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ABSTRACT 

In recent times, Islamic religion has been expanding rapidly at the global, regional and 

local levels. The presence of this religion in Nandi County and its evidence of growth raise 

the need to know more about it. Its origin, however, spread and impact on Nandi traditional 

religion and culture, has not been the subject of scholarly research. It is this gap that the 

study intended to fill. The specific objectives were: to investigate the origins and spread of 

Islam in Nandi County, 1850-2012; to establish the impact of Islam on Nandi traditional 

religion and culture in Nandi County; to analyze factors that contributed to the acceptance 

or rejection of the Islamic religion by the Nandi people and to establish the challenges 

facing its spread. Cross-cultural and Islamization theories were applied in collecting data 

and bridging the gap in knowledge. Further, the study utilized both qualitative design and 

the surveying data collection methods to arrive at the findings.  It was noted however that 

the spread of Islamic religion was affected by various factors among them socio cultural, 

economic and religious and doctrinal this are just but a few factors which and challenged 

the spread of Islam in Nandi. The findings of the study will be used in understanding 

proselytism in a cross-cultural context and promotion of inter-faith dialogue; they will also 

be applied by government policy-makers and other stakeholders in addressing the 

development agenda for Nandi County particularly, in areas of education, cultural heritage 

and religion. 
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While knowledge is acquired, wisdom comes from the divine powers whose religious 

beliefs have been actualized through Islamic studies in Nandi County. It is a belief in the 

Almighty, that religious consciousness alerts one to a call to moral living incline. A society 

whose morals state otherwise result into frequent conflict that gives rise to religious 

tension. A study into this area challenges one to be tolerant with different religious faith 

even among the Nandi people. 
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CHAPTER ONE 

INTRODUCTION 

1.1 Background to the Study 

1.1.1 The Nandi: The people and their Religion before the coming of Islam 

 

The Nandi as an ethnic community are found in the Rift Valley and specifically in 

Nandi County. In addition, they are also found in Uasin-Gishu, Trans-Nzoia, Nakuru, 

Laikipia and Narok Counties though they can also be traced in other counties in Kenya. 

These people form a sub-group of the Kalenjin ethnic community that comprise of the 

Nandi, Keiyo, Kipsigis, Marakwet, Pokot, Sabaot, Terik, and Tugen. Before British 

colonized Kenya (1920), the Nandi were sedentary cattle-herders, sometimes also 

practicing agriculture; their settlements were more or less evenly distributed rather than 

being grouped into villages. Like other Nilotics, they were noted warriors.1 

The name “Nandi” originated from a Swahili word “mnandi” - meaning cormorant, 

because of their voraciousness. Initially the Nandi were called by a nickname “chepng’al,” 

(watu wa maneno mengi!) meaning people who talk a lot. This was the name used by the 

other Kalenjin. There is, however, a myth that indicates that the name Nandi was given by 

some Arab merchants in reference to a community of vicious attackers, much like a swift 

bird called Nandi. It is perhaps important to mention that the term Nandi is used in the 

Indian language to refer to a goddess whose symbol is a bull! Does this have anything to 

do with the love for a cow by the Nandi and Kalenjins? It is a matter of conjecture, perhaps, 

but the love for a cow is found in the most flowery and unflattering language forms. 

"Koonyit kotoroor ko tee tany ak muren", respect is equated to a man and a cow! Ostensibly 

because when a man has cows, he can marry a woman and thus completely earn his respect 

'koondit'. Before British colonization, the Nandi were sedentary cattle-herders, sometimes 

also practicing agriculture. John Ludwig Kraft was the first to mention the name “Nandi” 

in writing in 1854 while H.M. Stanley first put it on the map in 1878.2 

                                                 
1 G.W.B Huntingford, The Nandi of Kenya (London: Rutledge and Kegan Paul Ltd. 1953.), p. 37.  

 
2 Myrtle S. Langley, The Nandi of Kenya: Life Crisis Rituals in a Period of Change (London: C. Hurst & 

Company, 1979), pp.3-5. 
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They were divided into a variety of clans, each with a particular "totem" animal 

which its members could not eat. Their land is divided into six "counties" (emet): Wareng 

in the north, Mosop in the east, Soiin/Pelkut in the south, Aldai and Chesumei in the west, 

and Em-gwen in the center. The Orkoiyot, or medicine man, was traditionally 

acknowledged as an overall leader. The Orgoiyot led not only in spiritual matters but also 

during wars, as evidenced during the war between the British colonials building the railway 

and the Nandi warriors.3 

The leader at the time was Koitalel Arap Samoei who was killed by a British soldier. 

The Nandi have a reputation for courage and swiftness (the latter statistically proven.) In 

pre-colonial times, they also enjoyed a fearsome reputation as fighters; Arab slave-traders 

and ivory-traders took care to avoid the area, and the few that dared attempt to traverse it 

were killed. 

Nandi people believed in a supernatural being they called Asis as well as venerating 

the spirits of ancestors.  Asis was derived from the word Asista meaning the sun. Their God 

was known by various names, three of which were very common, ‘Asis, chebo Kipkoiyo’ 

(the giver of blessings), ‘Asis chepkelyen Sogol’ (‘Asis of the nine feet’ – the symbol 

derived from the spreading rays of the sun at sunrise and sun set, the nine being figurative) 

and ‘Asis Cheptalel’ (The white lady). The derivation of the latter name is ambiguous. One 

account attributes its derivation to the whiteness of the sun at mid-day; another has it that 

it is the name of a deified legendary Nandi girl of noble character who was carried off into 

the heavens.4 This conception of God portrays a sky-centred cosmology, a phenomenon 

common to most religious systems. 5 

In the morning, people would go out for a prayer. Their prayer was merely to face 

where the sun was rising from and spit saliva (ngulek) on the ground as they pray. They 

                                                 
 
3 OI, Kiptum Araap Too, 23 June 2008, Aldai. 

 
4 Ibid. 

 
5
G. S. Snell, Nandi Customary Law (Nairobi: Kenya Literature Bureau, 1954), p. 3. 
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thanked Asis for taking them through the night and at the same time pray to him to bless 

them on the new day. Everybody including children took part in these prayers. 

They also had special prayers which were conducted under sacred trees. For 

instance after harvesting they would all gather at the sacred tree for thanksgiving. They 

slaughtered sheep mostly white in colour and the intestines checked by elders to establish 

if there was anything bad that was about to happen in the community. They believed their 

gods communicated to them through those internal parts of a slaughtered sheep. 

Note that the sheep to be slaughtered could not be black in colour and there was a 

special person who checked the internal parts because not everybody could explain it. 

Immediately after slaughtering the sheep, blood was poured on the firewood to be used for 

burning, farm produce is placed on top, mixed with oil and then fire is lit just like in the 

days of Abraham and Moses. 

Remember that a tent had to be prepared before the feast. Girls and boys were in 

that tent and everybody was supposed to cross in it because on the floor it had oil that one 

had to step on and as one leaves he or she was smeared with animal oil on the knees which 

Mzee Sangok says was a sign of being blessed. It is important to note that those girls or 

boys who were involved in smearing people with oil had to come from a family that had 

not lost anybody and generally a straight forward family.6 

Among the Nandi whenever they experienced drought, women would smear 

themselves with ashes and walk on the village paths singing and while carrying cooking 

sticks. Note that when they do that they did it while totally naked and it was done by women 

only. If they met any man on the way then he would be cursed. They accompanied the 

exercise with prayers asking God to save them from problems caused by drought. However 

they would not step on the land that its owner or even a family member had passed on 

because they interpreted that as a curse that would make them fail to achieve their goal. 

There was also the active part of Nandi religion’s heritage known as the realm of 

ancestors (Oiik).  The spirit world is believed to be underground and oiik live exactly the 

same way as the living – owning cattle, sheep goats and cultivating land. It was from this 

background, that the institution of Orgoiyot (plural orgoiik) played a prominent role both 

                                                 
6 OI, Mzee Sangok, 20 June, 2008, Aldai.  



4 

 

in religious as well as societal affairs of the people. Apart from being sort of paramount 

chiefs, the orgoiik were also spiritual leaders of the community. 

According to legends, the Nandi had no orgoiik, but it is told that one day the 

warriors found a small boy in the plains while they were looking after cattle. They took the 

child home and adopted him into the Nandi Community. As the child grew, he began to 

prophesy and perform miracles. Eventually, he became the first leader of the Nandi people. 

Whatever the truth of the story, the institution of Orgoiyot came to play a significant 

religious role in the Nandi community. It is believed that when a baby boy is born to the 

Orgoiyot family, he comes with either grass or blood in his hand. If he came with blood, 

he would become Orgoiyot.7 In religious matters, the Orgoiyot was the people’s priest. He 

linked the people to the living dead and the ancestors. 

The illustration 1 bellow shows how the Orgoiyot used to perform his duties in 

cleansing the sins of the Nandi people. A “sacrifice” was needed for the cleansing and is 

defined as the offering up of something precious for a cause or a reason. Making atonement 

is satisfying someone or something for an offense committed.8 The shedding of blood was 

a substitutionary act. There was no remission of sins without the pouring of blood among 

the Nandi. The Day of Atonement, also known as cleansing day, was the most solemn day 

of all Nandi feasts and festivals, occurring any time the Orgoiyot calls for, particularly 

when a sinner comes requesting. On that day, the Orgoiyot was to perform elaborate rituals 

to atone for the sins of the people.9 

In the Kapkoros place of worship, there were items which were a must for use in 

site. Some of them were next to a tree called Simatwet. This tree was considered sacred. 

When cut, it contains milk-like sap. Milk among the Nandi is very important and is mostly 

used in sacrifices. A clean he-goat was also required. Fire was lightened and the 

arrangement of the firewood was in a certain order as was prescribed by the Orgoiyot. This 

service was done just before sunset or early in the morning.10 The following stages were 

considered. 

                                                 
7H. A. Mwanzi, A History of the Kipsigis (Nairobi: Kenya Literature Bureau), 1977.p. 20. 

8 Ol. Araap Chepguor, 24 November 2008. Maateket. 

 
9 Ol. John Araap Tuwei, 24 November 2008. Kapsisywo. 

 
10 Ol. Araap Kirwa, 24 November 2008. Chepterwai. 
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Stage 1: The congregation was invited to witness the ceremony. The people invited were 

to be ritually clean. Only those who were married were invited. The night before the 

ceremony the couple was not allowed to have sex and they were to come very early in the 

morning and sit quietly waiting for the function just before sunrise on the material day. 

Stage 2: The two people standing on the illustration above are an honorable family, who 

were chosen to escort the victim to the Kapkoros.  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

Illust. 1: Graphic presentation of a typical Kapkoros (Worship site) of the Nandi 

Stage 3: The man with the goat is the victim or the offender or the sinner. He is standing 

in the gate (ormorich) to the altar (Kapkoros) 

                                                 
 



6 

 

Stage 4: Thereafter at the gate, are the two leaders called Orgoik, who were responsible in 

cleansing using the sacrifice in the altar. 

Stage 5: The holy place, the cycle of lines was seen, and in the middle is two pots and a 

stool. The two pots contained blood of the goat already killed in a very bad way to show 

that sin was a bad thing. Some of the blood is sprinkled and some poured in the place. The 

offender was to sit on the four leg stool in the middle of the altar. 

Religion and culture are often perceived as two sides of the same coin. Religion 

stems from the culture of a people and their desire to provide answers to culturally 

defined problems of life. The Religion of a people portrays an aspect of their culture. As 

an aspect of culture, religion provides psychological and emotional remedy to the 

problems of man in the society. The study therefore gives the background of the Nandi 

cultures. 

1.1.2 The Nandi cultures before the coming of Islam 

Traditionally, the Nandi people, practice circumcision of both sexes as a rite of 

initiation into adulthood. This practice is as old as the Nandi culture exists and took place 

from the age of 15 to 18 years. It was the Elders who decided on when circumcision would 

take place yearly. Before a boy was circumcised he first had to inform the father who would 

later inform other elders. A panel of respected elders was chosen to organize the place, the 

exact date when the rite would take place and by extension the whole exercise.  

Long time ago, boys' circumcision festivals took place about every 7 and half years, 

and they were circumcised at the same time thus belonging to the same age-group. Like 

was the practice among other Nilotic groups, these age sets were given names from a 

limited fixed cycle. About four years after this festival, the previous generation officially 

handed over defense of the community to the newly circumcised youths.11  

According to Nandi elders, there were several reasons that made Nandi people to 

initiate girls; they were initiated as a way of reducing their sexual urge and therefore to be 

able to deal with unfaithfulness in marriages. Additionally, girls were also told that if they 

were not circumcised, their clitoris would make their husbands impotent particularly when 

                                                 
11 OI, Mzee Joseph Arap Songok, 15, May, 2008, Aldai. 
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they came into contact with the male sexual organ. The male circumcision tradition that 

only took place during December is one of the surviving cultures of all time.12 

The picture below is for the Nandi morans wearing Nyorkit which was also worn 

by Nandi girls after circumcision.  

 

 

Picture 1. Nandi morans wearing Nyorkit(Photos Courtesy of Arap Songok) 

The culture of marriage among the Nandi was also compulsory for both sexes. A 

man was to marry one wife, but also polygamy was aloud so long as he had enough wealth 

and the first wife was satisfied.  Again a man was free to have as many wives in so far as 

he was able to sustain and maintain them. A widow could not be married again because 

according to them death does not dissolve marriage. She may live with her husband’s 

brother, or with anyone else whom she chooses, and if any children are born to her they 

count as her late husband’s. 

Further, the Nandi used to practice child marriage whereby a girl was married when 

very young, before puberty and before she was circumcised. Such marriages took place for 

                                                 
12 Ibid. 
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economic reasons, as when a poor man with a very young daughter needs cattle for helping 

his son to marry. He was free to arrange the marriage with a married friend who is willing 

to pay the cattle. 

Apart from the polygamous marriage among the Nandi, female to female marriages 

were also reported. This practice still exists and is a socially-approved way for a woman to 

take over the social and economic roles of a husband and father. They were allowed only 

in cases where a woman either had no children of her own, had daughters only (one of them 

could be "retained" at home) or her daughter(s) had married off. The system was practiced 

"to keep the fire"—in other words, to sustain the family lineage, or patria- linage, and was 

a way to work around the problem of infertility or a lack of male heirs.  

A woman who married another woman for this purpose had to undergo an 

"inversion" ceremony to "change" into a man. This biological woman, now socially male, 

became a "husband" to a younger female and “father” to the younger woman’s children, 

and had to provide a bride price to her wife's family. She was expected to renounce her 

female duties (such as housework), and take on the obligations of a husband; additionally, 

she was allowed the social privileges accorded to men, such as attending the private male 

circumcision ceremonies. No sexual relations were permitted between the female husband 

and her new wife (or between the female husband and her old husband); rather, the female 

husband chose a male consort for the new wife so she will be able to bear children. The 

wife's children considered the female husband to be their father, not the biological father, 

because she (or "he") was the socially designated father.13 

The Nandi culturally buried only infants and elders. Corpses of adults were left to 

be consumed by hyenas, a male on his right side, a woman on her left, with legs 

outstretched. The name of a dead person was a taboo for a certain length of time. 

In a family ceremony, elders decided which ancestral spirit has been reincarnated in a 

newborn infant. 

 1.1.3 Islam in Nandi County 

Like Christianity and Buddhism, Islam is a major religion across the globe. It is 

estimated that about half of humanity professes one of these three faiths.  As of the year 

                                                 
13 Ol. Araap sogon.26 Sep. 2008. Kapsiywo. 
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2009, Islam was considered the second largest of these faiths – with an estimated 1.2 

Billion adherents all over the world. Islam is a fast growing religion, and it has been 

projected that by the year 2050 Muslims will constitute 25 percent of the world’s 

population.14 

By the year 2000, Muslims were estimated at 5.4 million in Kenya. This figure 

constituted about 20 percent of the country’s population. Islam is mostly practiced in the 

North-Eastern (90-99 percent of the population) and the Coast provinces (80-85 percent).15 

Some Muslims are also present in Kenya’s urban centres such as Nairobi, Nakuru, 

Kakamega, Mumias and Kisumu. The spread of Islam into the interior of Kenya in the 

colonial period was mainly facilitated by Muslim traders.16  This was mainly through the 

instrumentality of the long-distance caravan trade from the coast, following the suppression 

of the slave trade in the early decades of the Nineteenth Century. The establishment of 

urban centres in the early years of colonial rule enabled many such itinerant Muslim 

preachers to move into Nairobi. They later moved and settled at Mumias in Western Kenya 

and consequently moving, settling and entrenching themselves in some parts of the Rift 

Valley including Naivasha, Kericho, Eldoret and Kapsabet in Nandi.17  

To this far, Islam in Nandi County has been spreading to the interior, away from 

being known as an urban religion. At first, Islam was only found in Kapsabet Town and 

Nandi-Hills, but lately it has spread to small centres like Kaptumo, Kamobo, Chepsonoi, 

Kabiyet and Ndaptabwa in Nandi County. In recent times, Islamic religion in Nandi has 

spread into villages such as Kipsamite and Kaptel which is more interior in Nandi County.  

 

                                                 
14 D. Barrett, G. Kurian, and T. Johnson, eds. World Christian Encyclopedia- vol. 1. (New York, 2001). 

Retrieved from www.bible.ca/global-religion-statistics-world-christian-encyclopedia.htm on 25th 

September 2007. 

 

 
15Republic of Kenya, (Nairobi: 1991), p. 32.  

 
16Arge Oded, Islam and Politics in Kenya (Nairobi, 1998), p. 2. Retrieved August 10, 2007 from 

www.book. islam.kenya.com.htm. 
 
17Mohammed Bakari and Saad S. Yahya, Islam in Kenya: Proceedings of the National Seminar on 

Contemporary Islam in Kenya (Nairobi, 1995), p.10. 

 

http://www.bible.ca/global-religion-statistics-world-christian-encyclopedia.htm
http://www.islam.kenya.com.htm/
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1.2 Statement of the Problem 

The presence of Islam in Nandi County is phenomenal and there is evidence that it 

is still spreading. However, its origin, spread and impact on Nandi traditional religion and 

culture have not been studied. It was the intention of this study therefore to collect the 

relevant data and bridge this gap in knowledge. 

1.3 Research Objectives  

The general objective of the study was to investigate the origin, spread and impact 

of Islam on Nandi traditional religion and culture in Nandi County from 1850 to 2012. The 

specific objectives were as follows: 

a) To investigate the origins and spread of Islam in Nandi County, 1850-2012; 

b) To establish the impact of Islam on Nandi County and Nandi traditional religion 

and culture, during the period in question;   

c) To analyze factors that contributed to the acceptance or rejection of the Islamic 

faith by the Nandi in Nandi County; 

d) To establish the challenges facing Islam in Nandi County. 

1.4 Research Questions  

  The study was guided by the following research questions: 

a) How did Islam originate and spread in Nandi County? 

b) How has Islam had impact on Nandi County and Nandi traditional religion and 

culture? 

c) What are the factors that have contributed to the acceptance or rejection of the 

Islamic faith by the Nandi? 

d) What are the challenges facing Nandi Muslims? 

1.5 Scope and Limitations of the Study 

1.5.1 Scope of the Study 

The study has investigated and discussed the origin and spread of Islam in Nandi 

County and its impact on Nandi traditional religion and culture between 1950 and 2012.  

1.5.2 Limitations to the Study  

The limitations in this study included the scarcity of literature directly linked to the 

origin, spread and impact of Islam on Nandi traditional religion and culture. Some roads 
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that led to the Muslim centres were almost impassable, particularly during the rainy seasons 

thus creating delays in transportation. The researcher endeavoured to arrange for local 

means of transport and consequently had to use relatively expensive means to reach his 

destination. 

 The following were some of the major challenges encountered: 

1. Some respondents took a lot of time to warm up to the researcher. Some elders often 

sent the researcher or research assistant away for a day or two so as to take time to 

inquire into their details. On the other hand, others got carried away and spent too much 

time on specific questions or even strayed to other issues. 

2. Some of the Muslim informants tended to shun the researcher on the assumption that 

he was a government agent investigating them. This is because much had been said 

about the Muslims in relation to terrorism, and they were therefore, reluctant to give 

information. However, since this was well known, they were informed in advance about 

the said study in the university and its objective, and this made them respond positively. 

3. There were some topics that Muslims preferred not to discuss openly with non 

Muslims. To counter this challenge, a research assistant of Islamic faith, who was well 

known to the faithful, was used. To avoid possible risk to the community or individuals 

that could arise out of the study findings, for instance, being branded anti-government, 

the study took time to delay the thesis or to write generally about the issues until the 

information was discussed with the Muslim community of leaders to see what points 

they would view as controversial. It was also ensured that the community got a copy 

of the reports as soon as possible. 

To minimize the above short-comings, two steps were taken: First, the researcher 

visited the study area on two other occasions as shown earlier. In this way, new information 

was collected and findings were updated. Secondly, key informants were used on several 

occasions especially to clear conflicting pieces of information. There were also some 

precautions to minimize those limitations such as: 

1. The engagement of a research assistants from the areas of study where they were well 

known to the respondents, this was easy for the respondents to familiarize and give the 

information which was needed without wasting much of the time. 
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2. The researcher visited in advance the key people such as District Officers and Chiefs 

in their respective areas and gave them a copy of the authorization letter from the 

Ministry of Higher Education. He also attended local meetings (Barazas) where he took 

the opportunity to explain to the authorities and the people what the study was all about. 

3. Since the majority of respondents were illiterate, the interview schedule was written in 

English and interpreted to Nandi language by the researcher. 

1.6 Justification of the Study 

This study is timely because to date, little has been done by historians on Islam in 

Nandi and particularly on its origin, spread and impact on Nandi traditional religion and 

culture. Though several case studies have been carried out at Mumias, Kisumu and Nairobi, 

no comprehensive work on the origin and spread of Islam in Nandi exists. The case studies 

revealed the complexity of explaining the growth of Islam in Kenya, and the diversity of 

the cultural impact and heritage of Islam among the Nandi. These studies also show that 

research on the spread of Islam into Kenya’s interior can be productive and rewarding for 

both local and international development needs through aids to the Nandi Muslims. 

