ringim branch was 

started by the local government branch. The association engages in peace keeping between 

communities. Members said that their association aims is to maintain peace between farmers 

                                                      
14 Islamic legal system. 
15 Prior to the adoption of Shariah, ‘independent women’ participated in community based associations 
alongside men. Such women are seen as deviants by the society because they are not in the socially acceptable 
relationships of marriage, hence the derogatory term, ‘independent women’ is used to refer to them.  With the 
adoption of the shariah, in some sates of northern Nigeria, such women were expelled from community based 
associations. However, politicians continue use them to mobilize women in seclusion to come out to vote during 
elections.    



CAPRI WORKING PAPER NO. 58         OCTOBER 2006 
 

 

 

23

and Fulani herdsmen. Also, the association hopes to integrate Fulani people into local 

governance by getting representation in the government at all levels. 

Presently, the association participates in providing security to the community. It 

works with vigilante groups in the community and neighboring villages to patrol the forests 

and the villages in the area in order to safeguard the animals and people in the villages from 

thieves and cattle rustlers. Other activities include securing veterinary services for the 

animals and getting rights of passage through the cattle trails when they migrate to greener 

pastures during the dry season and rights to graze and water the cattle in designated areas. 

Members of Miyetti Allah are Fulani men who live in the locality. Hausa men can also 

join the association.  Leaders of the association said that only people with good character 

could join. The association does not accept people who are dishonest or of shady character. 

This is because the group’s activities involve a lot of security work. Members of Miyetti 

Allah also join other associations in the village like the vigilante association and farmers 

association. Members said their association has a strong relationship with the vigilante and 

farmers associations because their activities overlap. They give each other help and often 

work in collaboration with each other on security duties.   

Women engage in different spheres of activities.  They tend to cooperate for mutual 

support for small-scale savings, house and farm work, childcare, petty trading and education 

in communities where women have limited access to formal education. The activities of two 

women’s associations, FOMWAN in Kalarin and the Women’s Choir in Gamashina, are 

presented as two examples.  

FOMWAN association in Kalarin was started by two educated women in order to 

provide basic religious education to women who did not have the opportunity to be educated 
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as children, so that they could acquire a better understanding of their rights and obligations in 

day-to-day life. Leaders of the association said they used the opportunity of Islamic revival in 

northern Nigeria to press for women’s education and designed a syllabus that includes 

elements of western adult education. The leaders said that they lobbied community leaders 

for land to build their school and the local government to provide teachers. Land was 

provided by the emir, and two additional houses which were converted into classrooms and 

childcare crèches were donated by other community leaders. 

Presently, the association has adult education classes for women, a primary school 

and a nursery school. The adult education syllabus includes branches of Islamic knowledge 

(Quran, Hadith, Fiq, Sira, Tajwid), English, math, health education and social studies. Skills 

like knitting, sewing, and soap making are also taught. Members explained that they use the 

association to engage in income generating activities such as petty trading between members. 

They cooperate to save money through adashe savings and also exchange labor for 

housework and childcare.  

Members said their association has good relationships with other community 

associations. The association collaborates with Jama’atu Izalatul Bid’a Wa Ikamatus Sunnah 

(JIBWIS) and has collaborated with most organizations involved with community 

development. Members of FOMWAN attend meetings of their association in the village and 

also participate in the activities of other associations in the village and beyond. For example, 

they collaborate with JIBWIS to run both a school for women and a crèche for women 

attending school, and they participate in the activities of Kalarin Youth Congress. FOMWAN 

has also contributed financially to community development activities, such as the 

construction of a maternity hospital and village drainage, by imposing taxes on members. 
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Members have also collaborated with the Women’s Economic Advancement Program of the 

Federal government (WRAPA) on HIV/AIDS campaigns. 

The Women’s Choir in Gamashina is a church based organization that began as a 

church choir. Members started helping each other on the farm and with food processing like 

dehusking and milling. The association was modified to include rotational farm work and 

help with housework and childcare for members. Leaders are elected every two years on the 

basis of their perceived ability to work with other people and their hard work on the farm. 

Presently, leaders of the association are the uwar zumunta (leader of association), the choir 

mistress, the secretary and the treasurer. 

The leader of the association said the association has regular meetings and a scheme 

of work that members follow. The association also has rules and regulations that the secretary 

reads to new members when they join. Decisions are taken jointly by members after 

consultation. Members said that they vote on issues that they do not all agree on.  The 

treasurer and the leader of the association are responsible for the finances of the association. 

Money for the association is generated by members selling their farm labor to community 

members. Some of the money generated is used to purchase grains during harvest and the rest 

is shared by the group’s members. The grains are stored and sold to members at cheap rates 

during scarcity and the money is saved for future use. 

In the case studies presented, men’s associations engage in construction and repairs of 

community structures, while women’s associations engage in helping other women with 

domestic work and costs for ceremonies such as biki, teaching other women how to read and 

write and visiting them. Men’s activities are carried out in the public sphere while women’s 

activities are conducted primarily in the home and in such socially approved spaces as the 
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Islamiyya schools. This difference implies that men are engaged with the maintenance of 

their control over the public sphere and women are engaged in traditional women’s roles of 

caring in the domestic sphere. 

In all of the villages visited, women are responsible for housework, including 

cooking, cleaning, taking care of young children and the elderly, as well as helping out on the 

farms or processing farm produce at home.  Such duties keep women home bound, leaving 

them with less time to engage in associational activity.  Men, on the other hand, are expected 

to provide the family with food and other needs, which are theoretically obtained outside the 

home. Also, men are expected to participate in public affairs such as trading in the village 

markets, village square and visiting the ward and village heads to show allegiance or to 

discuss community matters. Thus, men’s patterns of collective action will tend to be 

instrumental in terms of being engaged in activities that involve community decision making 

and adding to resources they already own. Women will tend to be more engaged in nurturing 

actions or maintenance of resources they already own (Lin 2001a) which correspond to their 

gender roles.  However, in reality, it is recognized that women play larger and significant 

roles in providing food for the family than is recognized by the society, as has been argued by 

Imam (1993), Callaway and Creevey  (1994) and  Pittin (2002). 

Differences between women 
Differences in patterns of participation in collective activities were observed between 

women depending on the socio-cultural characteristics of the villages. In this light, patterns 

of participation take different forms in Muslim and Christian communities as well as in 

communities with differing clan systems. Women in Muslim communities tend to engage in 

collective action for mutual support in informal structures of biki and adashe relationships. 