It is clear that, in order to bridge up this knowledge gap about the history of Islam 

in Kenya, further micro-studies are required. This study began as one such micro-study, 

with the express aim of investigating the origins, spread and impact of Islam on Nandi 

traditional religion and culture. 

  It is hoped that this study will enrich and thereby contribute to the historical 

background of Islam in Nandi. It will also show how Islam spread and impacted on Nandi 

traditional religion and culture. The study further adds to academic knowledge in the 

disciplines of Religion, Theology and History. In addition, the results obtained from the 

study would enhance and promote ecumenism for mutual understanding among the two 

major world religions (Islam and Christianity). Finally, government policy-makers and 

other stakeholders could utilize the findings from this study to address the development 

agenda for Nandi County particularly, in areas of education and cultural co existence with 

other religions in Nandi County. 

This background to the study have discussed about the Nandi, culture and their 

Religion before the coming of Islam, likewise it has given the background of Islam in Nandi 
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County. It was noted that the presence of Islam in Nandi County is phenomenal and there 

was evidence that it was still spreading. The need was to justify the gap through the written 

literature that was why the following literature revived was necessary. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

1.7 Operational Definition of Terms  

County  

A County is a geographical region of a country used for administrative or other 

purposes in certain modern nations. For example in Kenya we have 47 counties including 

Nandi County. 

Culture 

The complex whole of man’s acquisitions of knowledge, morals, beliefs, art, 

custom, technology etc which are shared and transmitted from generation to generation 

Islam 

In Arabic, the word “Islam” means submission or surrender – however, it was 

derived from the root word “salam”. From this root word, you can also derive the words 

peace and safety.  
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Origin  

Noun 

1. The beginning of something's existence. 

2. A person's social background or ancestry. 

 

Religion 

Religion has been used in the thesis as an organized collection of beliefs, cultural 

systems, and world views that relate humanity to the supernatural, and to spirituality. The 

word religion is also sometimes used interchangeably with faith, belief system or 

sometimes set of duties  

 

Spread  

To increase in range of occurrence; become known or prevalent over a wide area. 

 

 

CHAPTER TWO 

LITERATURE REVIEW AND THEORETICAL FRAMEWORK 

2.1 Introduction 

This chapter is a review of literature to confirm the perceived knowledge gap with 

regard to origin, spread and impact of Islam on Nandi traditional religion and culture. The 

chapter also discusses the theoretical framework of the study as well as the conceptual 

frameworks. Careful examination of these literatures helped to identify the gap in 

knowledge.  

2.2 The Nandi Culture and Religion  

Toynbee (1945) in his book18, says that environment plays a key role in the shaping 

of a people’s way of life. He further contends that civilization owes its genesis to interaction 

between biological and environmental factors. On the other hand, Means puts it that if 

“environment is not the total causation in culture shaping; it is beyond doubt the most 

                                                 
18 See A.J. Toynbee, A Study of History, (London: abridged by D.C. Somervell, 1954), p. 60. 

http://en.wikipedia.org/wiki/Belief_system
http://en.wikipedia.org/wiki/Cultural_system
http://en.wikipedia.org/wiki/Cultural_system
http://en.wikipedia.org/wiki/World_view
http://en.wikipedia.org/wiki/Supernatural
http://en.wikipedia.org/wiki/Spirituality
http://en.wikipedia.org/wiki/Faith
http://en.wikipedia.org/wiki/Belief_system
http://en.wikipedia.org/wiki/Dharma


15 

 

conspicuous single factor.”19 These remarks find ready application in the occasion depicted 

by Kipkoeech araap Sambu. It shows clear interaction between human actors and physical 

environment, and the result from this was the concept of Asis. It is also to be noted that the 

power of the curse arose together with the power of divinity, and both served the emergent 

society. In spite of this massive information, it does not shed light on the origin, spread and 

impact of Islam on Nandi traditional religion and culture issues at the centre of this study. 

Huntingford’s (1953)20 discussed the relationship between the Nandi and Divinity, the 

Spirits, and “the evil powers of the magician”. He sought to draw a distinction between 

religion and magic; and he listed the Laibon and “the Orgoiyot witch-doctors” under 

“Magic”.21 The study found that there was more than magic in Nandi religious beliefs. It 

further established the importance of Orgoiyot in Nandi. However, Huntingford study did 

not address the origin, spread and impact of Islam on Nandi traditional religion and culture 

which is the gist of this study.  

Hollis’s (1909), gave an exposition of the religious beliefs of the Nandi, and likened 

the Orgoiyot to the Maasai counterpart – the Laibon.22 Hollis had lived among the Nandi 

people from 1890 and associated with them and in many aspects, became an associated 

member of the tribe. The book is written with insight and understanding that could only 

proceed from a long association, sympathy and impeccable knowledge of the language. It 

gives a first-hand account of the Nandi way of life as described by an eye witness to the 

ceremonies, many of which he took part in. The book is only a portion of a larger 

manuscript on ethnographic description meant to assist colonial administrators to 

understand the Nandi traditions and institutions. It has sixteen chapters covering practically 

all aspects of the Nandi culture. Of these, one chapter is dedicated to Nandi religious 

beliefs. But even then, some cultural aspects considered non-religious are included in the 

chapter. It is evident from this work that Hollis, who lived and stayed long with the Nandi 

                                                 
 
19 P.A. Means. pp. 25-26. Quoted and commented upon by Henry A. Mwanzi, (Nairobi: 1970), p. 234. 

 
20G.W.B Huntingford, The Nandi of Kenya (London, 1953.), p. 37. 

21J.G. Peristiany, The Social Institutions of the Kipsigis (Chapter XI), London:  Routledge & Kegan Paul 

Ltd., 1964.cf. I.Q. Orchardson, The Kipsigis (Nairobi, 1961), p. 90.  

 
22 A.C. Hollis,The Nandi: Their Language and Folklore (London,1969), pp. 40-42. 
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did not discuss on the origin; spread and impact of Islam on Nandi traditional religion and 

culture, which is the focus of the current study.  

Matson (1994) has written seminal works focused on the period of the Nandi 

resistance to British colonial invasion and occupation in the year’s C.1895-1906.23 In his 

studies, Matson concentrated on the military aspect of the British conquest of the Nandi. 

Matson’s study never discuss to obtain a life-like portrait of the Orgoiyot, Koitalel arap 

Samoei, who led the Nandi resistance or of any of his relatives and similarly pays little 

attention to the origin spread and impact of Islam on Nandi traditional religion and culture.   

Anderson (1994) has published a study in which the intervention of the Talai clan 

and the Orgoiyot in Nandi religion and other affairs has been characterized as a form of 

prophecy24thus going beyond what Matson had termed as ‘magic’ among the Nandi. Even 

though, it does not shed light on Islam and its impact in Nandi traditional religion which 

this study attempted to give. 

White’s (1990) monograph on town life in colonial Nairobi in which Nandi women 

are depicted as engaging in such lumpen-proletarian misdeeds, prostitution, despite 

professing Islam and Nandi. Despite such history, it does not contributed to how the Nandi 

prostitute ladies Muslims assisted spreading Islamic religion and how it impacted their 

culture into Nandi traditional religion and culture.25  

The other study is Lagat’s (1995), it is a perusal of the text which revealed the 

author’s pre-eminent concern with Nandi land and related issues in the colonial situation 

                                                 
 
23 A.T. Matson, Nandi Resistance to British Rule (Nairobi, 1972). See also P.K. Arap Magut. “The Rise and 

Fall of the Nandi Orgoiyot, c 1890- 1957.” In B.G. McIntosh, ed, Ngano: Studies in Traditional and Modern 

East African History (Nairobi, 1969), pp. 90-112. 

 

 
24 D.M. Anderson, “Visions of the Vanquished: Prophets and Colonialism in Kenya Western Highlands,” In: 

David M. Anderson and Douglas H. Johnson eds. Revealing Prophets (London, etc., 1995); cf. Douglas H. 

Johnson, Nuer Prophets (Oxford, 1994), pp. 234 – 240. 
 
25 Luise White, The Comforts of Home: Prostitution in Colonial Nairobi (Chicago and London, 1990), 

passim. 
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to the exclusion of religious history, but Lagat’s thesis never studied on the origin, spread 

and impact of Islam on Nandi and the coming of Islam to Nandi.26 

Fish and Fish, (1995)27 have written the latest book on Nandi culture. In the 

tradition of the Nandi, like their predecessors, Fish and Fish have only devoted one chapter 

to the Nandi tribe even though the Nandi culture is distinguished in the other chapters that 

cover ceremonies and customs. Although their three hundred and seventy six page work 

presents unmatched information on the Nandi, they do no value to the work for its own 

sake. According to them, the value of their work lies in its ability to assist people to 

understand Christianity. They write: 

 It is to be understood that this study has not been made to encourage anyone to return 

to traditional religious practices. Rather, this may help everyone to understand that not 

everything in the traditional religion and culture was evil. We have come across some 

cultural practices, as we have with religious practices, which we and others can make use 

of as redemptive analogies or parallels in Christian ministry. In fact, we as Christians can 

learn from values of the past.28 Because of this, Fish and Fish are biased towards the 

explication of some customs and ceremonies. They, for example, picked out only those 

elements in Nandi Religion which have an analogy in Christianity. However, the study did 

not discuss the issues at the centre of the current study i.e. origin, spread and impact of 

Islam on Nandi traditional religion and culture.  

Sambu (2007)29 has written a book dealing with the origin of the Nandi people. 

According to Sambu, the Nandi people are believed to have left Misiri with the name Isis, 

spelt and pronounced Asiis in their case. Others call her Asiista (the sun), while the 

southernmost branch, the Barabaig of Tanzania, and call Her Aset. As has been said, that 

                                                 
26Abraham K. Lagat, “The Historical Process of Nandi Movement into Uasin Gishu District of the Kenya 

Highlands: 1906-1963”. University of Nairobi, Department of History: M.A. Thesis (1995).  
 
27 Burnette C. Fish and Gerald W. Fish, The Kalenjin Heritage (Kericho, Kenya- African Gospel Church, 

1995), XIX. 

 

 
28 Ibid, p. 10. 

 
29 Kipkoeech araap Sambu, The Kalenjin Peoples’s Egypt Origin Legend Revisited: Was Isis Asiis? A Study 

in Comparative Religion, Longhorn Publishers, 2007.p. 2. 
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particular Deity in the Egyptian context represented the Motherly qualities of Deity who, 

nevertheless, was still an excellent father, creator, and others, under other names. It is 

therefore, legitimate to compare Asiis to all ancient Egyptian’s so-called gods and 

goddesses individually and collectively, and because she encompasses all of their attributes 

just as Isis of Egypt encompassed all the attributes of the other so-called gods and 

goddesses. This added life in this study in that by knowing the origin of the people it is 

possible to gain insight into their religion. Something Kipkoech missed which this study 

contributes is the origin of Islam in Nandi and how the Nandi received the new religion in 

their region, likewise how Islam had impact on Nandi traditional religion and culture. 

2.3 African Traditional Religion, Islam and Christianity 

Idowu (1973)30  has written a popular book on the study of African Religion 

whereby Nandi religion falls in. He discusses the study of religion, the study of African 

traditional religion and concludes with some observations on the prospects of African 

traditional religion. He was concerned on African religion to be recognized and accepted 

like other major world religions, he noted that the world outside Africa has not recognized 

that African traditional religion is religion. Secondly, he laments the fact that African 

Traditional Religion has been misunderstood and misinterpreted resulting in wrong 

descriptive terminologies; and finally, he observes that African Christians are finding the 

prefabricated theology imported into Africa inadequate. He further argues that a serious 

study of African Religion is necessary for African Scholars to discover the values ingrained 

in their heritage. It is only then that a theology that bears the original thinking and 

meditation of an African will emerge. The book is therefore, relevant to this study, due to 

its background information which establishes the fact that Nandi Religion is a religion 

indeed yet it fails to discuss on the history of a religion which this study adds. The book 

attempted to answer some of the problems that faced the study of Nandi Religion but never 

addressed why the Nandi accepted other religions like Islamic religion in Nandi. 

                                                 
30 Bolaji Idowu, African Traditional Religion: A Definition. (London. SCM press, 1973), 79. 
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Brown (1975)31 is a textbook intended for use in Christian schools of theology on 

studies of world religions. The book is one of a series of sponsored and subsidized works 

by the Theology Education Fund of the world council of churches. This was in response to 

a request for a text book to be used in Africa, Asia, the Caribbean and the Pacific. In this 

work, the Dinka, the Ga and the Maori Religions and Shananism in Korea are classified 

together under “Traditional Religion. The author has defined traditional religions as 

“religions in which the priest and elders teach their beliefs and practices orally by word of 

mouth. They are associated with communities which follow traditional rather than modern 

ways of life. Though the book shows how religion was passed on from one generation to 

another, it does not show how Islamic religion was led to Nandi traditional religion and 

culture and accepted the way this study attempts. 

Sherrath and Hawkin (1972)32  presents a complex diversification of ideas and 

practices impartially and in a straight forward manner. Its uniqueness is the contribution 

and profession of faith by a representative devotee of each religion. In spite of this, it does 

not explain how devotees of Nandi traditional religion were converted to Islam, hence, this 

study adds quality information on how believers of religions, Nandi traditional religion and 

Islam interacted and influenced each other with their different cultures. 

David and Noss (1990)33 noted in their book about eleven conventional religions of 

the world. Apart from these are the authors’ of pre-historic and political cultures”. It is here 

that the religion of the Bavenda people of South Africa is discussed in hardly three out of 

the 654 pages. The Bavenda religion is portrayed as animistic, fetish, shamanism, 

witchcraft, the cult of the dead and spirits’. What they describe as the supreme spirit, 

Raluvhimba is discussed in one short paragraph as was done in man’s religions by Noss 

discussed above. In this study, attempt is made to explain that the term “pre-historic” and 

Traditional cultures” in reference to African Religion are unfair and derogatory. Similarly, 

the use of words such as animistic, fetish, shaman, witchcraft and spirits in references to 

                                                 
31 Brown, D.A., A Guide to Religions (Great Britain: Bath Press, 2001), p.345. 

32 B. W Sherrath and D.J. Hawkin, Gods and men (Glasgow: 1969), p. 39. 

 
33 Noss, David S. and John B. Noss : A history of the world’s Religious (New York: Macmillan Publishing 

Co. Inc. 1990), p. 12. 
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the entire religion is a biased approach to the study of a religion. One needs to understand 

the original meanings of some of these words to know how obnoxious they are in reference 

to African traditional religion. Conversely, it does not discuss on the Nandi traditional 

religion though it speaks badly on the traditional religions in general. It does not also 

discuss on how a religion like Islam can influence other religions like the Nandi traditional 

religion and culture which this study works on. 

Mbiti has written several books. In these works, he has made an effort to promote 

the positive investigation of African traditional Religion. His work African Religion and 

Philosophy (1969)34 is now considered classic by Scholars of religion in the studies of 

African traditional Religion, African philosophy and Theology. This work has added a new 

dimension to the understanding of the history, thinking and life of Africa. The work is a 

systematic study of the attitudes of mind and beliefs which have evolved in the many 

societies in Africa. Like other similar writers who give a survey of African Religion, Mbiti 

has attempted to demonstrate to the world that Africans possess religious consciousness 

and that African Religion is a living faith of the majority of the Africans. Mbiti’s conviction 

in all his works is that even with the influence of modern life, African Religion will survive, 

The belief in God will linger on in towns and villages even if acts of worship 

will increasingly become difficult, irregular and cultists, instead of being 

public, corporate and spontaneous35. 

Mbiti has, however, received much criticism from scholars of Religion for his 

generalization. He is criticized for treating African peoples as one of their thinking and 

reasoning, forgetting that there are over 800 ethnic groups, each of which has its own 

religious systems. Nevertheless, Mbiti has not mentioned or discussed on the spread of a 

religion, especially on the spread of Islamic religion into Nandi traditional religion and 

culture and its impact. 

                                                 
34 J.S.Mbiti, African Religions and Philosophy (Nairobi: East African Publishing House, 1969), p 231. 

 
35 Ibid. 
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2.4 The Islamic Religion and culture  

Maudoods (1976)36, has a lot of detail on who Muhammad was, and he 

distinguishes Him (Muhammad) from other prophets found in other religions of the world. 

In this same book, the beliefs of Islam, especially the belief in one God Allah, have been 

elaborated to show the difference from other religions’ gods. This book was useful in this 

study as it provided insight into the background of Islamic beliefs, and shed light on the 

founder of Islam, Muhammad, but it was lacking on the factors that led Islam into others 

cultures like Nandi traditional religion and culture whereby this study bridges the gap. 

Cragg (1975)37 presents the depth and richness of religious concepts, forms of 

worship, spiritual practices and social institutions found in Islamic religion. Cragg notes 

that the religious life of man is concerned, on one hand, with the variety of religious 

expressions found in different traditions and, on the other, with the similarities in the 

structures of religious life. The various forms are interpreted in terms of their cultural 

context and historical continuity; demonstrating both the diverse expressions and 

commonalities of religious traditions. Besides the single volume on different religions, the 

series offer a core book on the study of religious meaning, which describes different study 

approaches and examines several modes and structures of religious awareness. The book 

presents a list of materials for further reading, including translations of religious texts and 

detail examinations of specific topics. In spite of this, forms of worship and spiritual 

practices of Islam according to Cragg never address how they impacted on Nandi 

traditional religion and culture and also never touch on the factors the lead to the acceptance 

of Islam into Nandi culture. 

Muhammad (1978)38, wrote the book in a special way to meet the needs of the 

Muslim youths in providing the necessary knowledge about the religion, belief, worship, 

morals and the life of the prophet as well as the Muslim population in the world. In chapter 

five, titled ‘Factors of Equality in Islam’, he gives evidence of how Islam created equality 

                                                 
36 Abul Ala Maudoods, what Islam stands for (Islamic Foundation, mfangano from General printers, 

Califonia, 1976), p. 47. 

 
37 Kenneth Cragg,, The House of Islam, 2nd ed. (Wordsworth Publishing company, Califonia, 1975), p. 210. 

 
38 Muhammad Ibrahiim, Teaching of Islam (The Islamic Cultural centre publishers, London, 1978),  pp. 

125, 128.  
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between all human beings, and how because of this teaching, Muslims were able to 

establish Islamic civilizations in a short time, and to offer great benefit to all humankind. 

In this same book, the author has elaborated on the establishment of a family in Islam. It is 

noted in the book that Islam refers the family as the foundation of society and so Muslims 

gave much care to the family. Further, in choosing a wife in Islam; Islam advised the 

Muslim people to look for the qualities of good conduct, high morals and strong faith. On 

this teaching on Islamic family it does not mention of how family life was a factor to 

influence the Nandi traditional religion and culture to accept the Islamic way of life, 

thereby giving an opening for this study to bridge the gap. 

Another key text reviewed in this study was Islam, (1962), edited by Williams. This 

text explains Islam as an authentic faith that shapes Muslim neighbours’ innermost being 

and determines their attitude towards life, and adds that the Islamic faith is generally more 

traditionally oriented than the recent Western shape of Christian faith, which has 

experienced considerable secularization.  People are only fair to the Islamic population 

when they understand them from their religious core, and thus, respect them as a faith 

community. Williams further noted that Muslims have become important partners in faith 

conversion from other religions.39This book contributed on the path that Muslims have 

taken over time as well as the doctrines of Islam but does not contribute on the origin and 

spread of Islam in another culture like in Nandi traditional religion and culture. 

Islam is much more than a formal religion: it is an integral way of life.  This is 

according to Esposito who said, in The Straight Path, (1988)40 that, Islam is in many ways 

a more determining factor in the experience of its followers than any other world 

religion.  The Muslim (“One who submits”) lives face to face with God at all times and 

will introduce no separation between his life and his religion, his politics and his 

faith.  Thus, with its strong emphasis on the brotherhood of men cooperating to fulfil the 

will of God, Islam has become one of the most influential religions in the world today. In 

spite of this, Esposito never handled how brotherhood impacted on the origin and spread 

of Islam on Nandi traditional religion and culture which is the gist of this study. 

                                                 
39 John Alden Williams (editor), ISLAM (George Braziller, New York, 1962), inside dust cover. 

 
40 John L. Esposito, ISLAM, The Straight Path (Oxford University Press, New York, 1988), pp. 3-4.  
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Hamidulla,41 gives a general idea of Islam, its history and culture and its handling 

of the diverse aspects and problems of life. This book has been useful to the study 

especially in the topic of “Daily life of a Muslim”. This text was found to be useful since 

it explores how the spread of Islam is packaged and transmitted simply by the daily life of 

a person committed to the regulations of modesty and morality. Though it became an 

attractive side of Muslim associated culture to the Nandi it does not discuss on the origin, 

spread and impact of Islam in Nandi that is why this study aims at bridging the gap to show 

how brotherhood became a daily life practice of Muslims in Nandi until it influence the 

Nandi community.  

Peggy Fletcher Stack on her Ethnographic Atlas Codebook42 on Polygamy in the 

global community is common, normal and accepted was derived from Murdock’s 

Ethnographic Atlas recorded the marital composition of 1231 societies, from 1960-

1980.  Of these societies, 186 societies were monogamous while 1041 were 

polygamous.  According to Joseph, the author of ‘Polygamous Families in Contemporary 

Society,’ a third of the world’s population belongs to a community that allows it.43 The 

book showed how polygamy was accepted in the world which could be the reason the 

Nandi also practice it, but never discussed on Islamic religion and how it led to the Nandi 

to adopt the practice and influence its culture and religion.  

Washington Times of 13 Dec. 200044 from Cheryl Wetzstein on the topic 

“Traditionalists Fear Same-Sex Unions Legitimize Polygamy,” Islam regulated polygamy 

by limiting the number of wives and bringing responsibility to its practice.  In fact, 

according to him, polygamy is more common than monogamy. According to Cheryl, the 

primary purpose of marriage in Islam is regulating sexuality within marriage as well as 

creating an atmosphere for the continuity and extension of the family.  This is in sharp 

                                                 
 
41 I. Hamidulla, Introduction to Islam (Islamic Foundation, London, 1978), p. 218. 

42See on the website (http://eclectic.ss.uci.edu/~drwhite/worldcul/Codebook4EthnoAtlas.pdf). 

43 Peggy Fletcher Stack, “Globally, Polygamy Is Commonplace,” The Salt Lake Tribune 20 September. 

1998. 

 
44 Cheryl Wetzstein, “Traditionalists Fear Same-Sex Unions Legitimize Polygamy,” The Washington 

Times 13 Dec. 2000. 
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contrast to growing trends on marriage in the West.  He says, in recent decades, there are 

more alternatives to marriage than ever before.  Cohabitation - living together outside of 

marriage - has greatly increased among young, never-married adults, as well as the 

divorced.  He further noted that, marriage and polygamy in Islam is a matter of mutual 

consent.  No one can force a woman to marry a married man.  Islam simply permits 

polygamy; it neither forces nor requires it.  Besides, a woman may stipulate that her 

husband must not marry any other woman as a second wife in her prenuptial contract.  The 

point that is often misunderstood in the West is that women in other cultures - especially 

African and Islamic – do not necessarily look at polygamy as a sign of women’s 

degradation.  Consequently, to equate polygamy with degrading women is an ethnocentric 

judgment of other societies. The discussion is good and it adds more knowledge on Islamic 

family life especially on polygamy, but it does not contribute on how this culture impacted 

on the origin, spread and impact on Nandi traditional religion and culture. 

Sarkis45 also noted that FGC, “...is not an Islamic practice. FGC is a cross-cultural 

and cross-religious ritual. In Africa and the Middle East, it is performed by Muslims, 

Coptic Christians, members of various indigenous groups, Protestants, and Catholics, to 

name a few.” One sect of Jews, the Falashas, also circumcises both sexes. Sarkis’s text is 

also relevant to this study since the Nandi people also practice FGC, and Nandi men will 

usually marry Muslim ladies without reservation since they were circumcised. Though this 

is a possibility which facilitated the spread of Islamic religion among the Nandi, the author 

has not discussed, more especially how this can be a factor which led the Nandi to accept 

Islamic culture and religion.  

2.5 Spread of Islam to the interior of Kenya 

Trimmingham has written several works dealing with Islam in Africa and 

particularly East Africa. The most important of these in relation to this study were The 

Influence of Islam upon Africa and Islam in East Africa. In the former, he portrays Islam 

as a religious culture, as he begins with an account of Islam’s historical penetration into 

Africa. Although the book, does not mention the specific area of this study, it is important 

                                                 
45 See on the web, Female Genital Cutting (FGC): An Introduction, by Marianne Sarkis. 

(http://www.fgmnetwork.org/intro/fgmintro.html). 
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in the way it deals with the phenomenon of change. Trimingham demonstrates that the 

distinctions between these cultural zones are due to differences in African culture than to 

Islam. He observes that Islam flourished where there was some basis of urban culture, 

together with trading relations, which ultimately stemmed from the city. Although, the 

information from this author shades light on the influence Islam has on African culture 

where Nandi culture is part of. Still, it does not discuss on the impact of Islam on Nandi 

traditional religion and culture of which this study aims at.   

Quraishy46, from providing a good historical background of the Islamic faith, has gone 

further to mention the first Muslims responsible for the spreading of Islam in the interior 

of Kenya. However, he has not mentioned Muslims responsible for the origins and 

spreading of Islam to Nandi. This guided the study in first knowing some of the early 

Muslim settlers and the impact in Nandi. 

Bowker47 has tried to explain the rapid spread of Islam among Africans. One reason 

he advances is that, Islam makes converts because its social demands are not too different 

from those common in African societies. Secondly, Islam’s legalistic precepts provide a 

comprehensive basis for every social action. Furthermore, Islam offers social security and 

mutual support to its adherents in diverse areas of everyday life. Hence, Islamic doctrines 

are easily comprehensible to Africans.  In spite of this Bowker’s insights have not discussed 

particular doctrines which were of great influence to Nandi traditional religion and culture, 

instead, it assisted in illuminating the reasons for the acceptance of Islam by other cultures 

in African society including Nandi.48 

Abdullah’s research, “Some Aspects of Coastal and Islamic Influence in Mumias 

from the late 19th to early 20th Century”, looks at the first Muslims to enter the area. The 

first Muslims were the Arab-Swahili traders who had gone to Mumias purposely for trade, 

out of which the spreading of faith came consequently. Most important in the work is the 

struggle for dominance between Christianity and Islam during the colonial period. Mumias 

                                                 
46 J. S. Trimingham, The Influence of Islam upon Africa (Longman, London, 1980), pp. 79 – 97. 

 
47 M.A. Quraishy, Text Book of Islam, Book 1 (The Islamic Foundation, Nairobi, 1981), pp. 34-45. 

  

 
48John Bowker, Oxford Concise Dictionary of World Religions (London, 1997), passim. 

 



26 

 

became an important centre in the interior and played a role in the spread of Islam in the 

adjacent areas. Islam in Mumias serves this study with an insight into the history of Islam 

in western Kenya and beyond. What the dissertation did not cover was the origin, spread 

and impact of Islam on Nandi traditional religion and culture. 

Sperling’s Thesis49 “The Growth of Islam among the Mijikenda of the Kenya Coast, 

1826-1933” is the most extensive and precise work on Islam related to a particular group 

of people in Kenya. He traces the background of Islam first at the coast and how it spread 

among the various people of Mijikenda. He notes in detail the process of conversions and 

the influence of Islam among the same people. The role of the elders of the society and the 

creation of Islamic institutions in these areas are also well explained. However, the thesis 

has not discussed on the influence of Islam among the Nandi traditional religion and 

culture; also, it does not mention the institutions which work hand in hand with Islam in 

venturing into Nandi culture. 

Scholars like Trimmingharm (1964),50 Maingi (1987),51 Kabiri (1990),52 (1995), 

Gimode (1990),53 and Nzibo (1995)54 argue that the spread of Islam into the interior of E.A 

mainly depended on Muslim traders.  However, from the primary and secondary sources, 

it was established that the main agent of the spread of Islam among the East Africans were 

Muslim traders whose major aim was trade in ivory and slaves.  The traders were therefore 

not directly involved in the spread of Islam among the Nandi. This study therefore, explores 

on the factors which lead to the spread of Islam into Nandi County. 

                                                 
49 Ibid. 

 
50 Trimingam, J.B., Islam in East Africa (London: Oxford University  press , 1964), p. 78. 

 
51 Maingi A.N (1987) “The diversity factor   in the History of Islam in Nairobi 1900 –1963” M.A. Thesis 

University of Nairobi, pp. 25-70. 

 
52 Kabiri, N., (1990) “Islam and colonialism in Kenya:  A cask study of the Kenya African Muslims in 

Nairobi C. 1939”.M.A. Thesis, KQ. (Kenyatta University: 1990), pp. 123-140. 
 
53 Gimode, A.E (1990), “Culture and History: The Religious Experience of the Avalogoli C. 1850 – 1945” 

M.A. Thesis. K.U. (Kenyatta University: 1990), p.87.  

 
54 Nzibo , AY,  Islamization  in the interior  of Kenya A General  overviews  in Bakari and Yahya eds. 

Islam in Kenya: proceedings  of the National Seminar  on contemporary  Islam  in Kenya , (Mombasa: 

Mewa  publications, 1995) pp. 120- 161. 
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Islam  was seen  as a more  simpler  faith to convert  or adhere to than  Christianity  

in  a comparative  basis as it was noted by Kabiri.55 It appeared that the two religions were 

competing for converts among the Kenyan upcountry people. This was seen in 1909, when 

officials in the colonial administration warned their colleagues that Islam was a serious 

rival to the spread of Christianity.56 The archival  data  reveals  that the  acceptability  of 

Islam  by the  interior  people  was seen  as banking  on the  fact that  it did  not  ask one  

to deny  the  self  as opposed  to the Christianity.57 Therefore this rendered Islam more 

acceptable, more attractive than Christianity. Its apparent  cultural  appeal  made Islam  van 

Grumbauri as cited  in Alpers58 to state  that Islam  allows the  potential  converts  to carry 

over  with them  much of traditional  way of  life. For him this accounts for Islamism’s 

amazing cross – cultural absorptiveness. On the other hand, it does not discuss the 

relationship on Islamic way of life and Nandi culture, which this study looks at. 

Consequently, the flexibility of both the traditional religion and Islam facilitated the 

adoption of Islam among the Nandi. 

2.6 The influence of Christianity among the Nandi and Islam 

Ngeny explored the activities of the Friends Africa Industrial Mission which 

commenced work in Nandi in 1902- 1904 after opening a station at Kaimosi among the 

Abaluyia. Ngeny writes that it was in 1909 that the Church Missionary Society (CMS) sent 

two missionary couples to establish stations at Kaptumo and Chebisaas. According to him, 

the stations never expanded because the Nandi became suspicious and reluctant to receive 

missionary teachings.59 

                                                 
 
55 Kabiri , N (1995, “An evolution  of an African  Muslim Demography  in Kenya” In  Bakari  and 

yahya(eds) Islam in Kenya  proceedings  of the National  senior  of contemporary  Islam  in Kenya,  

(Mombasa: Mewa  publications, 1995), P. 189. 

 
56DC/KBU/3/4 Dagoretti Political Record Book 1908 – 1912. 
 
57PC/ COAST 1/1/20. – Uganda Railway 1895 –1897 chief engineer Uganda Railway to C.H. (Van ford 

Esg. Ag commissioner and Secretary General East African protectorate Mombasa, 21 – 12 – 1896.  
 
58 Alpers , E.A 1969 “The coast and the Development of Caravan trade” in A History of Tanzania edited by 

I.N. Kimambo and A.J Temu 35 – 56 (Nairobi: E.A PH), p 49.  

 

 
59S.K. arap Ng’eny, “Nandi Resistance to the Establishment of British Administration, 1893-1906.” In B.A. 

Ogot (ed.) Hadith 2 (Nairobi, 1970), pp. 104 –121. 
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Ngeny further supplies information on other missions that operated in Nandi in the 

early decades of the twentieth century. He informs that in 1929, the Seventh Day 

Adventists (S.D.A.) opened a station at Kaigat where they faced opposition because of 

prohibition of tobacco, alcohol and the consumption of flesh from domestic animals, and 

opposition to female circumcision. The missionaries of the American International 

Pentecostal Assemblies - who arrived in 1937 and established a station at Chepkumia 

preached against polygamy, traditional male and female initiation, and the accompanying 

rites and rituals. They were thus unable to convert many Nandi. On the other hand, the 

Roman Catholic Mission at Chepterit made converts within a short time after 1938. This 

was largely because the Catholics were more accommodative of Nandi culture and 

traditions in comparison to other Christian churches.60 In spite of this, the spread of Islam 

to Nandi and its impact on Nandi traditional religion and culture was not worked on, and 

therefore, this study does it to add knowledge and bridge the gap.  

Barrett’s view was that the community life based on Shariah favoured the spread 

of a religion like Islam.61Furthermore, as Parrinder further asserts, there was a facilitative 

similarity of Islam’s prescriptions on personal and family life with polygamy, which was 

common in Africa and accepted under customary law. In Parrinder's summation, marriage 

of four wives as permitted in the Quran was one of the main attractions of Africans to 

Islam. Despite of this position it does not apply a fortiori in explaining the acceptance of 

Islam by the Nandi and if it does so, this study will explore and thereby discuss on the 

impact on Nandi traditional religion and culture.62  

 Kateregge and Slenk, (1980)63 in their book written to show how Muslims do their 

evangelism vis-a-vie Christianity. They said, Muslim witness in worship is profound, and 
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that in them, right worship is a prominent Muslim cancer of whom many Christians who 

have Muslim friends are impressed by the sincerity and devotion of Muslim worship 

especially the Muslim discipline in prayer, fasting or misgiving was impressive while in 

Christians, their witness,  invites all their true worshippers of God  to move  beyond  the  

mystery  of the  forms  of worship  into an actual encounter  with God, a personal  

fellowship   relationship with the one, whom both  forms  and practices  of worship are the 

same. This shows how Christianity spread to the villages, but it does not discuss on how 

Islamic religion spread. The methods used by Christians in spreading their religion does 

not correspond to those of Islam thereby this study assists to know how Nandi was 

Influence by Islamic religion and discussed the impact on traditional religion and culture.  

Mazrui (1985)64, a well known historian in the African culture wrote an article 

entitled "Religion and political culture in Africa". He shows how Christians were negative 

over medicine and healing practices, those practices as being based on magic and not 

science. According to Mazrui, these judgments were based on a misunderstanding of 

African Traditional Religious views on disease and healing. Like "western" medicine, 

African Traditional Religion, healing was based on close observation of the patient and his 

or her disease and on the use of remedies-medicines-that have a track record for 

successfully treating a particular ailment. However, Muslims agree with the medicine and 

healing practices of the Traditional religions. Thus, Mazrui comments that during the past 

thirty years, Western trained doctors have gained a greater appreciation for African healing 

techniques and practices. Throughout Africa, it is now fairly common to have Western 

trained doctors working with traditional healers in the treatment of patients. In addition to 

treating specific illnesses, African Traditional healers-herbalists and diviners- also practice 

preventative medicine. Patients may come to the healer seeking protection from 

misfortune. A person undertaking a long journey may want a remedy that will provide 

safety on her trip. Another patient may want a remedy that will provide wisdom and clarity 

in making an important decision. In understanding how Muslims and Christians respond to 

                                                 
63 Badru D Kateregge and David W. Slenk, Islam and Christianity, (Daystar press, Ibadan, Nigeria: 1980), 
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the African religion and culture as was discussed by Mazrui, it does not discuss the origin, 

spread and impact on Nandi traditional religion and culture and the factors influencing each 

other. 

Stoddard (1919)65, says that, the Living Dead in the African Indigenous Religion 

(AIR) becomes Islamic intercessors’ between man and God whereby Christianity was 

unable to accept this idea, mainly among the Protestants. According to the Protestants it 

was termed as Spiritism: the theory that mediumistic phenomena are caused by spirits of 

the dead. The word spiritualism was not found in the Bible, but there was a general accord 

that spiritualism is based upon the belief in the natural immortality of man, and that the 

spirit, which left the fleshly body at death, can and does return to communicate with the 

living through “the medium” and “the control.” The Christians believe that “the living 

knows that they will die; but the dead know not anything” and that “the breath goeth forth, 

he returned to his earth; in that very day his thoughts perish.” Also in the dead, “their love, 

and their hatred, and their envy, is now perished; neither have they any more a portion 

forever in anything that is done under the sun.”66With this position of Christians, it was 

difficult to convert Nandi from their indigenous religion than the Muslims who were 

flexible and accepting the ancestors believes over the living. Still, the culture of Nandi and 

Islam sound the same but the author does not specifically show how Islam spread to Nandi 

and the factors which influence their culture, thereby leaving a gap for this study. 

Pancholi (1982)67 gave a clear comparison of the major world religions mainly on 

the side of the Deity. He said though other religions seem to be worshipping many gods 

but they worship a true God. Hindu religion for example, is often believed that they worship 

330 million “gods” but to a Hindu, the millions of “gods” are really the manifestation of 

the many aspects of one truth Brahman, “God”. From this context, the traditional religion 

has been misunderstood to be worshipping objects such as trees, stones, mountains, sun, 

moon and stars. Though, the book speaks the truth on the Hindu and other world religions 
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in comparison about the deity of God it does not discuss on the Nandi gods and lacks on 

the origin, spread and impact of Islam on Nandi traditional religion and culture. 

Kasenene (1998)68, has helpful information in understanding how the major world 

religions value their ethics in the society. The book has so much concern with Alcoholism. 

He refers Alcoholism as a serious health and social problem in Africa, which raises a 

concern in various circles in the society. Islam’s holistic approach to health and well-being 

means that anything that is harmful or mostly harmful, is forbidden.  Therefore, Islam takes 

an uncompromising stand towards alcohol and forbids its consumption in either small or 

large quantities.  In spite of this knowledge, it lacks information on whether alcoholism 

contributed to the spread and impact of Islam to Nandi traditional religion or not. This 

study therefore ventures to explain factors that lead to the spread of Islam in Nandi. 

In conclusion, it is clear that there is need to research on the origins, spread and 

impact of Islam to traditional religions especially among the Nandi. It is therefore the 

purpose of this study to bridge the gap in knowledge over the origin, spread and impact of 

Islam on Nandi traditional religion and culture.  

2.8 Theoretical and Conceptual Framework  

In this sub-section, it provides the theoretical and conceptual frameworks 

underpinning the study of the origin, spread and impact of Islam on Nandi traditional 

religion and culture. Theory is valuable insofar as it illuminates different aspects of a 

phenomenon. 

2.9.1 Theoretical Framework 

This study is based on two theories namely Cross-cultural and Islamization, these 

were embraced to illuminate this study.  

The cross cultural was a comparative method which was used by early cultural 

evolutionists such as Morgan and Tylor in reaction against the de-generationists, who 

placed hunter-gatherers and other less technologically advanced cultures in a class based 

on a supposed degeneration from perfection, which had made them less technologically 
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and intellectually capable, inferior to the European societies of the 19th century. The 

development of the comparative method as used in Cross-Cultural Analysis was a reaction 

against the deductive reasoning of the Boasian tradition, which treated each culture as the 

unique product of its own historical and geographical conditions and rejected cultural 

theories as a whole. It is a survey in which the “tribe”, “society”, or “culture” is taken as 

the unit and samples from across the globe are studied to test hypotheses about the nature 

of society or culture.69 The most famous example of this method is Murdock’s Social 

Structure (1949). The methodology of cross-cultural analysis, which involves the use of 

testable hypotheses to establish (or not) statistical correlations, was greatly facilitated by 

the work of George Peter Murdock.  Murdock compiled data from over 300 cultures and 

organized under 700 different cultural subject headings collected from ethnographies by 

Boas, Malinowski, their students, and many others into the Cross Cultural Survey, which 

later became known as the Human Relations Area Files (HRAF). The trait lists cultural 

universals, in “The Common Denominator of Cultures” from The Science of Man in the 

World Crisis,70 were based on the HRAF.71 

All communities embracing new religion are affected or influenced by the new 

religion in a number of ways, and in this regard the Nandi are no exception. The socio-

cultural influence of Islam among the Nandi is well examined through Bungers 

islamization theory and the “change and continuity” concept advanced by Bascom and 

Herskovits (1959:2-6) the latter’s` concept states that whenever new influences impinge 

on any society, some of the pre-existing customs and beliefs are discarded, modified or 

retained. Hence, change and continuity are paramount to culture because culture is 

dynamic. Thus, the interaction between the Nandi traditional religion and culture and Islam 

resulted in some aspects of the traditional religion being discarded, modified or retained.  

                                                 

69 Naroll, Raoul, Two Solutions to Galton’s Problem. In Readings in Cross-Cultural ethodology, edited by 
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For the purpose of this study, it adopts two theoretical frameworks discussed above 

because these theories in one way or another tend to complement each other, providing 

concrete conceptual frameworks on the understanding of the interaction between 

community religions and the growth of a religion. This is an appropriate approach to the 

conceptualization and understanding of the aspects and determinants of the spread of Islam 

as seen in our discussion. The above review shows that, where one theory is lacking, the 

other theory supplies the lack. In the following conceptual framework, only the relevant 

variables and determinants of Islamization are discussed, briefly analyzed and the direction 

of relationship outlined.  

2.9.2 Conceptual Framework 

A concept was also used to approach this study from a conceptual 

phenomenological point of view. In conceptualizing this study, two different approaches 

were utilized. The first, the functional approach, which has was evaluated and found 

wanting.  Radcliffe-Brown and Malinowski formulated distinct versions of functionalism, 

yet the emphasis on the differences between them obscures their fundamental similarities 

and complementarily. Both viewed society as structured into a working unity in which the 

parts accommodate one another in a way that maintains the whole. Thus, the function of a 

custom or institution is the contribution it makes to the maintenance of the entire system 

of which it is a part. On the whole, socio-cultural systems function to provide their 

members with adaptations to environmental circumstances and to connect them in a 

network of stable social relationships. This concept supported this study in understanding 

the origin, spread and impact on Nandi traditional religion and culture in that, socio-cultural 

systems of both Islam and Nandi function to provide their members with adaptations to 

environmental circumstances. The historical perspective of religion also served as the 

preferred conceptual framework for the present study. This was applicable in respect to the 

coming and development of Islam in Nandi society. Almost all historians of Islam in Africa 

acknowledge the importance of trade, and the role of Muslim traders in spreading Islam, 

but there is less agreement on why some people accept Islam more readily than they accept 

others. Similarly, this approach was used in reconstructing the indigenous Nandi religious 

system and the syncretism or symbiosis that marked its interaction with both Islam and 
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Christianity. This approach was formulated in a series of academic conferences held 

successively in Dar es Salaam, Lusaka and Limuru in 1979.72 The significant studies 

published out of the proceedings of these conferences were utilized as the conceptual 

framework for the purposes of this study.  The approach was particularly relevant for the 

Twentieth Century, which is “a rich, perhaps the richest, field for historical inquiry into 

African religion, with all sorts of topics at hand for inquiry”. Consequently the following 

conceptual framework was used in this study.  

In the following chapter, methodology is discussed to obtain, analyze and interpret 

the data used in this study. It focuses on the research and procedures used in analyzing 

data, and major challenges faced in the field. 
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CHAPTER THREE 

METHODOLOGY 

3.1 Introduction 

This chapter covers the research methodology and instruments of research 

employed by the study. It describes the location of the study areas, research design, 

Population and Sampling Procedure, Instruments for data Collection, reliability and 

validity, ethical considerations, and data analysis process. The success and quality of any 

research largely depends on the methods employed to collect the data and the interpretation 

of the data itself.  

3.2 Study Area 

3.2.1 Location 

The present study was carried out among the Nandi in the Nandi County of Kenya. 