CAPRI WORKING PAPER NO. 58         OCTOBER 2006 
 

 

 

27

These relationships, which were found in Ringim, Tsafe and Kalarin, are set up to address a 

particular pressing problem, such as help with childcare and housework Other avenues for 

collective action were the formal associations with written constitutions and elected leaders 

such as the Islamiyya based groups found in Kalarin and Tsafe.   

Women in Muslim communities such as Tsafe and Ringim, and to a certain extent 

Kalarin, are discouraged from participating in village development activities because of 

seclusion and tend to be restricted to Islamiyya associations because societal norms restrict 

women’s participation to women-only associations. Women in such communities use 

Islamiyya schools to engage in other forms of support activities such as the ubiquitous 

adashe and biki groups and petty trading.  Adashe group participants interviewed said that 

they contribute a fixed amount of money, grains or labor at specified intervals to one member 

of the group on a rotational basis, until every member of the group has a take from the pot.  

Some of the adashe groups are formal with a constitution and elected leaders and some are 

informal.  Members of the informal groups interviewed said that they do not have formal 

group meetings or a constitution and participation is guided by unwritten rules and based on 

trust and reciprocity. 

Unlike adashe, biki is not a group but a set of relationships women have with other 

women in order to provide assistance towards the costs of ceremonial activities like 

weddings and child naming ceremonies.  Those who are in biki relationships with other 

women said the relationship works on the basis of reciprocity, where woman A gives woman 

B a gift of £1 during a ceremonial activity like a wedding or childbirth.  Woman B is 

expected to return the gift of £1 with a small mark-up to woman A at another time in the 

future when A is celebrating something.  This exchange of gifts goes on for a long time, each 
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time increasing in value until the parties involved decide to put an end to it.  A woman can 

have several biki partners in the community depending on her age and social status. Biki is a 

part of Hausa culture and is practiced more in Tsafe, Ringim and Gamashina.  Like adashe, 

biki relationships are based on reciprocity and trust.  A possible explanation as to why such 

relationships continue to function with an apparent lack of structure is that such structures 

predate modern banking (Woolcock 2001). In addition, they provide reliable safety nets and 

it is thus in the interest of all members to cooperate since rent seeking behavior carries social 

stigma. 

A departure from strict norms of seclusion which limit women’s access to education 

and jobs was observed in Kalarin, a predominantly Muslim community. Women participate in 

the public arena and are employed by the local government as teachers, nurses, accountants 

and secretaries because they have acquired some education and therefore are qualified to take 

up paid employment. Women in Kalarin perceive the adoption of Shariah as a positive 

development because it allows them access to employment and income:  

“Women have the same access as men. About 10 years ago, women did not take 

government jobs because they were not qualified and were restricted by purdah. This has 

changed with the creation of Islamiyya schools. Women have realized that their religion does 

not restrict them from taking paid employment. They now go to school, work in government 

ministries in the local authority. There is some relaxation about purdah and more women are 

freed to seek a livelihood” (Group discussion with women, Kalarin 06/07/02). 

Women in Kalarin participate in Islamiyya groups, clan groups, work-based adashe 

groups and community development associations such as Kalpodwale, a women’s association 

concerned with making peace between conflicting parties in the community. Arguably, 
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women in Kalarin are able to participate in their communities because the social system 

allows broad based participation of community members.16  

The pattern observed in Kalarin could also be explained by the long presence of 

Christian missionaries in Kaltungo. People of Kaltungo take pride in being the most educated 

in the district.  Missionary activity in the area was started by the Sudan Interior Mission 

(SIM), now the Evangelical Church of West Africa (ECWA), in 1917.  Opportunity to acquire 

some education enabled men as well as women to be eligible for employment and earn better 

incomes than those who had less access to education. Thus, education has raised the social 

class of women as well as men in Kalarin and may contribute to women’s participation in 

collective action.  

Women in Kalarin face fewer restrictions of seclusion because they are not Hausas 

and thus are not subject to Hausa norms of appropriate female behavior, such as kunya,17 

which keep women subservient to men and elders within the household. These norms are 

often transcended to the larger community. The clan system allows some roles for women’s 

participation in the community even though such participation is gendered. Many women in 

Kalarin work outside of the home in hospitals, schools, and the local government secretariat, 

although they are expected to wear the hijab and express modest behavior in public.  

                                                      
16 There is an apparent tension and struggle of dominance between Tangale and Islamic cultures in Kalarin.  On 
the one hand, the people identify with their culture and aspects of the culture such as divisions into clans that 
regulate their lives.  The role of women within the clan structure allows them some participation in terms of 
responsibility for settlement of disputes between women as well as men.  On the other hand, they also want to 
identify with their acquired religion as well as its associated practices.  On the question of women, Islamic 
teaching has been interpreted as saying that women are to be segregated and cared for within the household by 
men so that they can be protected.  However, the people seem to accommodate Islamic culture within their 
Tangale culture by allowing women to leave the home to work if wearing appropriate body covering, and 
restricting them from going to the market.  
 
17 Shame, shyness, modesty, appropriate behavior (Bargery 1934; Skinner 1996) 
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The women in Tsafe live totally different social realities. Historically, the Hausa 

society is feudal (Perchonock 1985; Hill 1982; Callaway and Creevey 1994; Coles and Mack 

1991; Trimingham 1959) and the coming of Islam consolidated a gender ideology where 

women were ascribed roles outside of the public domain and men assumed their 

decisionmaking roles (Callaway and Creevy 1994; Trimingham 1959). These changes have 

led to less participation of women in the public space.  Thus, women in Tsafe and Ringim 

participate less in community groups and institutions because societal norms do not support 

such participation.  Alternatively, women in these villages participate in biki and adashe 

activities without restrictions because the groups are exclusively female and the norms of 

group participation do not require meetings. Agreements of association are verbal and based 

on trust.  Most importantly, the norms of adashe groups do not contravene religious/cultural 

norms in Tsafe and Ringim communities.   

Differences between villages 
Differences in patterns of collective action were also found between villages. Some of 

the findings reflect the socio-cultural characteristics of particular sub-groups. The differences 

are observed between Muslim and Christian villages as well as between villages with clan 

system and those without. People participate more in collective action in clan-based 

communities than in communities which are not clan based. This is because the clan structure 

allows the broad based participation of people in decision making in their communities 

through representation. For example, men as well as women participate in collective action in 

Madakiya, Poshereng and Kalarin, all of which are structured according to clans where 

people are represented in village government. Madakiya and Kalarin communities are 

presented as examples.   
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Madakiya is made up of 13 lineages which make up the Batadon community.  