Nandi County is located in the Western Kenya bordering Kakamega-Vihiga Counties in 

western Kenya. It also borders Uasin Gishu to the north and Nyando to the south (See Map. 

1 below).  
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Map 1:  Map of Kenya showing the Nandi County  
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The following map (Map 2) is Nandi County and it shows the areas where Mosques 

are located.  

 

Map 2: Nandi County Map showing Locations of Mosques 

Source: The study was adapted by Samuel A. Ojode – Chief Catographist, Department of 

Geography, Egerton University) 
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3.2.2 The Size of the Nandi County 

According to the map, Nandi County is approximately 5,000 Sq. Km. At the advent 

of British rule, the Nandi tribal area (known as emet) was divided into seven geographical 

locations comprising of Aldai, Kapwareng, Chesumei, Mosop, Chemase, Kamasia, and 

Emkwen. The present Nandi County has been sub-divided into the following political 

constituencies: Aldai, Mosop, Tinderet, and the newly created Emkwen constituency, hived 

from the old locations.  

3.2.3 The Population of the Nandi County 

The Nandi are part of Kenya’s forty two (42) ethnic groups. According to the 2009 

Population Census, the Nandi people numbered 752,965 in total consisting of 376,488 

Male and 376,477 Female persons.73 However, as far as the Nandi people are concerned, 

it is difficult to give an exact figure of their population because they are scattered all over 

Kenya; few of them even live in Tanzania and Uganda. Although the Nandi, as an ethnic 

group, are not located in one geographical place, their culture and especially the religious 

rites are practiced universally. This study focused on the Nandi as a community, with 

particular reference to the districts that make up the Nandi County.  

Currently, the Nandi live mostly in Nandi North, South, Central, East, and Tinderet 

Districts. They have also settled in the Uasin Gishu,74 Trans Nzoia and Laikipia Districts, 

and there are some in other towns of Kenya.  

3.3 Research Design 

A research design is the arrangement of conditions for collections and analysis of 

data in a manner that aims to combine relevance to research purpose with economy in 

procedure. The design serves as the basis in data interpretation. 

This study used Qualitative research design taking into consideration the research 

problem and questions. The design was considered appropriate for the study because it 

encouraged face to face encounters between the researcher and the informants and 

furthermore helped the study to obtain rich, detailed and accurate information. This study 
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was a piece of qualitative research involving the search and use of participants’ lived 

experiences to depict the scenarios surrounding the origin, spread and impact of Islam on 

Nandi traditional religion and culture. This study opted for a qualitative research design 

because literature suggests that qualitative research is recommended when one seeks to 

analyze the way humans behave, as well as their attitudes. A qualitative approach was 

considered appropriate to study the variables under consideration because the study sought 

to explore how Islam was presented to the Nandi traditional religion and culture and how 

the Nandi, in turn, reacted to Islamic religion. The human response to religion is part of 

human behavior; it is a psychological phenomenon and is best studied qualitatively.  

By using qualitative approaches, the researcher was able to obtain detailed 

information on the phenomenon under consideration. Thus, the use of a qualitative design 

permitted the researcher to probe into the respondents’ behaviors, feelings, attitudes, 

influences of religion, and influences of culture. It allowed the respondents to provide 

descriptions and accounts of the processes of social interaction in natural settings, which 

was appropriate since the study sought to focus on describing processes rather than 

outcomes. 

Qualitative research is more descriptive, and it is this kind of research that really 

distinguishes ethnography from other scientific fields. It seeks more comprehensively and 

descriptively portrays groups of study by representing them in ways that facts, figures and 

data cannot. For instance, qualitative research in ethnography is often collected in the form 

of stories and narrative. Study participants are encouraged to share their thoughts and 

experiences by telling their stories. Ethnographers extract a lot of important details from 

these personal narratives. 

3.4 Population and Sampling Procedure 

3.4.1 Target Population 

As per the 2009 Population Census, the people of Nandi County numbered 

752,965.75As such, it was impossible to study the whole of the population, the researcher 

therefore, had to identify and define an experimentally accessible population out of the 

                                                 
75Ibid. 
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target population. The accessible population of this study was arrived at by taking into 

consideration different strata (groups) in the population that would best provide the data 

required to answer the research questions. Thus, the present study dealt with three 

subgroups in the population: that the followers of Nandi traditional religion, Christians, 

and the Muslims.  

3.4.2 Sampling and sample size 

Even given the accessible population, it was still impossible to interview all the 

respondents in the three sub-groups in the study area, and so, the study opted for a smaller 

number – a sample. This was based on the premise that it was possible to reach an accurate 

conclusion by examining only a small part of the group. This assessment of only a small 

group is commonly used in natural sciences as well as social sciences. 

To arrive at this, purposive sampling was used because it offered the researcher the 

opportunity to select samples based on a purpose. In this case the researcher chose to use 

Nandi religion adherents, Christian and Muslim leaders or teachers in Nandi since they 

would be able to provide the information required to meet the objectives of this study. 

Non-probability sampling techniques were used in this study. These were 

considered appropriate given the purely qualitative orientation of the study. Both snowball 

sampling and purposive sampling were used to arrive at an appropriate sample for this 

study. Purposive sampling was used to determine the age range of the participants. In this 

study, which was more or less historical, elderly and experienced respondents of over (60) 

sixty years of sound minds formed the age target that was purposively sampled to get the 

necessary data for this study. These people were drawn, purposively, from the three 

religions – Nandi traditional Religion, Christianity and Islam. The interviewees thus 

comprised the traditional religious specialists, Christian leaders and Muslim leaders from 

the study area. The religious leaders consisted of cultural and religious specialists such as 

traditional priests and religious elders. The Muslim respondents were purposively selected 

from around major mosques because those living around the Mosques were assumed to 

have a thorough and reliable history, which enhanced the validity of the data used in the 

study. 
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The researcher purposely chose (4) four respondents from each of the (8) eight 

mosques in the study area. Among the thirty two (32) chosen, eight were religious leaders 

(Imams) and eight were the pioneers of their respective Mosques, among those respondents 

were women married to Muslims. From the Christian community (8) eight respondents 

were purposively selected to aid in the comparison of conversion techniques in the two 

religions thus providing insight into factors that motivated Christians to change their faith 

into the Islamic faith. Thereafter, (15) fifteen Nandi elders, mainly religious specialists, 

and government leaders were again purposively selected and/or chosen as respondents to 

the study. Thus, a total of (55) fifty five respondents were sampled both men and women 

aged 60yrs and above.  

Snowball sampling was utilized to identify the respondents since it proved to be the 

most suitable method to reach people who shared similar characteristics. Thus, a few 

respondents who had the requisite characteristics (for instance those who practised Islam) 

were selected for the initial part of the research and as they participated in the study, they 

in turn directed the researcher to others who had information on the subject. The process 

was repeated until the researcher had obtained the desired number of respondents. This 

meant that the sample size grew larger as those identified named others. These respondents 

were used to represent the larger population, even though it was difficult to know the extent 

to which the sample was truly representative of the larger population. This is one limitation 

of the snowball sampling. Nevertheless, snowballing remained the most efficient way of 

identifying respondents relevant to the study under investigation given the vastness of the 

study area and the nature of the variables under consideration.  

3.5 Instruments of data Collection 

It was necessary for this study to develop research instruments with which to collect 

the relevant information. The study used both primary and secondary data. Primary data 

were obtained from practising Muslims, Christians, adherents of Nandi traditional religion 

by means of interviews while secondary data were taken from historical documents. The 

following instruments were used to obtain this information.  
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3.5.1 Interview Schedule 

An interview is an oral administration of an interview schedule. This was 

considered best for this study because it encouraged face to face encounters between the 

researcher and the informants and furthermore helped the study to obtain rich, detailed and 

accurate information. However, the study needed to obtain the maximum co-operation 

from the respondents majority of whom were interviewed singly, but whenever possible 

focused group discussions were also used. Interviews enabled the study to probe where 

respondents answer was not clear. This was done after asking for their acceptance and 

subsequently requesting others for their pictures to be put in the thesis. 

For this study, an interview schedule was used since it allowed the study to be 

guided by a set of questions that were used when interviewing the respondents. This helped 

to obtain data required to meet the specific objectives of the study. However, unstructured 

interviews were also used in the interview schedule since their open nature allowed the 

researcher to probe the respondents in order to gain deeper insight into the issue at hand. 

Though probing was time consuming, it greatly helped the study to obtain substantial 

information that enriched this study.  

Both note taking and tape recording were used to record the information obtained 

from the interviews. Though note taking was not the best due to the interference of 

communication between the respondent and the interviewer, the researcher opted to use it 

where the situation was favourable. Most of the people interviewed were not willing to be 

taped though those who agreed would do it, did so with a lot enthusiasm and excitement. 

They would go ahead piling on irrelevant and untrue stories in addition to the relevant 

information given. There was also a group of respondents who thought they had the 

monopoly of knowledge of their community, and declined to name others when asked to 

name people who might have shared the same experiences as they. 

However, tape recordings proved the best to the researcher since the researcher 

would play back the questions and responses and study them more thoroughly at a later 

time. This also helped to speed up the interviews because there was no writing involved 

and the flow of questioning was not interrupted.   
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3.5.2 Documentation and the Historical Method 

 Research into secondary sources – including reference materials, books, scholarly 

journals, theses, dissertations, conference papers, newspapers, periodicals and magazines 

– were obtained from various sources and libraries across the country and over the internet. 

Together with secondary sources were collections from the holdings of the Kenya National 

Archives and Documentation Service (KNA). These were mostly public or official records 

of the colonial period and the years after independence. District and provincial records in 

Nandi and neighbouring areas were referred to in order to glean information on the various 

events that had taken place and which had a bearing on the spread of Islam in Nandi. In 

addition, an effort was made to trace any extant contemporary accounts. Similarly, 

pertinent private collections belonging to individuals as well as religious organizations 

were combed to provide a view from within the County. 

3.6 Validity of the Instruments 

 Every effort was made to ensure the validity of the data for the purposes of this 

study. To this end, information about history of Islamic religion and its impact needed 

could only be accurate if obtained from respondents using appropriate tools. This concept 

of accuracy is what is usually referred as validity, which is usually taken to refer to the 

extent to which a procedure or an instrument (tool) used in the research is accurate, correct, 

true, meaningful and right. Pre-testing of the interview schedule was done in order to obtain 

information that was then used to determine, at face value, whether the tool would gather 

valid information. Face validity was used to gauge the tool. A panel of four Muslims 

competent in the Islamic doctrine and history in the field was used to assess the relevance 

of the content used in the interview schedule. Each of the members of the panel individually 

examined the schedule and provided feedback to the researcher. Their feedback was used 

to make improvements to the schedule in order to better the tool.   

3.7 Ethical Considerations 

 

What makes the social sciences unique from the natural sciences is that the subject 

matter of the social sciences is people – living, sentimental beings with feelings and 
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thoughts of their own. Because the objects of this study were humans, the researcher had a 

special obligation to safeguard their rights and dignity. 

In this study, participants were informed about their right to know: a) who was 

sponsoring the study, b) what area is being investigated, c) how much of their time it would 

take, d) whether the results would remain confidential so that their answers could not be 

traced back to them, and finally e) how the results would be used. All this information was 

availed to the informants prior to their participation.  

A high level of privacy was maintained in interviewing individuals and when 

consulting the third party. During the interviews, the investigator also endeavoured to avoid 

asking embarrassing and threatening questions such as asking a woman about her 

relationship with the husband. Touching on personal issues a woman would not want to 

answer, but feel that she must, because she agreed to be interviewed at first. 

Making unrealistic promises to the informants was avoided, and they were treated 

in ways that neither raised their expectations nor lowered their dignity because it was 

known that doing this might lead to people’s refusal to cooperate in any future research. In 

this study, it was imperative that the public image of scholarship be upheld, and to this end 

the researcher tried his best to be courteous, truthful, honest, obedient and faithful. The 

researcher secured informed consent, ensured honesty and accuracy in the responses 

solicited, and assured the privacy and confidentiality for the respondents.  

3.8 Data Analysis  

Qualitative method of data analysis was used to analyze the data. For the purpose 

of data reduction or condensation, two methods were employed. One is the method of 

criticism – that was, examining and evaluating the data gathered critically. The other was 

the rationalistic method. This entails the systematic and logical analysis of the data to avoid 

making erroneous conclusions. 

A large corpus of information was obtained from the large collected data, 

interviews and discussions from the respondents plus those collected from the Kenya 

National Archives. Given the qualitative nature of the data obtained, the researcher realized 

that analyzing and interpreting data, called for patience, tolerance, discipline creative 

insight and careful attention to the purposes of the study. Thus, the process of bringing 
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order to the information obtained and then manipulating it required the researcher to spend 

a lot of time studying it.  

The researcher used content analysis to organize the data into patterns. In order to 

do this, the researcher had to read field notes and interviews while looking for those parts 

of the data to polish for presentation as description in the research report then categories 

and basic descriptive units. Later, he spent some time to interpret the data and lastly 

attached meaning and significance to the analysis, explaining descriptive patterns, and 

looking for relationships and linkages among descriptive dimensions. In writing these 

reports the researcher included a great deal of pure description of the events, places and 

people targeted known as Muslims. He did this in order to let his readers know exactly 

what happened and what it was like from the participants’ viewpoints.  

From the procedures discussed in this chapter, data was put in findings into several 

categories and sub-themes in relation to the study objectives and questions.  
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CHAPTER FOUR 

RESEARCH FINDINGS AND DISCUSSION 

4.1 Introduction 

This chapter presents the findings from the research as well as discussions on what 

proved to be valid or invalid as per the study objectives. The objectives discussed were as 

follows:  To investigate the origins and spread of Islam in Nandi County; To establish the 

impact of Islam on Nandi traditional religion and culture in Nandi County; To analyze 

factors that contributed to the acceptance or rejection of the Islamic faith by the Nandi 

traditional religion and culture; and to establish the challenges facing Islam in Nandi 

County. These objectives were discussed and analysed systematically following the order 

beginning from the first to the last. The informants who contributed to this study were 

purposely chosen from aged Muslims and from the Nandi, who were mature and sound in 

mind because of the historical background needed for this study. 

4.2 The origins and spread of Islam in Nandi County 

The data analyzed in this first objective concentrated much on the origins and 

spread of Islamic religion in Nandi County. The historical background was looked at, 

where the first place Muslims settled and most dominated areas in Nandi was found. This 

first finding in this study was discussed as follows:  

4.2.1 Historical background of Islam 

Colonialism indirectly played a major role in determining the spread of Islam in 

Nandi County; it created enabling circumstances that exposed the Nandi to Islam. The 

arrival of Europeans facilitated early contact between the Nandi and Muslims76. The first 

entrants into Nandi were the explorers, missionaries, scientists, farmers and agents of 

commerce and government administrators who came as travellers following the caravan 

routes into the interior.77 As diverse as they were in their interests, these travellers, no 

                                                 

 
76 Gavin, R .J, (London: 1970), p. 213. 

 
77 Ol. Mzee Sala Magut, 21 November 2008. Kabiyet. 
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matter how much experience they had or how widely travelled in the African journeys they 

had made, always-recruited Muslims as their porters, guides and guards to accompany 

them. These Muslims knew the interior very well for they had caravan experience. 

Although very few of them were known by name, their contribution cannot be ignored, for 

without them, possibly the European subjugation would have taken longer than it did. 

Biographies and other related notes made by these early Europeans acknowledged the role 

of the Swahili (Muslims) that accompanied them from the coastal region of Kenya. 

Gregory, an explorer who left Mombasa on 23 March 1893 to explore the Rift 

Valley, had an impressive list of Swahili guides. He had the chance to pass through Nandi 

land. The prominent Swahili adventurers on the list were Omari and Fundi, who always 

replied inshallah after every act. Many places that Gregory visited are currently reputed to 

have Swahili names.78 In the process of colonization, British officers used the Swahili to 

quell the Nandi. John Ainsworth and Francis Hall used to send Swahili soldiers on punitive 

campaigns. Therefore, by the close of the 19th Century, Muslim presence was evident 

among the Nandi.  

Most Muslims, especially those from the coast, were members of Agikuyu and 

Akamba communities who rendered services to the colonial administration during its first 

establishment in Nandi. They became the agents of Islamic faith.79 They served the British 

as administrative officers, domestic servants, clerks and headmen of the African groups 

who continued their role after they settled in the interior.80  

The Railway industry became a further agent of Islamic expansion into the Nandi 

society, particularly around Muhoroni (on the way to Kisumu from Nandi). The area in 

between, known as Kibigori, became the first inlet of the Muslims to Kaptumo in Nandi.  

As the railway construction work advanced in 1896, the Nandi and Terik also joined the 

Gikuyu and Kamba in jungle clearing and earthworks between Mombwa and Muhoroni.81 

This provided a chance for the Muslims to interact with the Nandi people.   

                                                 
78PC/NZA/3/32/4 Railway survey 1892 – 95.Ag. Secretary to Administrator Mombasa 15-7-1892. 
 
79 Ol. Mzee Too Abdi, June, 15, 2008, Kipkaren. 

 
80 PC/NZA/3/32/4 Railway survey 1892 – 95.Ag. Secretary to Administrator Mombasa 15-7-1892. 

 
81Pc/Coast/1/1/20 Uganda Railway 1895 – 1897. Chief Engineer Uganda Railway to C.H. Cranford Esq. 

Ag. Commissioner & Consul General E.A Protectorate Mombasa 21-12-1896. 
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Thus, the railway not only contributed significantly to the expansion of Islam into 

Nandi, but it also created opportunities for contact among them, culminating in the 

Islamization of the latter.  This process assumed consolidation with the formal 

establishment of a colonial administration in Nandi. In the process of establishing the first 

colonial rule centre in Kipture (Kapsabet), the British government enlisted the Swahili 

(Muslims) as porters, askaris, guides, cooks, house-help, nyaparas, scribes, artisans, 

interpreters, tax-collectors, court clerks and administration clerks. 

According to Kiplagat82, who was among the first secretaries to the British 

(wasungu) Administration Colonialist, the Arab Traders of various backgrounds were the 

first Muslims to visit Nandi. He further noted that this group played a major role in 

converting indigenous Kenyans (not only Nandi) but also a big part of the Sub–Saharan 

Africa into Islam. He agreed to the fact that during the Kenya–Uganda Railway line 

construction, the Arabs were not new or strange to the natives. There had been an attempt 

by Arab Slave Traders long before the arrival of the British to convert the Nandi into Islam, 

in the late 1870s; when the Nandi political and military supremacy was at its peak after the 

decline of the Maasai power in the region.  

Mzee Kipserem83 also concurred with Kiplagat that during the same period some 

Arabs who were riding horses met the young Nandi warriors (Moran) at a place called 

Kabutie, who later took them to their Orgoiyot – their spiritual and political leader of the 

time. The Orgoiyot lived at a place called Kamatargui, near Kapsabet, just across Amai 

River (stream) towards the present Baraton University area. The Arabs gave the leader, 

some gifts, which included clothes, mirrors and tobacco containers before requesting the 

Orgoiyot to settle in the area. Therefore, the Orgoiyot allowed them to build tents and settle 

in the proximity of his premises, the current location of Kapsabet Boys’ High School and 

ACK St. Paul’s Theological College – Kapsabet, so that he could be monitoring them and 

their activities. The Arabs who used to hunt using strange weapons (guns) around their 

homestead began attracting the young Nandi men who used to graze their livestock around 

their tents. The visitors (Arabs), also gave them delicious sweets, later began offending the 

                                                 

 
82 OI, Kiplagat Karan Chemokotion, 9 August 2008. 

 
83 OI, Mzee Kipserem Sogon, 13 August 2008. 
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young warriors by sexually defiling their girls, and to make it worse, they also cut the 

warriors’ pigtails. This incident was reported to the Orgoiyot who called their leaders and 

warned them not to offend the community, but they instead continued despite the caution.84  

This encounter of age-set group with the Arab traders was associated with the 

period when the age generation called “Sawe” was warriors in the 1880s. The sawe sub–

set (marmar) was commemorated from this major event in the Nandi tribal history when 

the Arabs were fought and defeated by the warriors at Kipsobo; and were subsequently 

expelled from Nandi area. The sub-set name marmar originated from the word “marmar,” 

which denotes ornamented dress of many colours. During this time, the Nandi women 

began artwork by using beads and cowry shells, stolen from the Arabs to bedeck their 

leather garments.85 

The Nandi first came into contact with the Arab Caravans (foreigners) when the 

latter came to trade (barter) using ivory items from the coastal part of Kenya. This 

introduced a new Nandi economic factor, which had never been entered by Kavirondo 

traders (Kariba and Wanyamwezi traders). Apart from these sporadic trading operations, 

the study area experienced a hiatus of these activities with other tribes for centuries, and it 

was  not until 1899 that the first African-sponsored  Caravans  entered  Nandi, after the Pax  

Britannica establishment made it safe  for  the Baganda  chiefs  to send trading parties 

through eastern Uganda up to the Kenyan coast.86 

The Arabs had a difficult time in accessing the Nandi people and areas unlike the 

other neighbouring tribes with whom they traded easily. They could only approach Nandi 

from the northeastern Uasin Gishu route, although it took them a long time before reaching 

the principal Nandi settlements, overlooking the Nyando Valley in Kavirondo, where there 

was abundant food. The Paramount Chief Arap Kirwa of Chepterwai, who noted that the 

Arabs entered Nandi from Mumias and Kibos River to the west and south, respectively, 

confirmed this trek of the barter traders.87 The Caravans seldom entered and camped in 
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86A.T. Matson, pp.39-85. 

  
87 OI, Paramount Chief Arap Kirwa, 6 Feb., 2008 Kaptel. 
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Nandi, but preferred to exchange trading goods for ivory at places near the Nandi South 

Escarpment (East Kabras and Kakamega)88 in the late 1850s, during the “sawe” epoch. 

This Nandi trading business of bartering beads, clothes and ornaments for ivory, sheep and 

goats was greatly established at Kimatke, which is located between Kibigori and Chemelil, 

Kipsoboi on the south escarpment overlooking Chemase, and at Kobujoi in the Chesumei 

forest. The business flourished and firmly got established at the escarpment in Kipsoboi, 

as alleged by Bot Cheplaitich from Tinderet.89 

4.2.2 The first place Muslims Settled in Nandi 

  The rise of Muslim settlement in Nandi as Chesingaga noted was directly related to 

Kipture centre because it was through this station that Kaptumo was founded as a military 

base. Hassan Ngeny noted that the present day site of Kaptumo used to be a trading centre 

for the Arabs, as you may see in plate no. 4 in page 90. He further said the most important 

caravan route passed through Kaptumo and later became the camp of the Wanubi who were 

then working for the British Army. The caravans’ route used to get goods from the local 

markets; mainly from Kibigori but this trade did influence the rise of Kaptumo. This was 

narrated by Bot Surtan Jamaa the only remaining Mnubi in Kaptumo.90 The people 

indirectly responsible for the location of Kaptumo were the rebellious population of Nandi. 

In an effort to punish them, Colonel Meinertzhagen in 1902 sent a punitive expedition from 

Kipture to Kaptumo. In consultation with the local elders of the Nandi region, the British 

established an administrative centre at Kaptumo, which also acted as a marshalling yard. 

This was taken to be a good place from which to carry out future military operations. Its 

location afforded a central place from which expeditions were executed. After the 

settlement, Kakiboch and Kamelilo of Nandi became the first to be attacked from the 

Kaptumo base.91 

                                                 
 
88 See A.T. Matson, cited above. 

 
89 OI, Bot Cheplaitich, 8 Feb. 2008, Tinderet. 
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The colonization of Nandi began soon after the death of Koitalel Arap Somoei. The 

elders of Nandi visited the new station that had been erected (Kaptumo) and submitted to 

the administration of the British and as well promised them to construct a road to Kapsabet 

and lastly accepted to end the harassment of travelers.92  

After the road from Kaptumo to Kapsabet was completed, the nucleus for the 

present town took shape. Kapsabet town gradually grew into an administrative and 

commercial centre soon after the offices from Kipture were relocated. The station had a 

good supply of water, which came from the Amai River where the camp of the British was 

first located.93 

By 1907, Kapsabet had begun to assume the character of a colonial administrative 

centre. At the beginning of that year, the population consisted of an Assistant District 

Commissioner and 47 armed Wanubi police. In the first six months of that year, two prison 

guardrooms, an office and an officer’s house were built. Four Indian shops and butchery 

were also constructed. The butchery belonged to a Somali called Gulled and was to serve 

the new Nubi Community.94 A few European settlers were among the residents, apart from 

the military and administrative officers.  

After the pacification of the coast, the British had enlisted Coastal people as askaris 

in their drive to bring the interior under their control. As a result, most of the early soldiers 

and porters were recruited from the Swahili population of the coast. In addition, the British 

enlisted Somali and Nubian people, who together with the Swahili were to dominate the 

King’s African Rifles (K.A.R.) up to the beginning of World War I. (1914 – 1918) on 

retirement or discharge, many of these soldiers and porters settled in the interior and started 

a new life.95 The British colonial administration enlisted the assistance of the Muslims as 

interpreters and scribes, as they were the only literate natives with some experience in 
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administration and a working relation with the peoples from the interior.96This was 

accepted and commended strongly by Sala Magut who said “through this means our 

ancestors accepted the Islamic faith in search of job opportunities to our way the dominance 

of the people from the coast”.97  

The first settlement of Muslim in Nandi occurred at the end of 1906 in Kaptumo 

and Kapsabet. This consisted of Nubi and Swahili soldiers employed by Meinertzhagen to 

guard the new station of Kaptumo and other individual Swahili traders and Somali, who 

were wandering in Nandi region in search of goods.98 They settled in Kaptumo first because 

of their security and later scattered themselves along areas adjacent to the station; first to 

Kapsabet in a place that was situated at the office of the Ministry of works where Jamia 

Mosque of Kapsabet is presently built, then to Nandi- Hills and other small centers like 

Tilalwo Kabiyet, Chepsonoi, among others.99 

The two groups, soldiers and traders, formed the first Muslim settlers in Nandi. 

They worked together in constructing the first structure of Mosques in both Kaptumo and 

Kapsabet. They built it using the traditional Nandi way of constructing houses, which had 

no partitions.  Later they used tins for roofing and improved the partition to accommodate 

both genders. The Mosques before did not need partition, because women did not feature 

in the prayers.100 

This was a clear reflection of the mind of Sir Arthur Hardinge, the British 

Commissioner and Consul-General at the coast, who held a high opinion of Muslims, 

having served in Cairo, although his proposal came only a year after British and Indian 

forces had crushed at the coastal rebellion led by Mbaruk bin Rashid. He stated with 

reference to the Muslims, “They are the only element with comprehension of politics, 
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justice or government,”101 This background saw many Swahili enlisted in the service of 

Europeans. These workers, together with traders, fortune seekers and visitors, migrated up-

country into the newly established areas where they set up new homes. Janet Bujra 

summarizes this movement thus: 

Each of the early settlers obviously had his own individual motives for leaving 

home. Some had left after family quarrels, as a result of economic difficulties at 

home, due to land shortage, famine, drought or epidemics, whilst others had been 

forcibly recruited into the service of the British or had left in the pursuance of 

trading opportunities…all were caught up in the network of the expanding colonial 

system…a system from which they were able to profit, albeit at a discount.102 

4.2.3 Muslim Dominated Areas in Nandi  

These dominated areas were chosen after the survey was done by the researcher. 

The findings showed that these centers were dominated by Islamic religion. Most of these 

centers were located along or near the roads; afterwards, they grew as trading centers. In 

that regard, they were relevant places to get information from, on the history of how Nandi 

were converted from other religions to Islam. The following centers were looked at: 

4.2.3.1 Kaptumo 

Kaptumo is currently situated in Nandi-South District (see Map: 2. in p.12). The 

trading centre is a gateway to the Nandi escarpment, which borders Kisumu, Nyando and 

Muhoroni Districts. The trading centre hosts several shops, bars, posho-mills, schools, 

churches, a mosque and government administration offices i.e. chief’s, and D.O’s offices. 

Historically, Kaptumo was started as an administrative centre where the British 

colonialists made the place a kind of a military post where the suppression of the Nandi 

uprising and resistance to the British occupation would easily be coordinated. In this 

regard, the British administration employed the Nandi people for business and domestic 

work. Soldiers who came to the centre were from Arabic nations including Nubians from 

                                                 
101 Q.W. Furley and T. Watson, A History of Education in East Africa, (New York: Nok Publisher, 1978), 

p. 73. 

102A.Y. Nzibo, (Nairobi: 1973), p.22.   
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Sudan, and other Africans from different parts of Africa, South of Sahara.103With the 

presence of the Nubian troops, who were predominantly Muslims, the indigenous Nandi 

interacted with them apart from the Arab traders who had followed the British, had 

businesses that helped to publicize the Islamic faith. 

The building of the Kenya-Uganda Railway also brought into contact with Nandis 

a number of foreigners, some of whom were Muslims. For instance, the Indians, Arabs and 

Swahili from the coast were instrumental in influencing the Nandi to Islam. According to 

Mzee Hassan Ngeny,104 the Nandi had trading activities between Kibigori and Kaptumo. 

Nubian and Arabs were actively involved in this trade. The Nandi worked for them and the 

Nubians influenced some to Islam. 

A 95-year-old woman called Fatuma Suleiman found in Kaptumo is of Nubian 

origin. She is always seen, in the Nubian attire called the Kemis’. Top dress or tunic slightly 

above the knee, “Korbaba” won inside the Kemis perhaps tied around the waist, it goes 

down past the kemis to the ankle, and it is always in large-strips or checked of various 

colors, she also wears a veil on top to show her Islamic identity. The ornaments are dotted 

earlobes, nose-pins, bangles and many others. In addition, her shoes a kind of Samburu 

called Bortus. She is believed to have settled in Kaptumo in 1910’s, and her ancestors and 

parents were from Yemen.105  

A number of Nandi-Muslims today who are in Kaptumo are the 5th generation of 

the Arabs and Nubians who first settled and brought Islam in 1900. They have now 

assimilated Nandi names, practice and culture. They are also proud to be identified as 

Nandis. Among the first Nandi to embrace Islam was Mbarak bin Salim Abdaharui, who 

was converted by the Arabs from Yemen. His father adopted the name Ali from the Arab 

and to date his name is Ali Kipg’eny arap Bilbil. It is believed that the first Mosque to be 

built in Nandi land was the one at Kaptumo. According to Mzee Hassan Ngeny, the local 

chief found the Mosque of mud-walls and tin roofed back in 1950’s and others before him 

                                                 
 
103 OI, Chebiy Tamining, 30 April 2008, Kaptumo. 

 
104 Ol, Mzee Hassan Ngeny, 25 April 2008, Kaptumo. 

 
105 Ol, Fatuma Sulaiman, 25 April 2008, Kaptumo. 
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had found the mosque in that state or condition. The mosque is said to have, at first, been 

thatched with grass.106 

Other Nandi men who embraced Islam through the Arabs were Mzee Omar 

Kipserem arap Sugut, and Mzee Ahmed Malakwen arap Sisiwa, both of the Maina107 age-

set of the Nandi. They, therefore, opined that the first Mosque to have been erected back 

in 1890’s at the time the railway was being constructed across the Nandi land, though there 

was a great resistance from the natives. The Nubians were also instrumental in the spread 

of Islam among the Nandi of Kaptumo. The Nubians were the Nilotic people from Sudan 

but had been conscripted into the British Army. They were brought to quell the Nandi 

resistance. It is important to note that after the Nandi had defeated them in the fight, the 

Nubian soldiers did not return to their motherland, Sudan. Instead, they remained in 

Kaptumo and later spread to other major towns in Kenya, including Nairobi. When the 

Railway line reached Kibigori, currently in Luo land, the British established a railway 

terminal there, which subsequently grew into a prosperous town. 

Among the Nubians who remained in Kaptumo trading center, some settled in the 

camps, others gradually left the Civil service and began trading and made homes amongst 

the natives. They also married the local girls after converting them into Islam. This group 

was more successful in business than their counterparts (Nandis) in Kapsabet. They used 

to buy livestock from the natives and cereals like Maize, Millet and Sorghum before 

transporting them to a neighbouring district of Kisumu, through Kibigori where there was 

a railway terminal. They could sell those items to government officials and railway 

workers. It is reported that the demand was high, hence their businesses flourished. That 

lifestyle and the success of their business attracted the Nandi and as a result, the young men 

could escort the “Caravan” for weeks in return for a little pay. Some were subsequently 

converted into Islam in order to join the business. After conversion, they were taught 

Islamic faith before being converted to be Muslims. A modern mosque was built in 

Kaptumo in 1980, and that is what exists to date. See it in picture 1. Below.108 

                                                 
 
106 Ol, Hasan Ngeny, 25 April 2008, Kaptumo. 

 
107 Maina age-set, this was an age-set, which was there during the inversion of the colonies. 
108 Ol, Saituni Sulaiman, June 21, 2008. Kaptumo. 
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This new mosque was built by the donars from Yemen, with the support of the 

wealthy Muslims in the country. Together with this mosque are the madrassas, whereby 

children of the Muslims around the mosque come to learn Arabic language and Islamic 

doctrines. Inside the compound, there are houses of the Imaam attached with the guest 

rooms. The plot is spacious and well fenced. 

 

 

Picture 2: The Modern Mosque of Kaptumo 

 

The first Arabs who came to Nandi for slave trade and for building the railway, 

have descendants scattered in Kapsabet and Kaptumo and other parts of the County. They 

have intermarried between the Arabs and Nandi descent; and are completely assimilated 

into Nandi society, speaking the Nandi language fluently and have to some extent adopted 

the Nandi names and culture.  

However, not all Nandi converts abandoned their rural homes to join the Swahili 

villages but those who migrated to the urban centers and settled in Swahili villages still 

continued practicing Islam in their rural homes and maintain fellowship with fellow 
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Muslims during religious festivities like Maulidi, Idd celebrations and the holy month of 

Ramadhan. A good example is the indigenous Muslim community from Chepsonoi who 

used to travel all the way to Kapsabet for festivities mentioned above, since they did not 

have a mosque in their area then. They had to travel 15 km to Kapsabet until recently when 

a Mosque was built in Chepsonoi in the late 1988. Another example is that of the Nandi 

Muslims from Kapbandan or Mosoriot who used to travel for about 10 km to join their 

Muslim brothers in Kapsabet until late in the mid 1990’s when a mosque was also built at 

Kipsimo.109 

The Arabs did not lose contact with their relatives in the Middle East such as South 

Arabia, Oman, Yemen, Egypt and Sudan. Some finally returned together with their 

families, while others still visit their relatives and come back to Nandi area. This group has 

enriched themselves with the Nandi wealth, which they accumulate up to the end of the 

year before taking the funds home as “Zakat” alms. This is one of the five pillars of Islam 

and it is compulsory for every Muslim to pay to the state in case of an Islamic state, or to 

an individual who deserves it, or an established “Zakat” collecting institution.110  

Alongside the mosques, madrassa were also build.111 Here children could learn how 

to read and write the Arabic Alphabets, how to recite and memorize the Quran and Hadith 

– tradition of the Prophet and trained how to practice Islam as a whole. The children of the 

Arabs and the Nandi converts received this training at stages. Those living far from the 

facilities would travel, come, and live with their relatives in order to receive this important 

educational need. A Quran teacher called Maalim would be employed from another district, 

which was mostly chosen from among the Arabs, to teach the children. Such a cleric would 

also serve as an Imam, give spiritual guidance to the community, and teach the new 

converts. 

The conversion of a Nandi youth and his acceptance to be an Imaam of the Islamic 

faith was of great importance to the Nandi Muslims, since he/she sounded as their own, 

                                                 
109 Ibid. 

  
110 OI, Salim Abdul, 12 Feb. 2008. Kaptumo. 

 
111Madrasa is a kind of a school where the children can receive formal religious education. 
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away from the other tribes coming to lead them. For a long time, Nandi were conservative 

in terms of accepting the part of leadership in the mosque.  

The Nandi who were converted in Kaptumo became so instrumental in spreading 

the Islamic faith all over the entire Nandi. It became so because they later inter-marred with 

other Nandis. Once one is married to a Muslim he or she must became a Muslim. By doing 

so wherever they married, they were succesful in converting. 

Rajab Kiptarus Chemei (Simion) (See picture 2. below) is among the many youth 

who were converted from Christianity to Islam in Kaptumo.  

 

 

Picture 3. Picture of a Nandi Muslim Imam Mr. Kiptarus Rajab of Kaptumo 

 

Upon the researcher’s discussion with him he gave the following story of his life: 

“ I was born to the late Mr. Samson Malakwen Chemei and Mrs. Mary Jelagat Chemei in 

April 1972 at Kaptumo village… I was Simon Kiptarus, but soon after my conversion to 

Islam, I was given the Name “Rajab”. His family worshipped at Pentecostal church. 

Though he was not baptized in that church due to polygamy problems, he remained faithful 

to the Christian faith. He began studies in 1978 and sat for his KCPE in 1989. In 1990, he 

joined Kiptulus Secondary School and due to lack fees he was forced to remain at home. 
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Since he was brought up in a pious Christian family, he had to follow his parents. 

He attended the parents’ church and latter joined Kenya Assemblies of God (K.A.G) where 

he was baptized in 1994. Due to his commitment to the church activities, he was appointed 

to be the youth leader until February 1999 when he decided to abandon the church but 

pastors repeatedly visited him and urged him to go on but all was in vain. 

Six months at home, he sought the truth about God. He even tried to search for 

other gods to worship, from different pastors of different denomination in the Christendom, 

but no one could satify and sincerely answer his problems to his satisfaction. Nevertheless, 

his friends from the Islamic Faith, together with radio programmes from the KBC Radio, 

like “Uliza ujibiwe”, (which he used to listen always at 9.30 pm) and the frequent debates 

between Christians and Muslims in school, strengthened his decision to join the Islamic 

faith; there he found the truth about one God. On 16/8/1999, he decided to become a 

Muslim and in the process of looking for a true devotee to the dini, Mzee Hassan Ngeny 

became the immediate person to direct him to a Maalim whom it was said was in Tanzania 

on a mission. For a full one month, he waited, but on 16/9/1999, he met him at a Hotel. 

Here he was converted and baptized “Salimiswa”. He was then advised to attend the next 

day’s Friday prayers in the Mosque, where he was introduced to the other Muslims. Maalim 

gave him some books to read.112 

Maalim later introduced him to Islamic training, which was being conducted in 

Kisumu. He graduated on 5/12/1999 and came back home. When he arrived home, he faced 

hostility from his mother, brothers and sisters who chased him away because of his 

conversion to Islam faith. He left late at night to avoid confrontation and was away for 

almost five months. During this time, he chose to do some manual work in the Mosque, 

where the Imam used to pay him Ksh. 50 daily.  With this little amount, he helped his father 

purchase food for the family whenever he met him in Kaptumo shopping centre, and 

sending school fees for his siblings’ education. 

One morning, he was invited home where upon arrival he met his father waiting for 

him under a tree at their homestead. Without wasting time, he shocked him with the news 

that “I want to be baptized in Islam.” Upon asking for the reasons - he said, “I love the 

character and the lifestyle you showed after joining the Islamic faith”. Immediately, he 

                                                 
112 Ol, Kiptarus Rajab, 18 May 2008, Kaptumo. 
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gave his father the Islamic attire called “Kanzu” and took him for baptism in the mosque 

by Maalim Sultan Muhammad.  His father was at that time 96 years old.  In the evening 

when he went back home with the great news, his mother’s response was positive and she 

was later baptized as a Muslim. His younger sister and stepmother also received the Islamic 

faith and they were simultaneously baptized. 

On 6th January 2001, he traveled to Mombasa – Kikambala Training College for 

Maalims and Imams – for a training, which took two years.  He completed on 28th 

November 2002 and returned home.  On arrival, he was employed as an assistant Imam at 

Kaptumo Mosque from 2003 to December 2004, before being promoted to an Imam in the 

Mosque, where he is up to date. Upon his employment, he has been teaching children, at 

the same time being an Imam. He gives and guides the community on spiritual matters as 

well as assisting in teaching the new converts. 

4.2.3.2 Tilalwo    

Tilalwo, situated 4 km North of Kapsabet town, is separated by the river  called 

Amai. The spread of Islam to Tilalwo has significantly influenced the entire Nandi. This 

was because the Nandi teamed up together and agreed to propagate Islam after the Swahili 

Muslims in Kapsabet Jamia mosque dominated them.  There were leadership wrangles 

between the Arab Muslims and the Nandi Muslims due to the dominance of the Arab 

Muslims in the Kapsabet Jamia Mosque. The Nandi being the natives were not happy and 

it led to a protest. From the protest, Nandi decided to have a mosque of their own. It is 

reported that Mr. Sala Magut, the only Muslim student in the government school by then, 

wrote a letter to the D.C., requesting for a plot to build a mosque. The request was granted 

in 1939. It is believed that the communities of Muslims who are found in Tilalwo are 

descendants of the first Nandi to embrace Islam at the beginning of the 20th Century.113  

Tilalwo Mosque is one of the oldest Mosques in Nandi region after Kaptumo. The 

Mosque is said to have been built in early 1940’s using bricks, which were backed by the 

riverside of Amai, and carried to the site. The Mosque was built on a piece of land donated 

to the Muslim community by Mzee Asman Chesing’ang’a  Muhammad who was believed 

to have moved with the Somali traders from Kipsigis land and later embraced Islam when 

                                                 
113 OI, Abilasis Kipleting, 29 May 2008. Tilalwo. 
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he was still a young boy. Mzee Asman was a businessperson of the old school, who sold 

items like hides, skins, honey, tobacco as well as running butchery, a posho-mill and 

sometimes integrated his business with barter trade - exchanging, ghee, goat, cattle with 

cereals like maize, millet, sorghum etc. He belonged to the Nyongi age-set, the Nandi 

pioneers. A Muslim from Kapsabet by name Rajab Kimagut was converted to Islam, 

through persuasion, later adopted Mzee Asman type of business in Tilalwo.114 

   The Mosque still stands in the same spot up to now, beside the late Mzee Asman’s 

homestead, who was the father of Ibrahim Hussain, an outstanding great Kenyan athlete. 

Other Nandi Muslims in Tilalwo who converted to Islam were Salesman Kesicho, Hussein, 

and Kurry, among others.115  

 Mr Abillasis116 was able and courageous enough to narrate his story of how he was 

converted to the Islamic faith as follows: He said he was born and brought up into a devoted 

catholic family.  His father comes from a family which members mostly turned out to 

become priests and priestesses, while his mother still had a certain aristocratic blood in her 

family.  His parents were blessed with five children, where he was the only male and the 

youngest one.  He never had anyone to play with since he was a child and because of the 

difference in age; they were always occupied with their school tasks wherever he needed 

someone to play with.  As it turned out to be, he got used to spending his time with the 

maidservant and when he was bored, he simply went out to play.  For that reason, he was 

used to make friends with people outside of his family, people in his neighbourhood who 

were mostly Muslims. 

 In his family, everything that has a “Muslim taste” in it was usually considered 

inappropriate.  Every Thursday when the time for the recitation of the Qur’an reached (we 

only had TVRI, the government’s station back then) the TV set was immediately turned 

off, that is how his family was like.  When he attained the school going age, naturally his 

parents chose a catholic institution, as with all her sisters.  Even so, he always found it 

easier to be friend mostly with people who were Muslims. This was because of his negative 
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childhood image, such that, when he grew up to be a teen-age his parents saw him as being 

troublesome.  In other words, to them he was always the one to blame for everything; 

anything good that he did was practically nothing to them.  Hence, he always tried to look 

up for answers to his problems through sources outside of his family.  His academic records 

were also nothing special except for English language. 

 He reflected on his high school days. He read a lot of literature in order to 

understand his faith. The more he read, he did not get the satisfaction he was looking for 

He continued with religious activities and this aggregated the distance between him and 

his family members. They always let him down in everything. He distanced himself from 

them and got involved with his Muslim friends who accepted him and although they were 

aware of him not being one of them in faith, did not segregate him neither did they judge 

him in anyway. 