Community members are divided into seven founding clans of the village. Community 

leaders and members said that the population of Madakiya is about 8,000. This is made up of 

about 1,000 households that are divided into groups of 50 – 100 households as units of 

administration. The people of Madakiya regard themselves as descended from the same 

ancestor. Also, the majority of people in Madakiya are Christian. Because of their common 

ancestry and shared religion, there is very strong bonding through the clans and the church. 

Social interaction is very dense as there are a lot of inter-relationships between families, 

households, clans, the Batadon and church associations.  

All of the clans are run as associations with elected leaders, and all the clans together 

make up the Batadon under which all village clans organize. It is the biggest village 

association, which is stratified into the big village meeting, clan groups, and households. 

Community members said each level of Batadon functions as an association, with a 

constitution and elections. Women are active members of the associations at each level. 

Women participate in the association through the women’s wing. At the household level, 

women attend the household meetings and have a say in decisionmaking. The leaders of the 

women’s wing and the men’s wing are delegates to the meeting of the clan, where the 

delegates to the larger Batadon are elected. Women participate at all the levels of clan 

hierarchy. Their main functions are to check discipline of children and project the concerns of 

women from the household to the clan.  

People become leaders in Kalarin through elections in the traditional system as well 

as the modern system of governance. People are nominated for election on the basis of their 

character. For example, the emir is elected by village, ward, clan heads and ministers. The 
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person elected is normally from those eligible for the post from the ruling family. Also, ward 

heads and village heads are elected in the same way as the emir. Other people become leaders 

in the community because of their demonstrated good characters like honesty, humility and 

generosity.  Men as well as women are informal leaders in the community. Community 

members said age, educational achievements, and wealth of an individual in addition to good 

character gives a person influence in community affairs. Women can become both formal and 

informal leaders.  

Women participate in community governance through their clans in Madakiya and 

Kalarin. Women leaders use their clans to project the concerns of women to the traditional 

authority and the local government. Women are thus able to participate in village decisions 

through their clans, households, wards, associations, organizations, schools, and places of 

work. However, men make the major decisions (e.g. concerning the collection of taxes or the 

settlement of land disputes) in the village and women are not normally invited to such 

decisionmaking meetings.  

Thus, even within such seemingly egalitarian social arrangements, women are still 

relegated to non-decisionmaking roles in collective activities. For example, in communities 

such as in Kalarin and Madakiya where women participate alongside men, they tend to  be 

restricted to traditional women’s roles of cooking and fetching water and sand during village 

development activities, and do not make decisions.  This perpetuates women’s subordinate 

social position and limits women’s abilities to  negotiate changes to their positions since they 

do not participate in making decisions.  

Patterns observed also suggest that people tend to participate less in collective action 

in communities with feudal type systems of village government. In the communities with 
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feudal type social arrangements, such as Tsafe and Ringim, women as well as men participate 

less in community associations where group participation is a recent innovation.  For 

example, men interviewed in Ringim said that they started participating in community 

associations in the village when the government initiated Mass Mobilization for Social 

Justice and Economic Recovery (MAMSER) in 1992, which encouraged the formation of 

community groups and associations as part of the government’s rural development policy. 

Community groups and associations are not part of Hausa social organization. Those found 

in Ringim are ad hoc groups set up to confront certain problems.  Examples are gayya, 

amongst men, which is convened to deal with immediate problems such as road repairs, 

harvesting farm produce and building huts and barns.  Amongst women, gayya is convened 

to supply domestic labor such as for making the floor of the hut or room (dabe), room 

decoration (jere) or other needs as they arise.18  Formal associational activity is not part of 

the social organization of gayya.  The practice of formal associational activity was adopted 

through social interactions with people from other places who have hometown associations. 

In addition, contact with the west exposed people to western forms of political participation.  

Thus, trade unionism and trade associations, as well as promotions by the government such 

as MAMSER, became the privilege of men, because of their public character. 

Although Islamic teachings stress the importance of the umma (community), the 

hierarchical nature of government and politics and traces of feudalism in Hausa communities 

(Hill 1982) makes cooperation difficult between privileged and ordinary (talakawa) members 

of the community outside the space of religion. Community development activities under the 

                                                      
18 Dabe and jere are social events for women, when a woman invites her friends and relations from near and far 
to come and help her to redecorate her hut. This is usually accompanied by merriment, which involves cooking 
and singing to rhythms beaten on the calabash (kwarya).  
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auspices of religion are mostly done for charity such as graveyard maintenance and the 

giving of alms to the needy.  Such activities tend to be unstructured, highly gendered and 

dominated by men.  For example, only men get together to maintain the community 

graveyards in Tsafe and Kalarin because the internment part of funerals is a man’s domain 

and no women are allowed.  With the establishment of Shariah as state law, community 

members now engage in improving Islamiyya schools in Tsafe and Kalarin.  This 

development is important for women because they are now actors in an arena from which 

they were hitherto excluded. 

Women’s associations make use of other associations  
Participation in collective action takes place in associations both formal and informal. 

Bigger and more powerful associations tend to have reno (nursing) relationships with 

smaller, resource-weak associations in the community and in neighboring communities. This 

is a relationship whereby the more powerful associations take the smaller associations under 

their wings and nurture them through the training of leaders and the sharing of facilities until 

the smaller associations are strong enough to stand on their own feet. 

Women’s associations tend to make use of reno relationships in order to participate in 

collective action. Two women’s associations which use the structures of more powerful 

community associations to function are given as examples.  The Women’s Da’awa group in 

Tsafe was initiated by a few women in Tsafe in order to give other women in the community 

the opportunity to receive an education. The leader of the association described the purpose 

of the association as eliminating ignorance, facilitating better understanding of the Muslim 

religion and providing mutual support.  The association is involved in setting up women’s 

classes and teaching the Quran, Hadith, Tauhid English, arithmetic and hygiene. Their school 
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started with one class in Tsafe and now has 42 classes in Tsafe and neighboring villages of 

the emirate.   

The leader of the association said they did not have any money when they started the 

association, but the association now receives a monthly donation of N5,000 (£25) from the 

state government in the state capital. The money is used to buy books and stationery for the 

schools. The association also works under the umbrella of JIBWIS, which provides 

classrooms teachers for the school and designs the curriculum. Members of the association 

said they also collaborate with the larger FOMWAN, as most of their activities are similar 

and both are nursed by JIBWIS.  

The People’s Democratic Party (PDP) women’s wing is a relatively new association 

started by a Madakiya woman. According to the members, “…Angelina invited all women 

leaders and told us that women are participating in politics and government in other places 

and women in Madakiya are left behind. She advised us to join a political party so that we 

can have a say in government. Women who were at that meeting started the women’s wing of 

PDP.” The purpose of the association is to bring about the political participation of women in 

Madakiya and to bring the government closer to women. Members said they intend to 

nominate and elect a woman who will represent the aspirations of women in the village. She 

must be willing to give assistance to poor women and also have concern for orphans and 

widows.  

At the time of this study, the party had about 120 members, all women from 

Madakiya who join the party because they aspire to participate in making decisions. 

Members said that participating in the party helps women gain independence.  Leaders are 

elected by ballot from the wards, so that each ward has a chance of a leadership position. 
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Leaders are elected to serve for two years. At the time of this study, members were intending 

to support a woman to contest local government elections   

In addition to campaigning for political power, the association also engages in 

cooperative farming. Members rotate farm labor on each others’ farms and also sell their 

labor. Money or farm produce generated is shared between members. Also, grains are bought 

during harvest and kept to be sold when the prices go up. Profits are shared between 

members. 

Members of the party are also members of the larger PDP party. “If we have a 

problem, we tell the councilor who pushes our problem to the local government so that we 

get a solution.” In this way, the women’s wing relies on the bigger PDP for financial support 

from the national party to run their campaigns Leaders of the association attend meetings of 

the PDP as well as the Unity Forum in Kafanchan, where they said they get ideas about how 

to run their party. Members said they invite other associations to their activities and are also 

invited to the activities of other associations. As one member noted, “we have zumunta19 with 

women who do not participate in the party, such as women in our wards.” 

Women’s groups in Madakiya such as the PDP make use of the structures of the 

larger and more powerful PDP as well as Batadon, which is an umbrella village association, 

to function. Members of Batadon interviewed said that their own association has little access 

to powerful institutions such as the local government but when they liaise with the bigger 

village association, they get both a voice within the association and access to the resources of 

the local government.  

                                                      
19 Zumunta (Hausa): relationship through blood or marriage. Close relationship between people. Also refers to 
women’s friendships and associations. 
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Other examples of associations which make use of structures of other institutions to 

function are the adashe associations formed in the work place, such as school teacher groups 

which operate within the school system. Examples of the use of formal structures by adashe 

groups were found in the adashe groups of Madakiya central primary school and secondary 

school and at the Kaltungo local government secretariat, which draws membership from 

Poshereng and Kalarin.  These are run as formal associations with elected committees and 

constitutions that delineate how members take turns to get the pot.  

Paulina Andrew, a school teacher in Madakiya, said that the adashe group she 

belongs to is run like an association, but is controlled by the headmistress who is the Uwar 

adashe.20 Members make monthly contributions that are deducted by the uwar adashe from 

member’s wages in order to prevent members from refusing to contribute once they have had 

their turn at the pot.  The groups regulated by written laws and committees are modern 

inventions and suggest a crisis of trust, which may accompany heterogeneity of membership.  

The adashe groups practiced by housewives have no written laws and are based entirely on 

trust.  Two reasons could be forwarded as explanations for this.  One is that the practice of 

adashe predates modern western education and western ways of organizing and is suited to 

non-literate populations.  The other explanation from social capital literature is that 

community members have played the prisoners dilemma21 many times and have reached an 

                                                      
20 Mother of adashe or the convener of such groups. She is normally an older woman who is relatively well off 
and can be trusted to collect and disburse contributions. Interviewees said there are some rogue adashe mothers 
who show favoritism regarding the disbursement of contributions or embezzle the money contributed. Such 
women are ridiculed in songs and folk tales or may be taken to local courts.   
21 The prisoners’ dilemma is based on rational choice theory, which argues that social life constitutes the 
aggregated outcomes of all individual rational choices. The maximized individual outcome is contingent upon 
the effects of others’ actions (Misztal 1996). In this formulation, each actor considers what they are likely to do 
and then makes the best choice to maximize his or her benefits.  
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equilibrium (Ostrom 1996; Putnam 1993; Misztal 1996) in which there are clear sanctions for 

defaulting.  

Although women make use of other structures in order to participate in associational 

activity, borrowed structures might serve to limit women’s agency and perpetuate their 

subordination. For example, through the JIBWIS and JNI men control activities where 

important decisions about women’s Islamiyya school curriculum are taken. Also, women’s 

interests are likely to be dominated by men’s interests within the PDP political party in 

Madakiya where women are trying to gain political power. Within these organizations 

women are dominated and excluded to the ‘women’s wing’ which suggests that they may not 

be able to negotiate change within such structures. In such collaborations, women’s networks 

are subsumed under more powerful men’s or other community networks.  Women could then 

find it difficult to negotiate changes because they are working within male-biased structures 

over which they have no control.  

Alternatively, it could be argued that women organize within masculine structures 

because doing so enables them to negotiate for incremental advances without challenging 

outright the structural systems that disadvantage them. For example, women in Tsafe and 

Kalarin observe seclusion but are allowed out of their homes to go to Islamiyya schools. 

Within the space of such schools, women are able to build other support networks to help 

with house work and child care and to pay for ceremonial expenses. In this context, women 

may be engaging in a patriarchal bargain (Kandiyoti 1988) by attending Islamiyya schools 

that do not contravene the gender ideology of the communities in order to create their own 

space and expand their social networks, which are important sources of support. Put another 

way, women are actively manipulating the enabling condition of the social structure, namely 
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their right to education, in order to negotiate for better conditions for themselves by using the 

approved social space to engage in networking for mutual support and some economic 

activity. Referring to a verse in the Quran which says that “with every hardship there is ease,” 

leaders of FOMWAN said that they are using that “ease” to create spaces for themselves.  

CONCLUSION 
In the case studies presented, men and women participate in collective action for 

different purposes. Men engage in community development work, such as building schools, 

roads and culverts, while women engage in care giving activities, such as providing mutual 

support for house and farm work and childcare. Men also tend to participate more in 

community development associations because of their public orientation and relative power 

roles within communities. Women tend to engage in informal networks, such as school runs, 

child-care and adashe and biki networks. These divisions emanate from men’s and women’s 

different social positions and gender roles. While men’s participation in collective action is 

instrumental in maintaining their control of public space, women’s participation tends to 

reflect their domestic orientation and is in keeping with their traditional gender roles.  

Gender-differentiated participation in collective action is more pronounced in Muslim 

communities, Women in Muslim communities have limited access to community institutions 

and in turn, they have less access to the resources embedded in such institutions and may be 

poorer as a result. The implication of this is that women will continue to remain poor, or their 

poverty may worsen as a result of restrictions on interaction and community participation, 

especially with the legislations of Shariah, unless there is a change to allow them to have 

access to education, markets, community associations and institutions because this has the 
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potential to increase their participation in decision-making, improve their economic situation 

and the general welfare of the household which may diffuse to the entire community. Without 

such change, women will continue to be subordinated in society, excluded from decision-

making and isolated from sources of income and support for their livelihoods. This will mean 

increased poverty for women, the household and the entire community. 