 He later joined a private college with the majority of students being Muslims. He 

continued with his religious activities. The former rejection resurfaced in force. He 

despaired and continued with his soul-searching process. 

 Around 1993 one morning he was startled and woken from sleep then sat on bed.  

Then unconsciously went up and washed his face, hands feet, then got back and sat with 

his legs crossed.  The bell to call Faithfull’s to prayer rang but in an extraordinary manner.  

He listened keenly to it for it touched him so deeply; He could not explain what really 

happened that morning, but something happened. Since then, he looked for answers and 

together with a practicing Muslim friend; they read books and started everything from 

scratch.  The first obstacle came from his family, especially his mother.  He became 

uncertain again; this was the most difficult choice in his entire life.  He therefore spent 

months trying to think over his intentions to become a Muslim.  He felt that he had to make 

a choice and so he decided to become a Muslim. 

 Early 1994, he declared his Shahadah after finishing the Maghrib (evening) prayer 

in Jama’ah (congregation).  His declaration became an emotional even, friends who 

witnessed was touched.  From there on, he lived his life as a new person.  After finishing 

his school, he started working.  Even though his relationship with his family was falling 

apart, he tried to pull everything together to be strong in order to endure the hardships. 
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 His new faith was put to test when he planned to marry. Due to his family’s negative 

attitude towards him, they did not assist him in any way, where he was in dire need of them 

in marriage negotiations and in preparation of the wedding. When his mother passed on, 

he did not get a chance to see her and pay his last respects, her wish were that he goes back 

to his old faith, a wish he could not comply to.                                

4.2.3.3 Kipkaren Selia  

Among the centers of Islamic occupation in Nandi is Kipkaren selia. It is located in 

the northern part of Nandi District (see Map: 2. in p.12). This is a potential agricultural 

area and is known mainly for maize and cattle (livestock) farming. Upon reaching the 

center the researcher met a Muslim elder called Mr. Abdi Too.117 He was instrumental in 

giving the history of Islam in the area. He narrated that, Selia was initially a white-settlers’ 

farm and most of the workers were Luhyas and Nandis. The Luhyas were Muslims and 

they used to worship from their homesteads. In 1940’s some Muslim Arabs Swahili traders 

came to Selia trading centre and opened shops to trade in maize, timber and clothes. They 

subsequently joined the Luhyas and continued to worship in their homes. 

When the white settlers left Kipkaren Selia in early 1962, the Nandis from all over 

Nandi County came and occupied the area. Among them were Nandi Muslims from 

Kaptumo. Kapyasin and Sala Mbarak were families from Kaptumo. Yusuf Kipande’s 

family also joins them from Chepsonoi. They began increasing in number and converted 

other Nandis to Islam and continued worshipping as families under a tree until the Arab 

traders and Swahillis (called Horias) later joined them. 

In 1990’s they requested for a plot from the municipal council and Abdi Too gave 

them for Mosque construction purposes. Mr. Too was a convert and a very active member 

in the Mosque. In 1992  they built  a temporary  mosque  and later  in 1993  they  got  help 

(donation) from the rich Muslims in South Arabia for a permanent building – some 

individuals  also gave  their donations  for the  building of the mosque. At present, they 

have almost completed building (see attaché photo below). The number of Muslims in Selia 
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has grown to a total number of over 200 Muslims. More than (10) members are converted 

yearly, majority of them being children.118  

 Abdi continued and said that he was very happy to tell on how he was converted to 

Islam faith that, he was born and raised as a Roman Catholic, but he always had a deep 

fascination with the spiritualities of other cultures.  His journey started when he desired to 

have a relationship with his Creator.  He wanted to find his spirituality, and not the one he 

was brought up with.  He spent some time in the Catholic religious order known as the 

Franciscans.  He had many friends and he enjoyed prayer times, but it just seemed too 

relaxed in its faith, and there was, in his opinion, too much arrogance and hypocrisy.  When 

he returned from the order into secular live again, he embarked on searching for his way to 

reach God (Allah).  One night he was watching the news on television, and of course they 

were continuing their one-sided half-truth reports on Muslims (always in a negative light 

instead of balancing it by showing the positive side as well) with images of violence and 

terrorism.  He decided after all that media has no morals whatsoever and will rash anyone 

for that   “juicy story,” and he refused to believe anything they said.  He decided to research 

Islam for himself and draw his own conclusions. 

 What he found paled all the negative images that the satanic media had spewed 

forth.  He found a religion deep in love and spiritual truth, and constant God-mindfulness.  

What may be fanaticism to one-person maybe devotion to another?  He picked up a small 

paper bag Qur’an and began devouring everything he could. It opened his eyes to the 

wonders and mercy of Allah, and he found the fascination growing every day…it was all 

he could think about.  No other religion including Catholicism impacted him in such of a 

powerful way… he actually found himself being aware of God, 24 hours a day, 7 days a 

week…each time he  went to his five daily prayers, he went with anticipation. Finally, he 

got what he has been searching for all of his life.  He finally got enough courage to go to a 

Mosque and profess the Shahaaan before his Muslim brothers and sisters.  He is now a 

practicing Muslim and he thanks Allah for leading him to this place:  Ashhabdu Anna la 

ilaha ilallah was Muhammadur rasul Allah!  This means: “I believe in the ones and total 

ness of Allah.” he now also accepted Jesus not to be an equal with Allah, but sent as 

                                                 
118Ibid. 



65 

 

Muhammad was sent to bring all mankind to submission to the will of Allah! May all of 

humankind find the light and truth of Allah! 

 Currently, Too has two wives; the first wife is a Christian while the second is a 

Muslim; they are living well though he left the first wife to live by herself although he 

supports the children. 

4.2.3.4 Kipsamoite 

Kipsamoite is in Nandi County, located in the interior near Kaptel trading centre 

about 15 km north of Kapsabet town(see Map: 2. in p.12).  

Mohammed Rajab arap Tutungo, who was a migrant from Kaptumo to Tilalwo in 

Kapsabet, then to Kaptel centre as a businessperson was one of the pioneers of Muslims in 

Kipsamoite. He was known for hides and skins, beads and Tobacco selling after his arrival 

in 1966, when the areas were still densely forested. He also opened a maize-mill and 

employed some workers in his business and in the farms. From his excellent family 

lifestyle, and good relationships with his workers, two of his workers later became 

Muslims.119  

Muhammad Rajab was a polygamous man with three (3) wives and many children. 

Among the workers who converted in early 1970 was Arap Mintil. During  the Idi  Amin  

reign  in Uganda some Ugandans refugees came to Kenya; among them was  Mr Bashir, 

with his three wives, who joined Rajab in Kipsamoite in 1973 – Bashir  family were 

Muslims. The Muslim community increased in number120 until Mzee  Muhammad  Rajab 

had to donate one hectare of land  for the building  of a bigger Mosque in  the year 1978.  

Bashir from Uganda was appointed the first Maalim and the other was an Islamic 

sebi, a Luhya from Kibigori. Early 1986 they built a semi permanent Mosque which is 

located in Kipsamoite upto today. (see Photo below). 

 

 

 

                                                 
119 Ol, Basir Son. Abdi, 17 December 2008, Kipsamoite. 
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Picture 4: Kipsamoite semi permanent Mosque 

 

From 1990, the Kipsamoite Mosque youth, organized themselves and began to 

propagate the Islamic faith.  They organized open-air meetings and called for muatharas, 

which helped greatly in the spread of Islam in Kipsamoite. Currently, young men are the 

majority. Kipsamoite Muslims experience good brotherhood and love among themselves. 

Intensive intermarriages help the growth of Islam in this area. At present more than three 

hundred (300) Muslims worship every Friday in the Kipsamoite Mosque. The center has, 

vibrant Madrasas which were started in 1996 - The Maalim is the teacher.121 

                                                 
121 Said Haji, 20 June 2008, Kipsamoite. 
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4.2.3.5 Ndaptabwa 

Ndaptabwa, a small shopping centre located along the Kapsabet Eldoret highway, 

just before Mosoriot Teachers College also became an Islamic mushrooming centre after 

the migration of some Muslims to the area. The first Muslim to arrive here was Mama Issa 

in 1988 from Chepsonoi, followed by Sala Magut, Abdala Boss, Mzee Ammed and Salim 

Keitany. Mama Issa came from a strong Islamic background and she was very instrumental 

in the development of Islamic religion in Ndapdabwa. She bought a piece of plot for 

building a Mosque in the 1989 to avoid traveling 5 km every Friday to fellowship with 

other Muslims at Amed’s family.  They began erecting a grass thatched shed for prayers, 

although occasionally they still travelled to Kapsabet town for major festivals.122 They 

began growing in numbers when a Muslim called Nasor from Kisauninmbe came to help 

in teaching prayers every Friday.  Later some Mosoriot Teachers College students joined 

the group for the Friday prayers. Mr. Salim Keitany joined them in 1990 and since he was 

financially able, he contributed in the construction of a better structure - a semi-permanent 

Mosque. Later in 1995, they change it to a permanent Mosque through the enormous and 

generous support of Islamic Foundation Kenya.  Presently, the Mosque is completed with 

a full time Maalim called Salim Yego, one of our interviewees whose knowledge was 

useful because of his early exposure in Islamic background. He is quoted saying,  

I was was born to Mr.and Mrs. Kipyego Murei in 1973 as the sixth son in Baraton 

Sub-location. I was initially born in a strong Christian (AIC) family and I grew up 

to be a strong Christian child by always attending Sunday schools’ teachings and 

actively participated fully as a strong AIC adherent member until the time I was 

promoted to be a choir teacher”. (He continued) “In 1980 I joined Chemundu 

Primary School but later transferred to Kabiyet Secondary school in 1993 though I 

dropped in1995 when I was in Form-Two due to lack of fees and so my family was 

unwilling to educate me after I had changed my religion to Islamic faith.123 

 

                                                 
 
122Ol, Saituni, 21, June 2008, Mosoriot. 

 
123Ol, Salim Yego, 24, June 2008, Mosoriot. 
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At Kabiyet shopping centre, when it grew as one of the concentrated stations for 

Muslims in Nandi District, Salim Yego found good friends, Mr. Muhammad Kibande, a 

Luo by tribe and a businessperson, whose lifestyle and character were similar to his, was 

instrumental in teaching him Islamic doctrines which made him a committed Muslim. By 

12 December 1991, he was subsequently islamized formally (silimiswa) at the shopping 

centre of Kabiyet to the Islamic Faith. When his parents, brothers and relatives got wind of 

the news of his conversion to Islam, they disowned him, and punished him by declining to 

pay his school fees. He then stated farming as a means of earning a livelihood. 

Salim Yego could not yield to the demands of his parents and the persistent AIC 

Pastors, but continued upholding to the new faith, by attending Kabiyet mini-mosque 

teachings regularly, although it was far from home, but he was supported and encouraged 

by his friends and other Muslims. In 1995, he got a scholarship for a certificate course at 

Kikambala, Mombasa, to train in Islamic doctrines. He managed to finish in 1997 and 

further enrolled in Mafanikio College in Mombasa for an Intermediate Level, which lasted 

for another 5 years of same studies up to 2001. He returned home, and this time received a 

warm welcome from his brothers and parents. His commitment to the Islamic Faith and the 

way of life, which was to his brothers very great enabled them also embrace Islam. 

In December 2001, Salim Yego got married to a Muslim woman. In the same year, 

he was promoted to be an Imam in Kabiyet centre. He later left Kabiyet mosques due to 

insufficient financial support. He then joined Mudete Tea Factory as an employee. In early 

2003, the Nandi Dawa group formed by Kapsabet Muslims, mainly for the preaching and 

interacting with Christianity invited him to be one of their facilitators in answering 

Christian questions when he had lived in Ndaptabwa and voluntarily teaching in the 

mosque. 

April 2004, he left the job at the factory and joined Baraton University, a Seventh–

Day Adventist institution, to work in the department of construction. In Baraton 

evangelizing was made through a correspondence course on Christian health teachings; 

this was made compulsory for all employees and this became a threat for him because of 

the temptation from the Christian community to convert him back to Christianity. Thus, he 

left and again got a job in the Islamic Centre of Eldoret in 2005, where he worked as a 

teacher in the Mosque as well as a staff member of African Muslim Agency. From 2006 
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he was confirmed an Imam and given an opportunity to serve in Ndaptabwa Mosque, where 

he is presently working to date. This time, he is being taken care of by Islamic Foundation 

under Jamia Mosque Nairobi. He is now a happy Imam in Ndaptabwa and is a living 

example for those Christians who were converted to Islam. The number of Muslims has 

grown to more than 150 Muslims at the center, holding every Friday prayers and Madrassa, 

which started in 2000. The present Maalim has a class of about 30 students. 

4.2.3.6 Chepsonoi 

Chepsonoi is situated some 15 km South West of Kapsabet on the Kapsabet - 

Chavakali Road.  It is known for hosting weekly market days on every Friday.  The market 

days are attended by traders and merchants from a cross Nandi region and the neighboring 

districts of Vihiga, Hamisi, Kakamega and Kisumu. 

The Muslim communities in Chepsonoi are composed of Nandis and Luhya 

communities.  Some are related to the Muslims in Kisumu who are mostly a “cross-breed 

of Africans (especially Nandis) and Arabs.  Most of these Muslims at Chepsonoi are the 

2nd generation of those “immigrants” who had moved from neighboring districts of 

Kisumu, Kakamega, Mumias and Nandi districts and eventually settled as traders and 

farmers. 

Those Muslims who are of Nandi origin are also descendants of those in the other 

parts of Nandi region like Kaptumo, Tilalwo and Kapsabet. They had moved in the early 

days when Islam was being introduced in Nandi, back in 1920’s and early 1930’s up to 

1940’s. For a long time a Mosque had not been built at Chepsonoi.  The Muslims used to 

travel to Kapsabet to join their brothers and sisters for Friday congregational prayers, Idd 

celebrations and Mawlid.  However, a ‘Madarassa had been there which was actively 

providing Islamic religious education to the Muslims children supplementing secular 

education provided by the government. 

As early as 1980’s, Rashid Too a prominent Nandi businessmen-cum a farmer and 

a local civic leader in the area donated an acre piece of land for the Mosque, which a year 

later was taken over by an N.G.O. from Saudi Arabia and Kuwait. This N.G.O. was called 

Kuwait-African Muslim Agency (K.A.M.A). It financed the building of the Mosque on the 
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donated land and after continued managing it and employed an Iman from Mumias who 

was also a Madrassa teacher. 

 Currently the local Muslims are trying to recover back the ownership and 

documents for the Mosque. A personal communication with Mr. Salim Abdullah, a resident 

of Chepsonoi, revealed that the Muslims are trying to acquire a half an acre piece of land 

to be used as a Muslim cemetery to avoid transport costs of ferrying dead bodies to 

Kapsabet Muslim cemetery, all the way from Chepsonoi.124 

The current trend of Muslims in Chepsonoi is alarming to Christians since it is 

rapidly increasing in numbers. Many Nandi’s are being converted to the faith. The reason 

being, Islam is a religion of choice, among other reasons given by individuals. 

4.2.3.7 Kabiyet 

In Kabiyet, Muslim members are closely related to the Nandi Muslims in Tilalwo.  

Some of them shifted from Kaptumo, settled first at Chemuswo as a small Muslim 

community then proceeded up to the then colonial Administration Centre, which had been 

established in Kabiyet.125 

Abdullah Jumo Too, a Kimnyigei-Age group, who began Muslim, worships in 

Kabiyet together with his descendants who currently occupy a major portion of Kabiyet 

today as members of the Muslim community, although to date, they have no Mosque.  All 

the worship activities are conducted in a rental and/or hired house, through member’s 

monthly contributions to pay for the facility.  Madrassa for their children is also carried 

within the premises. 

4.2.3.8 Kamobo 

Kamobo shopping centre some 2 km west of Kapsabet town, along Kapsabet-

Chavakali road comprises of shops, a petrol station, posho-mills, bars, butcheries, churches 

and a mosque. Most residents live outside the centre in their own land parcels, where they 

practice small-scale farming. Majority of the people in Kamobo center are Christians with 

the majority being Catholics. 

                                                 
124 Ol, Salim Abdullah, 12, Feb. 2008, Chepsonoi. 

 
125 Ol, Salla Magut, October 14, 2008, Kabiyet. 
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A handful of Muslims, the Sunni-Islam, have Muslims relatives in other parts of 

Nandi namely; Kaptumo, Chepsonoi, Kabiyet and Nandi Hills, who are descendants of the 

early Arabs, Nubians and Indians, who were Kenya-Uganda railway workers in the 20th 

century. 

 The land which the Kamobo Mosque has been built was donated to the Muslim 

community by the late Aisha Tamben, a Nandi lady who had married an Arab teacher, the 

late Islam bin Salima, who left the widowed lady with many sons and daughters. She 

became a staunch and devoted Muslim and was believed to have been among the first 

Nandis to attend the pilgrimage rites in Mecca. Her son, Ahmed Islam, who is now 70 years 

old is quoted saying, “Before her death in late 1980’s, she asked us to donated one acre 

piece of land for the mosque and a Madrassa facilities and we made sure that her will was 

implemented.” 

In 1990’s, with the emergence of the Saudi Arabia and Kuwait’s international 

Islamic N.G.O., an arrangement was made with the African Muslim Agency from Kuwait 

to help in the mosque and a Madrassa facility construction in the land which had been 

donated by Aisha Tamben. This was completed in 1994 and a Maalim/Imaam was posted 

from the K.A.M.A Hqs from Thika. The Mosque is not currently being managed financially 

by the K.A.M.A.126 

4.3 The impact of Islam on Nandi County and Nandi traditional religion and culture  

To establish the impact of Islam on Nandi County and Nandi traditional religion 

and culture positively and negatively was the second objective. This objective has been 

discussed showing how Islamic religion had impact on Nandi County in religion, 

economic, education and architecture as well as explaining how it affected their traditional 

religion and culture. 

4.3.1 Education  

Education had a negative impact on Islam in Nandi County. Magut127  testified that 

most studies done in Nandi County showed that most Nandi were converted to Christianity 

                                                 
126 Ol. Issa Songok, February 13, 2008, Kamobo Kapsabet. 

 
127 OI, Ismael Magut 12 Feb. 2008, Kaptumo. 
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rather than to Islam because of the many benefits offered to them by Christians in schools.  

He further notes that, the Nandi agitated for more Bible knowledge and to be taught 

subjects that would help them benefit from the colonial economy in schools rather than 

what the Muslims would offer as Rajab noted it.128  The Nandi therefore came to identify 

more with Missionaries who remained as the main agents providing this education for a 

long time. 

Islam in Nandi was rendered ineffective with time because missionary education 

was a neutralizing agent.  This was because Muslims failed to address the inevitable social 

change. This made Muslims not to get proper education and in turn rendered most Muslims 

in Nandi not in government employment due to education limitations.  

The establishment of Christianity among the Nandi saw a good number of converts 

to the religion, because with it came Christian education.  This education was under control 

of the churches, virtually everyone attending school would also join the denomination, 

which sponsored the school.  Missionaries were interested in influencing the Nandi to 

follow Christian principles as the Nandi leaders, Tuwei and Paramount Chief Arap Kirwa 

noted it.129  They hoped to achieve this through control over the education system.  

Education was important if one wanted to take advantage of the new opportunities, which 

the wider society was able to offer, for example recruitment into the lower levels of 

administrative hierarchy, clerical work and teaching. This was to Islam’s disadvantage 

because Muslims did not offer this kind of benefits to its converts as it was done by Mission 

schools. 

Missionaries felt that illiteracy was a terrible problem from which people had to be 

redeemed. The Nandi gradually realized the importance of western education when 

lucrative government or colonial jobs were dangled before their eyes.  Since these jobs 

required schooling, the schools henceforth became popular.  Due to this, the Nandi became 

more inclined towards Christianity than Islam because Muslims did not offer this type of 

education to its converts as it was witnessed by Burgman130and orally testified by arap 

                                                 
128 OI, Rajab Chemei 15 April 2008, Kaptumo. 

 
129 Ol, Mr.John Tuwei and Paramount Chief Arap Kirwa15 May 2008, Kamobo. 
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Magut.131 The effect of Islamic coverts to Islam were affected, while those who were 

already Muslims were to remain “backward” because Muslims were not prepared for 

modernization and failed to provide the needs of the fast growing and changing society. 

This explains why the expansion of Islam among the Nandi is too minimal and this has 

adversely affected its persistence. 

According to the counsel of Muslim Imams in Nandi, Muslim  students  in both  

government  and mission  schools  do not  get  time  for their  daily  prayers  because of 

being  in school  most of the time. This is even  worsened  by the fact  that  the  students  

in these  schools are  never  allowed  to worship.  Though  there is freedom  of worship and 

provision  for students  to engage  in   worship, that is,  in line with  their  religious  

inclination, the school  rules and regulations  in most  mission sponsored  government  

schools  do not  allow Muslims students  to  worship in these  schools, they  are seen  to 

violate  the  rules  and regulations observing  the  five daily  prayers  or failing to go  for 

church  services  on Sunday. This leads to being subjected to heavy punishment and even 

being suspended from school. They have no alternative but to adhere to the school rules by 

attending church services at the expense of their religion. They therefore remain nominal 

Muslims (Muslims by name) as long as they are in school. In some  instance some Muslim  

students  turn to  Christianity  while  in school  an aspect  which has  negatively  affected  

the Muslim population  and Islamic  persistence  in the Nandi County. The dressing of 

female in school uniform as required by the school is against the mode of dressing. They 

are not  allowed  to use the “Buibui”, veil, for  girls  and “Kanzu  and cap” for  boys  while 

in  school  an issue  which does not  augur  well with  the Islamic  and physical  education  

classes  which  expose the individual’s body  is against  the  rules  of Islam.  Islam   forbids  

one from  exposing  his/ her  body to  strangers  except  to one’s husband  or wife  or when  

in the  presence  of blood  relatives . This  has  an  intrinsic  negative  effect  on the spread  

and persistence  of Islam  among  the people.132 This led Muslims in Nandi to be reluctant 

in educating their children thereby lowering education among the Muslims.  