However, the case studies reveal that within these confines, women are challenging 

their social positions by engaging incrementally in the public arena. For example, the 

FOMWAN members in Kalarin have built and run their own schools, and the members of the 

women’s cooperative society in Madakiya have provided classroom furniture for the village 

schools and are also members of political parties at the village and district levels. Such 

participation by women suggests that they are moving beyond the maintenance of their 

structural position to negotiate within the established social structure for better conditions.  

Women’s participation in associational activity in northern Nigeria could be looked at 

from two tiers.  First, women’s groups tend to be more effective in responding to the needs of 

women. The FOMWAN in Kalarin and Tsafe as well as the Women’s Multi-purpose 

Cooperative Society in Madakiya are good examples. Second, women’s groups fare better 

when they collaborate or have support from the men’s groups because the men’s groups tend 

to have better political connections and access to resources within and outside of the 

community.  In this case, an effective strategy for collective action is collaboration between 

men’s and women’s groups rather than separatism or integration given the socio-cultural 

characteristics of communities in northern Nigeria.   

The findings suggest that policymakers and development organizations in northern 

Nigeria must pay more attention to social contexts in order to understand the power and 
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gender structures as well as the rules and norms which shape social interaction and which 

may determine the types of social capital men and women access.  



CAPRI WORKING PAPER NO. 58         OCTOBER 2006 
 

 

 

42

REFERENCES 
Abdullahi, J. P. 1992. Women in Agriculture (WIA) concept, the role of specialized units and 

unified extension systems. UAES . Agricultural orientation Course for Women in 
Agriculture (WIA) Agents of Katsina State ADP.  National Agricultural Extension and 
Research Liaison Services.  Zaria, Nigeria: Ahmadu Bello University. 

 
Atala, T. K., and S. Tarfa. 1991. A Survey of women's groups in Kaduna State, Nigeria 

Institute for Agricultural Research (IAR).  Zaria, Nigeria: Ahmadu Bello University. 
  
Bargery, G. P. 1934. A Hausa-English dictionary and English-Hausa vocabulary. Oxford: 

Oxford University Press. 
 
Baron, S., J. Field, and T. Schuler, ed. 2000. Social capital: Critical perspectives. Oxford, 

Oxford University Press. 
 
Bebbington, A., A. Kopp., and D. Rubinoff. 1997. (2001). From chaos to strength: Social 

capital, rural people's organizations and sustainable rural development.  Washington, 
D.C.: World Bank.  

 
Besmer, F., E. 1983. Horses, musicians and gods. Westport, Conn.: Bergin and Garvey 

Publishers Inc. 
 
Boserup, E. 1970. Woman's role in economic development. London, Earthscan. 
  
Bourdieu, P. 1986. The forms of capital. Handbook of theory and research for the sociology 

of education. J. G. Richardson. New York, Greenwood: 241-58. 
 
Bourdieu, P. 2001. Masculine domination. Cambridge: Polity. 
 
Callaway, B. 1987. Muslim Hausa women in Nigeria:Tradition and change, New York: 

Syracuse University Press. 
 
Callaway, B., and Creevey, L. 1994. Women in the informal economy. London: Lynne Reiner. 
 
Chale, F. 1990. Summary of a study of problems/constraints on extension delivery to rural 

women in the five project states of Nigeria. Samaru, Zaria Nigeria: National 
Agricultural Extension and Research Liaison Services. 

 
Chambers, R. 1997a. Paradigm shifts and the practice of participatory research and 

development in power and participatory development: Theory and practice.  London: 
Intermediate Technology Publications. 

 



CAPRI WORKING PAPER NO. 58         OCTOBER 2006 
 

 

 

43

Chambers, R. 1997b. Whose reality counts? Putting the rirst last. London: Intermediate 
Technology Publishers. 

  
Coleman, J., S. 1988. Social capital in the creation of human capital. American Journal of 

Sociology 94: S95-S120. 
  
Coles, C., and B. Mack. 1991. Women in the 20th century Hausa Society. Wisconsin: 

University of Wisconsin Press. 
 
De Haan, L., J. 2000. Globalization, localization and sustainable livelihood. Sociologia 

Ruralis 40 (3): 339-365. 
 
Field, J. 2003. Social capital. London: Routledge. 
  
Fine, B. 2001. Social capital versus social theory. London: Routledge. 
  
Fox, J. 1996. "How does civil society thicken? The political construction of social capital in 

rural Mexico." World Development 24 (6): 1089-1102. 
  
Fukuyama, F. 1996. Trust: The social virtues and the creation of prosperity. London, 

Penguin. 
  
Fukuyama, F. 2001. Social capital, civil society and development. Third World Quarterly 

22(1): 7-20. 
 
Furniss, G. 1996. Poetry, prose and popular culture in Hausa. Edinburgh: Edinburgh 

University Press. 
  
Freire, P. 1976. Education, the practice of freedom. London: Writers and Publishers 

Cooperative. 
  
Glennon, L., M. 1979. Women and dualism: A sociology of knowledge Analysis. New York: 

Longman. 
  
Granovetter, M. 1974. The strength of weak ties. American Journal of Sociology 78 (6): 

1360-1380. 
 
Grootaert, C., and  T. van Bastelaer. 2001. Understanding and measuring social capital: A 

synthesis of findings and recommendations from the social capital initiative. 
Washington, D.C.:  World Bank. 

 
Guijt, I., and Andrea Cornwall. 1995. Critical reflections on the practice of PRA. PLA Notes 

24: 1-6. 
  



CAPRI WORKING PAPER NO. 58         OCTOBER 2006 
 

 

 

44

Guijt, I., and Meera Kaul Shah. 1998. Waking up to power, conflict and process. The myth of 
community. I. Guijt, and Meera Kaul Shah. London: Intermediate Technology Books: 
1-23. 

 
Haraway, D. 1988. Situated knowledge: The science question in feminism and the privilege 

of partial perspective.  Feminist Studies 14: 575-599. 
 
Harding, S. 1991. Who’s science? Who’s knowledge? Thinking from women's lives. Ithaca 

NY: Cornell University Press. 
 
Hibbit, K., P. Jones., and R. Meegan. 2000. Tackling social exclusion: The role of social 

capital in urban regeneration on Merseyside - from mistrust to trust?" European 
Planning Studies 9 (2): 141-61. 

 
Hill, P. 1982. Dry grain farming families: Hausaland (Nigeria) and Karnataka (India) 

compared. Cambridge: Cambridge University Press. 
 
Hoogvelt, A. 1997. Globalization and the post colonial world: The new political economy of 

development. London: Macmillan. 
 
Illich, I. 1984. Eco-paedagogics and the Commons.  In Education and development, ed. 

Garret, R. M. London: Croom Helm: 4-13.   
  
Imam, A. 1993. If you won’t do these things for me, I won’t do seclusion for you: Local and 

regional constructions of seclusion ideologies in practice in Kano, Northern Nigeria. 
Brighton, UK: Sussex. 

  
Jiggins, J., R, K. Samanta, and J.E. Olawoye. 2000. Improving women farmers access to 

extension services, Sustainable Development Department.   Rome: FAO.  
  
Kandiyoti, D. 1988. Bargaining with patriarchy. Gender and Society 2 (3): 274 - 290. 
 
Karanja-Diejemaoh, W. M., and J. Scott. 1988. Social structure, economic independence and 

the status of nigerian women: The dialectics of power. In Nigerian women and 
development, ed. Ogunsheye F.A.  Nigeria: Ibadan University Press: 35-45. 

 
Krishna, A., and Uphoff, N. 1999. Mapping and measuring social capital. Washington D.C.: 

World Bank. 
  
Kaul, R. N. 1993a. Gender issues in farming. Journal of Farming Systems Research 3(2). 
  
Kaul, R. N. 1993b. An overview of agricultural mechanization in context of women’s 

participation. Commonwealth regional workshop on the role of women in agriculture.  
Zaria, Nigeria: Ahmadu Bello University. 

  



CAPRI WORKING PAPER NO. 58         OCTOBER 2006 
 

 

 

45

Krishna, A., and E. Shradder. 1999. Social capital assessment tool. Conference on social 
capital and poverty reduction. Washington, D.C.: World Bank. 

  
Krishna, A., and E. Shradder. 2000. Cross-cultural measures of social capital: A tool and 

results from India And Panama. Washington, D.C.: World Bank. 
  
Krishna, A. 2001. Moving from the stock of social capital to the flow of benefits: The role of 

agency. World Development 29(6): 925-943. 
  
Lewis, D. 2002. Civil society in African contexts: Reflections on the usefulness of the 

concept. Development and Change 33 (4): 569-586. 
  
Lin, N. 2001. Social capital: A theory of social structure and social action. Cambridge: 

Cambridge University Press. 
  
Lowndes, V. 2000. Women and social capital: A comment on hall's 'social capital in Britain." 

British Journal of Political Sciences 30: 533-40. 
 
Maigida, D. N. 1993. Baseline Survey of women's activities in four villages of Northern. 

Ahmadu Bello University, Zaria: Nigeria. 
 
Maigida, D. N. 2000. Factors Affecting The Participation of Women Farmers In Women in 

Agriculture (WIA) Programme in Plateau State Agricultural Development 
Programme, Nigeria. Agricultural Economics and Rural Sociology. Ahmadu Bello 
University.  Zaria: Nigeria. 

 
Mayer, M., and K.N. Rankin. 2002. "Social Capital and (Community) Development: A 

North/South Perspective." Antipode 34(4): 804-8. 
  
Mayoux, L. 2001. "Tackling the Down Side: Social Capital, Women's Empowerment and 

Micro-Finance in Cameroun." Development and Change 32: 435-64. 
  
Misztal. B., A. 1996. Trust in modern societies. Cambridge, Polity. 
 
Mohan, G. 2002. Participatory Development. The Companion to Development Studies.  

Vandana D. and R.B. Potter. London, Arnold: 49-54. 
  
Molyneux, M. 2002. Gender and the silences of social capital: Lessons form Latin America." 

Development and Change 33(2): 167-88. 
  
Moore, G. 1990. "Structural Determinants of Men's and Women's Personal Networks." 

American Sociological Review 55(5): 726-735. 
  
Morrow, V. 1999. "Conceptualising Social Capital in Relation to the Well-being of Children 

and Young People: A Critical Review." Sociological Review: 744-65. 
  



CAPRI WORKING PAPER NO. 58         OCTOBER 2006 
 

 

 

46

Narayan, D. 1997. Voices of the poor:  Poverty and social capital in Tanzania. 
Environmentally and Socially Sustainable Development Studies and Monograph 
Series: 1-80.  Washington, D.C.: World Bank. 

  
Narayan, D., and P. Lant. 1997. Cents and sociability: Household income and social capital 

in rural Tanzania. Washington, D.C.: World Bank. 
  
Narayan, D. 2000. Bonds and bridges. Washington D.C.: The World Bank: 1-44. 
  
Nelson, N., and Wright, S. 1995. Participation and power. In Power and participatory 

development: Theory and practice, ed. Nelson, N., and S. Wright. London: 
Intermediate Technology  Publications. 

 
Oakley, P. 1991. Projects with people: The practice of participation in rural development. 

Geneva: International Labour Organization. 
  
Ostrom, E. 1996. Crossing the great divide: Co-production, synergy and development. World 

Development 24 (6): 1073-1086. 
 
Petro, N. 2001. Creating social capital in Russia: The Novgorod model. World Development 

29 (2): 229-224. 
 
Perchonock, N. 1985. Family, class and modes of production: Notes on the material bases of 

women's oppression.In Women and the family in Nigeria, ed. Imam, A.M and H. 
Omole.  Dakar, Senegal: Codesria Books. 

  
Pittin, R. I. 2002. Women and work in Northern Nigeria: Transcending boundaries. 

Basingstoke, UK: Palgrave Macmillam. 
 
Portes, A., and P. Landholt. 1996. The downside of social capital. The American Prospect 

(26): 18-21. 
  
Portes, A. 1998. Social capital: Its origins and applications in modern sociology. Annual 

Review of Sociology 24(1): 1-26. 
  
Putnam, R.D. 1993.  Making democracy work: Civic traditions in modern Italy. Princeton, 

N.J.:  Princeton University Press. 
  
Quigley, K., F. 1996. Human bonds and social capital. ORBIS 40 (2): 333-342. 
  
Reinharz, S., and L. Davidman. 1992. Feminist methods in social research. Oxford: Oxford 

University Press. 
  
Robson, E. 2000. Wife seclusion and spatial praxis of gender ideology in Nigerian 

Hausaland. Gender, Place and Culture 7 (2): 179-199. 
  