 

                                                 
131 Ol, Arap Magut, 12 May 2008, Kamobo. 
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 Ol, Mirriam and Zubedee, 20, June 2008, Nandi Hills. 
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4.3.2 Religion 

The interaction of Islam with native Nandi religion is very interesting. In many 

instances the two religions coexisted quite peacefully together. Many Nandi adopted 

Islamic religion quite easily as they saw similarities between Islam and their own traditions. 

For instance the obsession with cleanliness and ritual washing. Also the idea of one God; 

most Nandi believe in the idea of a Creator--god too far away and too important to 

communicate with directly, so they resorted to communication through lesser spirits and 

deceased ancestors. Islam gave them a chance for once to be more intimate and personal 

with that far away God. This became also an impact to the Nandi traditional religion 

because to date most of the Nandi have embraced the Islamic faith.133 

4.3.3 Economic 

In some towns in Nandi, such as Kapsabet and Nandi Hills, the presence of Muslim 

merchants resulted in the establishment of mosques. Together with this mosques, many 

business were founded by the Muslims, the prominent business known as a major 

contribution from the Muslim community in Nandi is the Hotel and Butcher business. It is 

employing many people hence a source Job creation in Nandi. There hotel business attracts 

the Nandi because of their good cooking of meat, piriani, chapati and pilau.134 

Muslims also in Nandi own many commercial buildings mainly in Kapsabet town and sub 

towns for example Nandi Hills, Kabiyet, Kipkaren selia and Tilalwa. The majority do retail 

shops and second hand clothes businesses. 

4.3.4 Architecture 

The stay of the Arabs and Muslim in Nandi County changed the style of building 

structures especially mosques, business premises and personal houses. At first, the Nandi 

thatched their houses with grass, but as soon as the coming of the Swahili and Arabs 

changed to the use of debes and iron sheets. To date the debes roofing are still common on 

some shops in Kapsabet and small centers as it was noted by Songok.135 He further noted 

that the use of white wash in the walls of the houses was also introduced. The eastern way 
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of building mosque and decorating was also introduced in Nandi County. The introduction 

of flowering by the use of tins and decoration of personal houses was also made possible 

by the Muslims.136 

4.3.5 Social Impacts  

Islam reached Nandiland while the Nandi culture was still in its ‘aboriginal vigour’ 

and was not ready to accommodate new ideas easily. There were some social impacts, 

which had impact on the Nandi to embrace Islam and some felt that they could not discard 

their cherished traditional attachment to traditional beliefs.   

4.3.5.1 Food 

The Islamic etiquette does not allow a Muslim to eat meat not slaughtered in the 

Islamic ways.137 The prohibition of eating unIslamically slaughtered meat went hand in 

hand with prohibition of taking alcohol. This was contrary to the Nandi culture, since Nandi 

were known for brewing local beer generally termed (maiyek)  which they used maize, 

sorghum and millet in mixture.138 The Nandi were popular by regularly entertaining their 

friends and neighbours with beer. Beer was an  essential  commodity  in ceremonial  

entertainment  in vital  functions  and for  giving away  as a present  to honorable  elders  

and relatives,  in – laws even ancestral  spirits  were sometimes  spared  in a miniature  pot 

of beer  to entertain  themselves. Drinking of beer and slaughtering animals accompanied 

most celebrations. The prohibition of taking garrisons and taking alcohol were made clear 

for the Muslims after harvest.139  

The dominance of Arab Muslims in Nandi County due to businesses they were 

doing it had a great influence on the Nandi. The Nandi were attracted with the kind of food 

the Arabs cooked especially on the cooking of piriani, pilau and chapati. To this day it had 

impact on the hotel business because Muslims are specialized on cooking those foods to 

date. 

                                                 
136 Ibid. 

 
137 (See Surat 2:173, 5:3-5- 6). 
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4.3.5.2 Clothing 

The dressing for female and male in Islam were the “Buibui” and veil for women 

and “Kanzu and cap” for men. Putting on other cloths rather than this did not augur well 

with the Islamic culture. The exposure of the individual’s body is against the rules of Islam.  

Islam   forbids  one from  exposing  his or her  body to  strangers  except  to one’s husband  

or wife  or when  in the  presence  of blood  relatives. This form of dressing had impact 

positively to the Islamic religion in Nandi because the Nandi appreciated and felt that the 

new religion (Islam) was appreciating their culture. Another form of dressing which was 

of great influence to the Nandi was the use of Lesso or kanga by women. This has become 

common among the Nandi women to date. 

4.3.5.3 Circumcision 

The Muslims introduced the modern way of circumcision of boys. At first instance, 

the Nandi used to circumcise their boys in the traditional or cultural way, whereby the boys 

were taken to the bushes, clothed with skin and smeared their bodies with white mad, but 

the Muslims introduced  a simple way of circumcision which to date many Nandi have 

emulated. This form of circumcision created an impact on the Nandi culture of which up 

to today most Nandis are mixed up, some still follow the traditional and others have shifted 

to the simple one. 

4.3.5.4 Polyandry marriage 

The Nandi traditionally, husbands were harsh to their wives, they used to treat them 

badly after marriage. Husbands never valued wives as equal partners instead they treated 

them as children. Wives were there to work only on the direction of their husbands; they 

were not allowed to contribute on the development issues.140 Wives acted as a property to 

their husbands whereby it allowed husbands to treat them as they liked. With that kind of 

treatment most of the wives left their families and opted to be married by the Arabs. The 

Arabs had arrived and were operating shops in Kapsabet town and the surrounding sub-

towns. These Arabs were Muslims. The majority of them were not married and those who 

were married had left their wives in Mombasa and others in their native countries. The 

Nandi women before they were married were supposed to be converted to the Islamic faith. 

                                                 
140 Ol, Sala Magut, 28 June 2008, Kapsabet. 
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The emerging cross cultural marriage caused an impact on the Nandi traditional religion 

and culture whereby the racial mixture of the Nandi was found. To date many Nandi are 

Arabs in color of their skin, these is seen mainly around Kapsabet town and the environs. 

4.3.6 Nandi Attitudes towards the Swahili and Nandi Muslim  

There were mixed feelings among non-Muslim Nandi about those who embraced 

the Islamic faith. They were not able to get acceptance from their relatives, but those who 

received the faith while in Nandi had a difficult time.  Many of those who embraced the 

faith in Nairobi were women who had run away from their homes and Army men.  After 

embracing the faith, it turned out to be a painful experience when they decided to go back 

to visit Nandi land.  Those who embraced the faith were considered to have broken their 

traditional connections.  When they tried to re- visit their relatives, they would run away 

from them for they were not considered part of the society.  In most cases, even the elders 

were intolerant towards the new converts.141 

 The first complaint of women desertions to Swahili villages in Kapsabet was 

reported on 14 November 1914. This behaviour angered the local people to the extent that 

they recommended the burning of Swahili settlement in Kapsabet town.142 In the 1930’s 

some Swahili entered into a lucrative business with the Arab traders where they encouraged 

Nandi women to run away in the hope of obtaining payment from new husbands. Once 

again, the Nandi called for the removal of Swahili villages and any business they had.143 

In 1929, a meeting held in Nandi by council members to discuss the issue of Muslim 

Nandi women argued that labour conditions had prompted women to join Swahili 

settlement. It was agreed that female labour was not to be employed on the coffee farms, 

and the meeting wished to make it a punishable offence for the men responsible for their 

women leaving the County. It was said that a great number of women never came back, 

but instead married members of other communities, mainly the Swahili. It was suggested 

that a tribal retainer should be posted at Kabiyet to stop the women from going out.144 

                                                 
141 Ol, Ibid. 
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In an effort to control the growth of the Muslim community, Magut145 a forerunner 

of the independence school movement, asked the Nandi District commissioner to recognize 

Muslim marriages only when the parents of the Nandi girl had given consent to a marriage, 

before such a marriage was allowed to take place. In 1943, an Administrative order was 

given that no Muslim marriage was to be solemnized until the parties had reported if the 

girl who was a Nandi, had gotten consent from the father or guardian.146 

4.4 Factors that Facilitated conversion of the Nandis to Islam 

Factors that Facilitated conversion of the Nandis to Islam was the third objective to 

this study. This objective analyzed factors that contributed to the acceptance or rejection 

of the Islamic faith by the Nandi traditional religion and culture. The following factors 

were considered as major in this study. 

4.4.1 Cultural Factors 

There were a number of practices in Nandi society which could in some respect be 

said to conform to some aspects of Islamic culture and which might have facilitated 

conversion to Islam. Among these are polygamous marriage and circumcision. These 

practices have been accepted as Islamic culture in many African Muslim societies, such as 

the Buganda Muslims and others. The practices fall among those that have been popularly 

held to facilitate the spread of Islam in Africa. Where these practices occur in African 

traditions, it is assumed that Islam will be definitely at home. This may or may not be true 

to the rest of Africa, but among the Nandi it is the case.147  

Islam’s approach to non-Muslims made many people consider it as an indigenous 

religion, spread by Africans and whose adherence did not separate them from the 

community members.148 For instance, the converts continued to give respect to their living 
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dead through the offering of sacrifices, believed in spirits and Qur`anic quotations used as 

magical formulae. According to the qur`an, the offering of sacrifices by Muslims is only 

acceptable if it is done on an act of the sacrificed animal given to the needy. At the same 

time, Islam is against magic and therefore the use of qur`anic quotations a magical 

formulae is an Islamic culture. (Surah 2:102)  The following cultural factors were noted to 

have facilitated the conversion of Nandi to Islam. 

4.4.1.1 Polygamy  

Polygamy as a factor facilitating the Nandis conversion to Islam was cited by a 

good number of respondents. According to Ali arap Chumo and Bot Surtan Jamaa,149 

Polygamy was a common aspect of life. This was so mainly because the Nandis believed 

that many children were a source of wealth and security to a family. And given that 

Christians did not allow polygamy, Islam was the best place to be. Islamic religion 

according to the Nandi proved to be practicing the best polygamy, since instructions were 

given from the holy Quran which demanded justice to wives in terms of companionship, 

provisions, considerations and such controllable aspects of life. Equity was a prerequisite 

to polygamy in Islam.  

The holy Quran in surah 4:3 states:  

If  you  fear that  shall not  be able  to deal  justly  with the  orphans, marry  women  

of  your choice, two, three , or four; but  if fear  that  your  right  shall not  be  able  

to deal  justly (with them )then only one or (captive) that your right hands  

possessions  that will  be more  suitable  to prevent  you from  doing  injustice.150 

 Among the Nandi, the number of wives was not limited provided one had the 

ability and means of maintaining them. Polygamy among the Nandi is practiced in order to 

get heirs who are supposed to be boys for protection and as a source of wealth. A man with 

only daughters married another wife (wives) in order to get boys to inherit his assets. It 

was also practiced in case the first one was barren. At times, some men felt they had a lot 

of wealth and sharing it amongst many wives was the best way to utilize it  
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Nandi polygamy and that of Islam were easily compatible, thus making Islam easy 

for adoption by the Nandi. At the same time it demanded a lot of social change on the part 

of the convert, hence there was no major social conflict between the two religions. 

Therefore, polygamy enabled Nandi men to embrace Islam while maintaining their wives 

whichever the number, initially, but today it is restricted to a maximum of four. Sala Magut 

expressed this in words: “Since Islam does not prohibit polygamy we felt it is the right 

religion.”151 One of the wazee (Elders) in Kipkaren Selia, Abdi Too, was among the first 

converts to join Islam, because he wanted to have many wives. He married many wives 

because he had a lot of wealth which he inherited from his parents. Many women also 

embraced this new religion because of they wanted to be married by Muslims, since they 

had seen how the Muslim men used to care and love their wives.  

4.4.1.2 Circumcision  

The Islamic religion in Nandi demanded that for one to become a Muslim, one had 

to undergo circumcision. Although the Nandi were religious as well as a social and political 

community, circumcision was an obligation for every member in the society. J.Tuwei was 

quoted as saying that the “Nandi attitude towards circumcision was embedded in Nandi 

culture and traditions, which had more relevance to Islam or the Muslim practice of 

circumcision”. The Nandi gave circumcision a special recognition as the key ceremony of 

initiation. During this period, a person underwent a physical, emotional and psychological 

changes, which took him from childhood to adolescence and then to adulthood. This is a 

revolutionary change for the concerned individual.152 During initiation, the initiates were 

instructed in tribal lore. Any girl or boy who did not participate in the educational aspects 

of initiation was not considered to have been fully or properly initiated, and remained an 

object of ridicule to his circumcision mates throughout his life. In the absence of any formal 

centers of learning, initiation served as one of the main educational channels in Nandi 

society. It is at this stage that such fields as tribal customs, pietism, and mode of behavior, 
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the duties of grown-ups, taboos and sex were taught. As adult members of the community, 

the initiates were expected to play their part in the maintenance of rituals.153 

Since circumcision existed in both religions, Islam’s adoption by the Nandi was 

rather easy. As Banker154noted, circumcision was one issue which made local people  feel  

Islam  was  the right  religion. However, some of them have turned  to modern  methods  

of circumcision  where children  are  circumcised  at an early  age  in hospital  without   any 

ceremony and some still strictly adhere to Islamic  way of circumcision at the age  of 7 

days  without  any ceremony. This is because Islam forbids circumcision of old people. 

Circumcision therefore attracted a good number of Nandi to Islam. “Those  circumcised  

when young  according  to Islamic  rule  do not  later  on  participate in Nandi  indigenous 

initiation  ceremonies,” Sala said. In the Nandi context, circumcision means a transition 

from childhood to adulthood. Once  one is  circumcised  he is  looked  upon as a  mature  

person  who is capable  of making  independent  decisions  and can live  an intrinsic  mark  

of maturity. As circumcision prepares one for marriage, it also trains on how to live as a 

mature, behaved and relate well with other members of society. Those qualities the society 

expected of them. Due to the above aspects, some Nandis did not understand the meaning 

of the circumcision conducted on the seventh day after birth. They only knew the meaning 

of circumcision as a rite of passage whereby one undergoes to move him or her to 

adulthood. This conflict, therefore, put off Nandi potential converts to Islam. 

4.4.1.3 Marriage 

Quite often, marriages between Muslims and non-Muslims was cited as a factor 

facilitating conversion. Mwanaidi Chebor accepted the fact and further acknowledges that 

nearly all Muslims in Nandi are related in one way or another.155 In moving across the 

study area the researcher confirmed this fact that most of them are related. The first Swahili 

settlers who arrived in Nandi found the Nandi culture intact, without any assimilations to 

other cultures. However, the Swahili and Muslim settlers began interfering with the Nandi 
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culture through intermarriages among them as reported by Sulaiman’s son in Kipsamoite. 

According to Muslims, one cannot marry any other person of a different faith until one was 

converted into the religion. Mrs. Issa156 said that, Nandi women were tempted, and some 

were even converted to Islam, because they envied those who had been married to the hard 

working Muslim men, who treated them well, as well as giving them gifts of ornaments 

and clothes after marriage.  

Besides the Nandi women getting married to Muslim men, the Nubi Muslim women 

in Kaptumo similarly influenced the Nandi women to embrace Islam. The Arabs and Nubi 

teachers in Kaptumo division also married Nandi women, thus increasing the Muslim 

population in Kaptumo and hence Nandi land as a whole. Therefore, marriage of Nandi 

women by Muslim men and vice versa facilitated conversion to Islam among the Nandi. 

The only difference between Nandi indigenous marriage and Islamic marriage is in the 

wedding ceremony, which is emphasized, in Islamic faith. Dowry in Islam is given to the 

bride herself. It entails what the bride herself demands. This is unlike the Nandi indigenous 

practice of giving dowry to the father or family of the bride. Even though there was such 

disadvantage, the parents of the bride would later get more gifts. 

4.4.2 Socio- Economic Factors 

4.4.2.1 Economic Benefits  

Economic benefits attracted some Nandi to the Islamic faith. It was observed by 

Sheikh Ayub157 that the most evident contribution of Islam to the whole society was in the 

Butchery business. This became the official prerogative of Muslims and they came to 

dominate the butchery business. Even to date, all meat for public consumption has to be 

slaughtered by Muslims (examples in Kapsabet). Besides running of butcheries, Mr. 

Chamu158 of Sironoi of Nandi said Muslims also owned shops and hence was the first to 

introduce the art of shop keeping in Nandi land. There were also non-Muslims and Muslims 

Indians who owned shops. They employed the Nandis as assistants from their Muslim 
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employers. Most of the workers from those shops later became Muslims, because they were 

attracted by the way Muslims operated and earned their living. The Nandi opted to be closer 

even to the point of being related in the faith in order to succeed in their business life. 

These economic benefits made many Nandi embrace the Islamic faith.  To date, 

most slaughter houses, supermarkets, hotels, retail shops and butcheries in the study area 

are run by Muslims. This was because of the adoption of work ethics. Rural work ethics is 

directly linked to development of any people in the society. People with very strong work 

ethics, that is, a well organized society whose beliefs, values, norms and attitudes are work-

oriented coupled with hard work are likely to experience more development in nearly all 

spheres of life than those whose work ethics are not strong like the Nandi. It is a fact that 

every person has his or her own culture and work ethics but this varies from one society or 

community to another. Studies that have been done although few, show that work ethics 

and development have a direct and positive relationships. 

Islam possesses a magnificent tradition of inter-racial understanding and 

cooperation as it borrows heavily from the east as well as from the European culture.  Islam 

still has the power to reconcile apparently irreconcilable elements of race and tradition.  
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Picture 4: The first Muslim shop in Kaptumo. 

This shop was built by Arab Muslims. They used empty (Debes) tins of oil; this 

was a clear sign that they were business persons. 

4.4.2.2 The First and Second World War  

The first and second world wars had an impact in the expansion of Islam in Kenya 

and East Africa as a whole; Africans resisted recruitment to take part in the wars as they 

equated it with the seizure characteristics of the slave raids. Because of this, some 

descanted either on the way or during operation. Others ran away from their homes before 

the recruiting teams arrived.  The already recruits were    Islamized; they were from 

upcountry these were the Kamba, Maasai, Kikuyu, Luo, Luhya.   Nandi were largely  

influenced by these  Muslim recruits. These upcountry recruits were already working in 

Kings African Riffles even before the war.159In addition, Meineneutzhagen,160 Savage, 

161and Sperling162also noted. With regard to the Nandi, two respondents, Hussein arap 

Chumo and Mohammed Asman163 stated that, during the war, many Nandi were recruited 

into the service, and a number of them were converted into Islam. These converts 

influenced their family members and their close associates to embrace the faith upon their 

return. Among them were Muhammad Kimaiyo, Sheikh Abdullah and Alli. Some Nandi 

were converted while they were away from their home due to war and other crisis. Good 

examples were the Nandi who got converted to Islam while in Tanzania after running away 

to avoid being recruited into the service war.164 Because of their exposure, while away from 

Nandi land, Abdul Magut had learnt to speak, read and write Arabic enriched his 

knowledge of Islam. This made him to attain the status of the Chairman of the then ‘Nandi 
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Muslim Association’ (Nandi District Muslim Association) in 1973. This position gave him 

the authority to lead the faithfuls in the Friday prayers. He is the current Imam of an 

upcoming Mosque at Kipsamoite market in Kaptel division. 

Sheikh Ayub and Sheikh Ali165 contended that by the end of the first world war 

there were few Nandi Muslims, most of them living along the trade routes who were 

influenced by the Wanga assistants to the slave traders from Mumias to Uganda. The other 

Muslim population comprised of those who had embraced the religion after coming into 

contact with Wanga, Muslim administrators and those who had embraced the faith while 

in the service and their families. After war, many people joined Islam due to peace that was 

prevailing and most converts felt they would be more secure in the umma. Therefore, by 

the time of the Second World War, Islam had already taken firm roots among the Nandi 

with more joining it in order to get security. 

From the recruits of these wars, many of the Nandi were taken to Burma, Malaysia 

and other countries in Asia. For those who came back, they were already converted to 

Islamic faith of which upon returning they influenced their families to Islamic faith. 

Serem166 also explained that, due to war many women were left alone where they worked 

for the Arabs as house cleaners, some were remarried and others became prostitutes. He 

further noted that Nandi women who were prostitutes and later settled Nairobi inhabited 

the present Pumwani area in Nairobi. 
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4.4.3 Socio – Religious Factors 

4.4.3.1 Muslim Feasts 

According to Rongoei and Kebenei, among others in a group, opined that Muslims 

used to hold celebrations such as Maulids, Idd-al-fitr, Friday prayers and Marriage 

festivals. These festivals were accompanied with a lot of fanfare and Muslims all over the 

area and beyond and non-Muslims were invited to these celebrations that impressed the 

Nandi non-Muslims.  To most of them, the bond of unity, the need to be part of the “Jamaa” 

that was well organized and take care of its people, the generosity of their hosts and the 

delicacies that went with the celebrations like chapatis, wali, attracted them very much.  

Being a novelty in the area, these delicacies attracted some Nandi since they were different 

from their traditional foodstuffs.  After the feasts, most of them would proclaim themselves 

Muslims.  This therefore, won over a number of Nandi to Islam. 

4.4.3.2 Social Equality 

Besides Muslim feast, Islam offered a way of attaining something like social 

equality with the envied merchants who had contact to the outside sources of cloth, beads 

and salt.  By becoming a Muslim, one could interact with other Muslims and speak to them 

as equals rather than as being inferior or superior.  This is the recognition of equal human 

hood in all believers which Prophet Muhammad earnestly impressed upon his followers.  

It is an illustration of the essential equality of all believers, whether white, black, bond or 

free.This was said by Mrs Amina Kosgey.167Islam hence introduced the concept of Ummat-

al-Islam (Community of peace).  It is not surprising therefore that a good number of Nandi 

opted to Islam. 