CAPRI WORKING PAPER NO. 58         OCTOBER 2006 
 

 

 

47

Rowlands, J. 1995. Empowerment examined. Development in Practice 5 (2): 101-107. 
  
Rowlands, J. 1997. Questioning empowerment: Working with women in Honduras. Oxford: 

Oxfam. 
 
Rubin, G. 1997. Traffic in women. In Second wave: Reader in Feminist Theory. L. Nicholson. 

London, Routledge: 27-62. 
 
Sen, G. 1997. Empowerment as an approach to poverty. Washington D.C, World Bank. 
  
Skinner, N. 1996. Hausa comparative dictionary. Koln, Germany: Rudiger Koppe Verlag. 
 
Smith, M. G. 1961. Notes on Hausa culture. African History I-II: 87-101. 
  
Stanley, L., Ed. 1990. Feminist praxis and the academic mode of production, Feminist 

Praxis: Research, Theory and Epistemology in Feminist Sociology. London: 
Routledge. 

  
Stanley, L., and S. Wise, ed. 1993. Breaking out again: Feminist ontology and epistemology. 

London: Routledge. 
  
Taylor, M. 2000. Communities in the lead: Power, organizational capacity and social capital." 

Urban Studies 37 (5-6): 1019-1035. 
 
Trimingham, S., J. 1959. History of Islam in West Africa. London: Oxford University Press 
 
Svendsen, G, L,H., and G.T. Svendsen,. 2000. Measuring social capital: The Danish co-

operative dairy movement." Sociologia Ruralis 40 (1): 72-87. 
 
Woolcock, M. 1998. Social capital and economic development: Towards a theoretical 

synthesis and policy framework. Theory and Society 27 (2): 151-208. 
  
Woolcock, M. 2001. The place of social capital in understanding social and economic 

outcomes." Isuma: Canadian Journal of Policy and Research 2 (1): 1-17. 
 
 
 
 

 



CAPRI WORKING PAPER NO. 58         OCTOBER 2006 
 

List of CAPRi Working Papers 
 

01 Property Rights, Collective Action and Technologies for Natural Resource 
Management: A Conceptual Framework, by Anna Knox, Ruth Meinzen-Dick, and 
Peter Hazell, October 1998. 

02  Assessing the Relationships between Property Rights and Technology Adoption in 
Smallholder Agriculture: A Review of Issues and Empirical Methods, by Frank Place 
and Brent Swallow, April 2000. 

03 Impact of Land Tenure and Socioeconomic Factors on Mountain Terrace 
Maintenance in Yemen, by A. Aw-Hassan, M. Alsanabani and A. Bamatraf, July 
2000. 

04 Land Tenurial Systems and the Adoption of a Mucuna Planted Fallow in the Derived 
Savannas of West Africa, by Victor M. Manyong and Victorin A. Houndékon, July 
2000. 

05 Collective Action in Space: Assessing How Collective Action Varies Across an 
African Landscape, by Brent M. Swallow, Justine Wangila, Woudyalew Mulatu, 
Onyango Okello, and Nancy McCarthy, July 2000. 

06 Land Tenure and the Adoption of Agricultural Technology in Haiti, by Glenn R. 
Smucker, T. Anderson White, and Michael Bannister, October 2000. 

07 Collective Action in Ant Control, by Helle Munk Ravnborg, Ana Milena de la Cruz, 
María Del Pilar Guerrero, and Olaf Westermann, October 2000. 

08 CAPRi Technical Workshop on Watershed Management Institutions: A Summary 
Paper, by Anna Knox and Subodh Gupta, October 2000. 

09 The Role of Tenure in the Management of Trees at the Community Level:  
Theoretical and Empirical Analyses from Uganda and Malawi, by Frank Place and 
Keijiro Otsuka November 2000. 

10 Collective Action and the Intensification of Cattle-Feeding Techniques a Village 
Case Study in Kenya’s Coast Province, by Kimberly Swallow, November 2000. 

11 Collective Action, Property Rights, and Devolution of Natural Resource 
Management:  Exchange of Knowledge and Implications for Policy, by Anna Knox 
and Ruth Meinzen-Dick, January 2001. 



CAPRI WORKING PAPER NO. 58         OCTOBER 2006 
 

 

 

2

12 Land Dispute Resolution in Mozambique: Evidence and Institutions of Agroforestry 
Technology Adoption, by John Unruh, January 2001. 

13 Between Market Failure, Policy Failure, and “Community Failure”: Property Rights, 
Crop-Livestock Conflicts and the Adoption of Sustainable Land Use Practices in the 
Dry Area of Sri Lanka, by Regina Birner and Hasantha Gunaweera, March 2001. 

14 Land Inheritance and Schooling in Matrilineal Societies: Evidence from Sumatra, by 
Agnes Quisumbing and Keijuro Otsuka, May 2001. 

15 Tribes, State, and Technology Adoption in Arid Land Management, Syria, by Rae, J, 
Arab, G., Nordblom, T., Jani, K., and Gintzburger, G., June 2001. 

16 The Effects of Scales, Flows, and Filters on Property Rights and Collective Action in 
Watershed Management, by Brent M. Swallow, Dennis P. Garrity, and Meine van 
Noordwijk, July 2001. 

17 Evaluating Watershed Management Projects, by John Kerr and Kimberly Chung, 
August 2001. 

18 Rethinking Rehabilitation: Socio-Ecology of Tanks and Water Harvesting in 
Rajasthan, North-West India, by Tushaar Shah and K.V.Raju, September 2001. 

19 User Participation in Watershed Management and Research, by Nancy Johnson, 
Helle Munk Ravnborg, Olaf Westermann, and Kirsten Probst, September 2001. 

20 Collective Action for Water Harvesting Irrigation in the Lerman-Chapala Basin, 
Mexico, by Christopher A. Scott and Paul Silva-Ochoa, October 2001. 

21 Land Redistribution, Tenure Insecurity, and Intensity of Production: A Study of Farm 
Households in Southern Ethiopia, by Stein Holden and Hailu Yohannes, October 
2001. 

22 Legal Pluralism and Dynamic Property Rights, by Ruth Meinzen-Dick and Rajendra 
Pradhan, January 2002. 

23 International Conference on Policy and Institutional Options for the Management of 
Rangelands in Dry Areas, by Tidiane Ngaido, Nancy McCarthy, and Monica Di 
Gregorio, January 2002. 

24 Climatic Variablity and Cooperation in Rangeland Management: A Case Study From 
Niger, by Nancy McCarthy and Jean-Paul Vanderlinden, September 2002. 



CAPRI WORKING PAPER NO. 58         OCTOBER 2006 
 

 

 

3

25 Assessing the Factors Underlying the Differences in Group Performance:  
Methodological Issues and Empirical Findings from the Highlands of Central Kenya, 
by Frank Place, Gatarwa Kariuki, Justine Wangila, Patti Kristjanson, Adolf Makauki, 
and Jessica Ndubi, November 2002.  

26 The Importance of Social Capital in Colombian Rural Agro-Enterprises, by Nancy 
Johnson, Ruth Suarez, and Mark Lundy, November 2002. 

27 Cooperation, Collective Action and Natural Resources Management in Burkina 
Faso: A Methodological Note, by Nancy McCarthy, Céline Dutilly-Diané, and 
Boureima Drabo, December 2002. 

28 Understanding, Measuring and Utilizing Social Capital:  Clarifying Concepts and 
Presenting a Field Application from India, by Anirudh Krishna, January 2003. 

29 In Pursuit Of Comparable Concepts and Data, about Collective Action, by Amy 
Poteete And Elinor Ostrom, March 2003. 

30 Methods of Consensus Building for Community Based Fisheries Management in 
Bangladesh and the Mekong Delta, by Parvin Sultana and Paul Thompson, May 
2003.   

31 Formal and Informal Systems in Support of Farmer Management of 
Agrobiodiversity: Some Policy Challenges to Consolidate Lessons Learned, by 
Marie Byström, March 2004.   

32 What Do People Bring Into the Game:  Experiments in the Field About Cooperation 
in the Commons, by Juan-Camilo Cárdenas and  Elinor Ostrom, June 2004.  

33 Methods for Studying Collective Action in Rural Development, by Ruth Meinzen-
Dick, Monica Di Gregorio, and Nancy McCarthy, July 2004.  

34 The Relationship between Collective Action and Intensification of Livestock 
Production:  The Case of Northeastern Burkina Faso, by Nancy McCarthy, August 
2004.  

35 The Transformation of Property Rights in Kenya’s Maasailand: Triggers and 
Motivations by Esther Mwangi, January 2005.   

36 Farmers’ Rights and Protection of Traditional Agricultural Knowledge, by Stephen 
B. Brush, January 2005.   



CAPRI WORKING PAPER NO. 58         OCTOBER 2006 
 

 

 

4

37 Between Conservationism, Eco-Populism and Developmentalism – Discourses in 
Biodiversity Policy in Thailand and Indonesia, by Heidi Wittmer and Regina Birner, 
January 2005.  

38 Collective Action for the Conservation of On-Farm Genetic Diversity in a Center of 
Crop Diversity: An Assessment of the Role of Traditional Farmers’ Networks, by 
Lone B. Badstue, Mauricio R. Bellon, Julien Berthaud, Alejandro Ramírez, 
Dagoberto Flores, Xóchitl Juárez, and Fabiola Ramírez, May 2005.   

39 Institutional Innovations Towards Gender Equity in Agrobiodiversity Management: 
Collective Action in Kerala, South India,, by  Martina Aruna Padmanabhan, June 
2005.   

40 The Voracious Appetites of Public versus Private Property: A View of Intellectual 
Property and Biodiversity from Legal Pluralism, by Melanie G. Wiber, July 2005.   

41 Who Knows, Who Cares?  Determinants of Enactment, Awareness and Compliance 
with Community Natural Resource Management Bylaws in Uganda, by Ephraim 
Nkonya, John Pender,  Edward Kato, Samuel Mugarura, and James Muwonge, 
August 2005.  

42 Localizing Demand and Supply of Environmental Services: Interactions with 
Property Rights, Collective Action and the Welfare of the Poor, by Brent Swallow, 
Ruth Meinzen-Dick, and Meine von Noordjwik, September 2005.  

43 Initiatives for Rural Development through Collective Action: The Case of Household 
Participation in Group Activities in the Highlands of Central Kenya, By Gatarwa 
Kariuki and Frank Place, September 2005.  

44 Are There Customary Rights to Plants? An Inquiry among the Baganda (Uganda), 
with Special Attention to Gender, by Patricia L. Howard and Gorettie Nabanoga, 
October 2005.  

45 On Protecting Farmers’ New Varieties: New Approaches to Rights on Collective 
Innovations in Plant Genetic  Resources by Rene Salazar, Niels P. Louwaars, and 
Bert Visser, January 2006.  

46 Subdividing the Commons: The Politics of Property Rights Transformation in 
Kenya’s Maasailand, by Esther Mwangi, January 2006.  

47 Biting the Bullet: How to Secure Access to Drylands Resources for Multiple Users, 
by Esther Mwangi and Stephan Dohrn, January 2006.  



CAPRI WORKING PAPER NO. 58         OCTOBER 2006 
 

 

 

5

48 Property Rights and the Management of Animal Genetic Resources, by Simon 
Anderson and Roberta Centonze, February 2006.   

49 From the Conservation of Genetic Diversity to the Promotion of Quality Foodstuff: 
Can the French Model of ‘Appellation d’Origine Contrôlée’ be Exported? by Valérie 
Boisvert, April 2006. 

50 Facilitating Collective Action and Enhancing Local Knowledge: A Herbal Medicine Case 
Study in Talaandig Communities, Philippines, by Herlina Hartanto and Cecil Valmores, 
April 2006. 

51 Water, Women and Local Social Organization in the Western Kenya Highlands, by Elizabeth 
Were, Brent Swallow, and Jessica Roy, July 2006.   

52 The Many Meanings of Collective Action: Lessons on Enhancing Gender Inclusion and 
Equity in Watershed Management, by Laura German, Hailemichael Taye, Sarah Charamila, 
Tesema Tolera, and Joseph Tanui, July 2006.  

53 Decentralization and Environmental Conservation: Gender Effects from Participation in 
Joint Forest Management, by Arun Agrawal, Gautam Yadama, Raul Andrade, and Ajoy 
Bhattacharya, July 2006. 

54 Improving the Effectiveness of Collective Action: Sharing Experiences from Community 
Forestry in Nepal, by Krishna P. Achyara and Popular Gentle, July 2006.  

55 Groups, Networks, and Social Capital in the Philippine Communities, by Marie 
Godquin and Agnes R. Quisumbing, October 2006.  

56 Collective Action in Plant Genetic Resources Management:  Gendered Rules of Reputation, 
Trust and Reciprocity in Kerala, India, by Martina Aruna Padmanabhan, October 2006.  

57 Gender and Local Floodplain Management Institutions--A case study from 
Bangladesh, by Parvin Sultana and Paul Thompson, October 2006. 

 

 

 