Hassan confirms  the above equality  when he argues  that in  Islam,  once  one 

becomes  a believer, there is  nothing  in his  color  or race  to discriminate him from the  

highest  privileges, social, or political, which other  Muslim can  attain. It is this sense of 

equality in Islam that won over Nandis to Islam. 
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4.4.3.3 Public Proselytization to Islam 

Islam in Kenya did not assume the Christian missionary dimension on the 

expansion of Islam, Mzee Chesingaga submits that Islam had no missionaries.168 

God preached it. The latter part of his response really intends to show that the 

religion just diffused by informal means. This is corroborated by Said Haji who subscribes 

to the idea of an absence of missionary work.169 He asserts that it was the people who went 

to the religion and not religion going to the people as was the case with Christianity. 

However, this really should not mask the possibility of a public exposition of Islam. 

Songok said, Imams in Nandi have formed a team of evangelism through a name Muhatara. 

This is where Imams come to the public and request anybody to ask any question regarding 

Islam and they are ready to answer the questions on the spot. He said upon answering 

questions, some Nandis get convinced and are converted to Islam. Likewise, there is 

evidence that goes to show that Islam does not forbid missionary work. In Nandi, Muslims 

have charity work, whereby Muslim donors help poor children in schools. Though this was 

meant for only Muslim children, it attracted non-Muslims to be members so that they 

benefited from the donations. 

Though they do that, a popular response by oral respondents is that there was no 

deliberate move of going out to spread Islam to the natives. Explaining why this was so, 

some Nandi converted elders said it was because Islam was good in itself, hence, it did not 

need to advertise itself because which is advertised is normally bad. Otherwise if it were 

good, it should sell itself. This was Nandi elders understanding of a shopkeeper who lowers 

the price for bad commodities because he wants to get rid of them. 

4.4.4 Doctrinal Factors 

4.4.4.1 The concept of Supreme Being (Asis) 

The Nandi concept of the Supreme Being (Asiis) who is regarded as the high God 

influenced their conversion to Islam. Arab Kirwa (Paramount Chief) asserted that “There 

is only one (Asiis) not two or three. Had  there  been  two the  world would  have caused  
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considerable  chaos  through  rivalry  and conflicts continuing  with his  answer he explains 

that:  

“From  time  immemorial  our people  held  the belief  that there was  only  one 

(Asiis) who created  heavens  and earth  and all  that is  in it  which  no other  person  

can ever  do. Consequently  whenever  there was  trouble or hardship,  people  used 

to worship  that one Asis who was therefore  viewed  as being  without  equal  and 

as  a source  of life  itself  and hence  he was  the ultimate  object of worship”. 

The Nandi  concept  of supreme  Being  is in close  affinity  with the  Islamic  

concept of oneness  of God. Islam believes in rigid monotheism. Thus, Allah alone   is to 

be worshiped, as He is the only God. He is the only creator, preserver, and sustainer. He 

alone grants children and whatever happens in this world it does at His will and He is 

dependent on none. He alone is worth of worship and Adoration. The basic Islamic concept 

is that Allah who is the lord and sovereign Allah created the entire universe.  

This close affinity in the concepts of Asiis and Allah reduced the conflict between 

Islam and the Nandi indigenous religion. This won over some to Islam as they found Islam 

and the Nandi indigenous religion to be the same. A very good example is the testimony 

of Cheruiyot arap Kosgei Kapkeses who was born on 7th September 1964 to a Christian 

family who were strong Seventh Day Adventist (SDA). He was named Titto Cheruyot and 

brought up by his parents with close supervision to attend church regularly on the seventh 

day of the week. After attaining the age of 15th, he got baptized in the SDA and thereafter 

given responsibility in the church as a Sabbath School leader and was later assigned a 

bigger responsibility to be an evangelize the non-Adventists. He used to rebuke the Sunday 

keepers as those who worshipped the beast and that if they do not repent, they will go to 

hell.  

Something disturbed his faith in the seventh Day Adventist church, regarding the 

honoring and elevating the white man more than an African in worship services. He began 

thinking that the Adventist was worshipping white men more than God of Heaven. Another 

setback to his faith was the issue of God the Father, God the Son, and God the Holy Spirit, 

which is usually referred as the Trinity by the Christians. For a long time, his conscience 

had been telling him that, there is only one God, whom we should give all honour and 
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praise. He could not accept the concept that God was had a son.  To him, God cannot give 

birth to a child because he is the creator of all things.  

During  his A  level  studies  in Sociological Ethics  in 1986, his  class  syllabus  

included the topic on Islamic  Religion  - where  he came to  realize  that  Islam is a Religion  

which believes in  one God, the God  who  does  not  have a child. This news fulfilled his 

conscience. He was happy to know that there is another religion which believes in what he 

believed. After he received that awareness, he took no action to change the religion but 

instead he became a nominal Christian.  

In1988 he was privileged to be recruited in the Kenya police. This was after his A 

Levels. He went for the training and thereafter was posted to Isiolo. To his surprise, upon 

reaching Isiolo, he found the place was dominated by Muslims. He had longed to know 

more about Islam, he immediately took a step to be close to them. It took him no time to 

learn due to his interest. In their religion he got full teachings of Islam and mainly on the 

doctrines of God where he had some questions well defined to him. He accepted the faith 

and was baptized and given a new name as ABDULAI. He became more interested again, 

enrolled for basic classes in Islam, and continued in training to advance himself in the 

doctrines of Islam.  

Later, he was transferred from Isiolo to Nairobi where he was promoted to the post 

of security officer in the Kenya Airways. During this time in Nairobi, he frequently 

attended the Nairobi Jamia mosque for his prayers. This was a place where he had to know 

more about Islam, than he had expected.  Previously, these had made him to abandon 

Christianity and join Islam. The issue here was the elevation of white Arab Muslims more 

than black African Muslims. He came to know this one day when there were visitors. 

Imams from Yemen had visited the Jamia mosque in Nairobi. He saw the Yemen Imams   

undermine the black African Imams in the Nairobi Mosque. This kind of behaviour raised 

some doubts in him. He  reflected  - This  religion  is for Arab  people  that is why  they 

force  all Muslims  to learn  Koran.  pray facing  Mecca  which  is found  in Arabia, put on  

clothes  the same  way as the Arab  people do  and lastly  change  names  from the native  

to Arabic  Imams  names. He realized that – he was still in search of the true religion. 
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  The year 2000, he got an accident, which forced him to retire early from his job and 

came home. Beginning a new way of lifestyle at home was not easy, but at last, he chose 

to be a businessperson of which he is practicing up to today. 

Being at home and mingling with the Nandi old men, he was introduced to the 

Nandi Indigenous Religion. This religion became so real to him; he loved it, and promised 

to leave all and go back to enjoy his original religion for his native Nandi people. This 

forced him to drop the Christian and Muslim names and called himself Cheruiyot arap 

Kosgei Kapkeses. 

He learnt  that the Nandi Indigenous  religion worship one  God called Asiis, 

Chepkelyen  sogol  and Chebopkoyo all  these names  describes  the true  nature of  God;  

that He  is the  omnipresent, Omniscient and the omnipotent.  With this  knowledge  about  

Nandi  indigenous  religion he decided to became  the Assisian (worshiper of the Asis God) 

of which  as he spoke  to  me, he was  the  traditional  leader  of the Nandi Indigenous 

Religion.  

In all   he got  and  learnt,  there  is no  other  prayer  superior  than the   other,  

except  only  when  one  accepts  and prays  sincerely  to the true  God  (Asiis ) According  

to the  Nandi  traditional  Religion. These all other religions e.g. Islam and Christianity are 

but doing business for their selfish motives. 

4.4.4.2 Prayers  

Among the Nandi people, they had three common forms of prayer or worship; they 

had formal worship, which they used to do during the formal occasions.  These occasions 

were events like initiation, marriage, death, and planting or harvest ceremonies for 

purifying the ground, the seed and the crops or praying for rain in times of drought or for 

sunshine in times of floods. A religious specialist leading this formal worship was a prophet 

or Orgoiyot.170 The informal type of worship used to take place at home; the head of the 

household led it. These prayers would be directed to the living dead. An individual could 

offer privately this kind of prayer for his personal needs. Therefore, this informal worship 

refers to worship that was not highly organized or prepared in advance. It could take place 
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at anytime or in any place in response to the need to worship or pray. This has close 

similarities with Islam, whereby, in Islam they also have both formal and informal prayers. 

Formal prayers in Islam are mainly the Friday prayers as well as those of initiation, 

marriage and death ceremonies. An Imam, a religious teacher, usually conduct these 

prayers. The informal is done or performed just the way the Nandi people do in their 

informal prayers at their places of residence. Individuals also perform the informal prayers 

among the Islam at a time, which has been set in the sharia, which is in the morning, 

noontime and in the evening. Among the Islam, contrary to the Nandi, is that they follow 

theirs to the letter, whereby, an individual has to obey at all times.171 

Often among the Nandi, prayers were divided into four or five parts. The first part 

was called presentation; in this case, the person praying presents himself before God or 

before the spirit or the ancestors. He says, “Here I am! On the other hand, “here we are 

before you” then he may continue with invitation or he may start with the invitation. He 

says, “God (or spirits or the living dead) we call upon you to come and hear us” and in 

humility he will call them Father or Fathers and he will describe himself as a child and his 

companion as children. This contains the problem or need or the joy, which is being placed 

before God in prayers. Then, if there is need, comes the petition. A specific request is made 

to God or to the spirits to help them. It may ask God to send rain in which case man does 

nothing, or the petition may ask for God’s help in some human activities– perhaps in 

planting or harvesting. Finally, there may be added to the prayer some words of praise. 

God is honored and praised for His power in the confident hope that He will act as He has 

been asked to do.172 

There was a regular Nandi special common prayer which every adult was supposed 

to recite twice a day. In the morning they prayed thus -, “God guard for me the Children 

and the cattle; God give us health!” This regular morning and evening prayer, however, 

was unusual in Africa.173The old men in particular did so in the morning sitting down with 

their arms crossed. One version of this prayer says: 
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 “God, guard for me the children and the cattle,  

“God, guard for us the cattle, God, give us health.” 

When there was war, mothers whose sons were in the forces prayed every morning for their 

sons, spitting towards the sun saying: 

 “God give us health,” 

An elder who accompanied the warriors also prayed for them every morning saying: 

 “God, give us milk to drink,” 

(The reference to milk is a metaphorical way of asking God to keep the warriors in safety, 

so that they may return home and drink milk, (remain alive). At the end of a successful 

raid, they thanked God. If the raid was not a success, they held a ceremony of repentance 

at which they asked for God’s forgiveness and humbled themselves before him.174 At 

harvest time the people beseeched God, to give them health, strength and milk. In times of 

drought, they implored him for rain and protection for their pregnant women and cattle. 

When a person blesses another, he prays: 

May God be good to you!  

There were many other occasions when the Nandi prayed.175 

Nandi Christians have broken off from mission churches and formed their own 

where they are able more freely to incorporate traditional Nandi customs into their 

Christian life.  This affects the form of prayers, music, hymns, songs and festivals, and the 

attitude to dreams and visions, as well as the organization, which is modified according to 

the ways that seems to fit the followers best.  Much of the traditional world-view is retained 

in many of these independent churches.  At the same time, they are trying to make 

Christianity reach the roots of Nandi life and bring hope. Nandi Christians take Christianity 

seriously, adding it to the religions insights, which they inherited from their ancestors, and 

applying it to meet the present-day needs of the society. It is Christianity, which gave them 

the courage to fight oppression, and domination by foreign rulers, for it endorsed for them 
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their value of human dignity and emphasized the love, which should exist among all 

men.176 

Among the Islam, Prayers (salat) is the fundamental and most important obligation 

of Ibadah. The  prophet  reported  to have  said ‘Salat  is the pillar  of Religion  and whoever 

abandons  it, demolishes  the very  pillar of  religion’. It is through prayer that a Muslim 

totally and practically submits to Allah. It is prescribed  for a Muslim  to pray five times  a 

day  before sunrise, between  midday and afternoon, in the afternoon, immediately  after 

sunset, between  the time  when twilight  is over  and just before dawn. The various  poses 

and  postures  the worshippers  make  in prayer  are  a mill  embodiments of the spirit  of 

the spirit  of total  submission  to Allah.(Figure__) 

Before a Muslim presents himself to the Lord for prayers, he must be spotlessly 

clean and pure. The Quran states ‘Truly’ Allah loves those who turn to Him and those   who 

care for cleanliness (Quran 2:222). Islam  takes  interests  in the  purification  of the body  

from all  dirt  and impurities as  false, wrong  and corrupt  beliefs and attitudes. The 

purification  of the mind  from  false, wrong  and corrupt  beliefs  and attitudes  clothes  is 

called taharah  and  it is  only when  a Muslim  worshippers  is in this  condition  of 

taharah, that  he can  perform  the salat anywhere. The Nandi too emphasize cleanliness 

when presenting themselves before a Deity or giving a sacrifice in the altar.177 The Quran   

says ‘And the places of worship are only for Allah (Quran 72:18). Nevertheless, the 

common  feature  which Muslims  all over the world must observe, is  standing  barefoot  

all facing  towards  Mecca (Qibla ) and   conducting  the service  in the language  of the 

Quran.  

             The Muslim witness in worship is profound to them right worship is a prominent 

Muslim cancer. Many Christians who have Muslim friends are impressed by the sincerity 

and devotion of Muslim worship. The Muslim discipline of prayer, fasting or misgiving is 

impressive.  

Christians in their witness,  invite all their true worshippers of God  to move  beyond  

the  mystery  of the  forms  of worship  into an actual encounter  with God, a personal  
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relationship with the one, in both  forms  and practices  of worship.178Nandi practiced 

abstinence from any form of food or drink before or during worship, it was believed to 

interfere with God’s intercession.179  

As they  worship in the  presence  of God, both  Muslims  and Christians  are 

reminded  that  true worship  acceptable  to God  is to have a right  attitude. On the other 

hand, Muslims response on the forms of worship that, forms  for worship should not 

obscure the other fact that a true Muslim  should be equally  concerned  about  having  a 

right  attitude  of total  submission  to God  in his  worship  in Islamic  worship, the right  

attitude. The Quran  says : It is not  righteous  that a  turn on your faces  to the  East  and 

West; but righteous  is he  who  believeth  in Allah . (Quran 2:177)180The Nandi by going 

to Kapkoros (a sacred place of worship) believed that to be quite close to God needs total 

submission.181 

4.4.4.3 Giving of Alms (Zakat) 

In most Christian forms of worship, a collection is made of "tithes and offerings" 

given for the support of the church and for the relief of the poor, as an important act of 

Christian charity, united to communal prayer.182 In addition, private acts of charity, 

considered virtuous only if not done for others to admire, are a Christian duty. Those whose 

financial circumstances do not permit the giving of monetary alms183 may give alms in 

other ways, such as intercessory prayer and acts of mercy. Nandi never believed in giving 

alms individually, but did it communally either through family, clan or community, 184both 

through donating livestock and grains. 
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Islamic scriptural rules on alms are quite reminiscent of the biblical instructions: 

“If you give alms openly, it is well; but if you do it secretly and give to the poor that is 

better”185. In Islam, zakat, or the giving of alms, is the third of the five pillars of Islam. 

Various rules attached to the practice, but in general terms, is obligatory to give away 2.5% 

of one’s savings and business revenue, as well as 5-10% of one’s harvest, to the poor. The 

recipients include the destitute, the working poor, those who are unable to pay off their 

own debts, stranded travelers, and others who need assistance, with the general principle 

of zakaah always being that the rich should give to the poor. 

However, Nandi Indigenous Religion equated Alms with sacrifice. In their 

comparison with other members of the Kalenjin, Nandi are generous and hospitable to 

neighbours and strangers.186  Mutual goodwill, upon which the maintenance of community 

life depends, is demonstrated by co-operative effort in several routine practices, such as 

community farm work and during war, and by the help that was readily given to those in 

trouble.  Festivals and social gatherings bring the community together, and well-conducted 

beer drinks provide a means of social intercourse under genial conditions for men who 

have ceased to be warriors.  Yet it should be noted that there are conflicts between Christian 

life and the Nandi life. The reason for this conflict is the large number of moral 

requirements demanded and put upon Nandi Christians by their missionary masters.  It is 

more of a clash between Western or European culture and Nandi culture, than specifically 

religious conflict. Some of the areas where conflicts arise concerned traditional Nandi 

rituals, especially those of offerings in connection with the departed, Nandi initiation rites, 

marriage customs, the place of sorcery, evil magic and witchcraft in Nandi life, and 

methods of dealing with disease, misfortune and suffering. 

4.5 The challenges facing Muslims from expressing their faith in Nandi County 

The fourth and the last objective to this study were to establish the challenges facing 

Islam in Nandi County. This objective has been discussed to explain how Muslims have 
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been hindered from propagating their faith in Nandi. These challenges mostly were found 

that it is because of the global challenges facing the entire Muslims in the world.   

4.5.1 Marginalization 

Marginalization of Muslims started a long time and mostly during the 

colonizationial days. The British in the process of establishing colonial rule in Kenya, 

enlisted Muslims as porters, askaris, guides, cooks, house-help, Nyaparas, scribes, 

artisans, interpreters, tax-collectors, court and administration clerks. They initially 

preferred to employ Muslims because of their knowledge of the interior, literacy, and 

considered them civilized as opposed to “Pagan raw natives”. Early administrators 

therefore hoped to use the Waswahili as a model of “Civilized natives” to be emulated by 

the people of the interior. However, as many of the “raw natives” came into daily contact 

with these Muslims, both missionaries and the colonialists then began to discourage the 

employment of Muslims in the colonial administration. Serious efforts were made to 

confine Muslims to urban slums where they remained marginalized. Missionaries worked 

hard to educate non-Muslims in an effort to replace and root out the Muslims off the 

colonial administration. Thus, after the 1920’s few Muslims were either recruited into the 

police force or the King’s African Rifles (K.A.R).187 

Many of the Muslims who were discharged from the colonial service chose to settle 

upcountry rather than return to their original homes, several had married local women and 

converted them into Islam thus acquiring new extended families. As new roots had been 

established upcountry many found it difficult to uproot themselves, even though they 

periodically returned home for occasional visits, their early Muslim settlers were reinforced 

by the presence of Asian Muslim railway workers who also chose to remain behind after 

the construction of the railway and by both Asian and Swahili traders. They were also 

followed by other Muslims who migrated upcountry in search of new fortunes and 

employment opportunities created by the opening up the interior. 

The problem that faced Muslims in Nandi today started long time ago during the 

colonial era and has continued to date. The British colonial government marginalized the 
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Muslim community in general but isolated those living in certain areas, the worst affected 

was the whole of northern Kenya then known as the Northern Frontier District (N. F. D). 

This was a closed District. Locals could not leave without a permit and visitors could not 

visit the NFD without an official permit from District Commissioner (DC) outside N.F.D. 

The Muslim’s problems continued to increase over the events such as The Shifta 

War of 1962 – 1967, the Nairobi bombing of 1998, the 9/11 bombing of New York Twin 

Towers, and the bombing of Kikambala Hotel in Mombasa. Apart from the Shifter War 

above, the rest are global instigated problems, which have affected the whole world. The 

Kenyan Muslims were also affected, as this was the beginning of being labeled terrorist or 

al- Qaeda supporters, or Osama, whether you are innocent or not so long as one was a 

Muslim, you are in a big problem.188 

Salim gave a reason of Terrorism that, America and its allies have given themselves 

the unacceptable roles of being the protectors of the world through establishment of 

military headquarters’ in every corner of the world where their interests are. The military 

bases are found in those countries where oil is produced extensively to protect the producer 

countries from dangers such as the interruption of supply routes, toppling of those 

governments by internal or external forces, which are opposed to those governments in 

power, even though, those countries policies are unacceptable to or infringe the rights of 

their citizens. He gave an opinion that the best way to approach the issue of energy supplies 

to the west is to create stability in the Middle Eastern countries through mutual respect of 

the laws and the people of the oil supplying countries. In this way, suspicion among the 

people will be reduced.189 Over and above this, the Palestinian question must be resolved 

impartially. The scenario quoted above has so much polarized the world politics that every 

action taken by America and its allies is seen in the light of their imperialistic endeavors to 

dominate the world for their own gains. The so-called terrorists’ activities have now taken 

world stage aimed at reprisals against the Americans and its ally’s interests ostensibly 

because of the inhuman and colonialist policies pursued by the western countries.190 
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The West’s short sighted policies aimed at protecting their interests through 

military might, the multiplier effect has therefore caused hatred to the west because of the 

use of its power to suppress the human rights of the concerned citizens thereby resulting in 

bombing and destruction and killing all over the world by so-called terrorists.  

Kenya as part of the world fraternity has not been spared by the so-called terrorist 

wave and as of now Nandi Muslims face challenges in the following respect as outlined by 

the Nandi Muslims. 

4. 5.2 Education Life 

For more than forty years after the Muslims established themselves in Nandi, their 

level and standard of education remained more or less the same. Despite the introduction 

of secular education, many Nandi Muslims still emphasize Islamic education. Many 

parents still force their children to attend the madrassa, but reluctant to send them to 

primary schools; if they do, they do not encourage them to finish their studies.191 Many 

youth, who have realized the need for secular education, blame their parents for not 

balancing Islamic and secular education. One finds that an ‘educated Muslim’ has no 

chance of employment in the modern economy, since the madrassa curriculum is 

dominated by the study of the Quran and the Arabic language. These subjects may have 

religious value, but do not enable urban Muslims to became self-reliant. 

The first people to set up Chuos (Quran schools) in Nandi were the Chesinganga 

family. The Chuos were conducted in their houses. This was because the first Muslims 

were few, and so the number of Muslim children was small. There was the problem of 

teachers’ time, for the then teachers were involved in other activities. For example, Hassan 

Kipsiele was a trader, and so he could not devote all his time to running his Chuo. As the 

population grew, some Muslims who had relatives outside found it necessary to send their 

children away to learn. The only place that they were able to send their children with ease 

was Nairobi and Mombasa. As the appetite for education increased, people started looking 

for ways that their children could get more education. 
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By the beginning of 1940, very few Muslims could be said to be educated. The kind 

and level of education they received from the Chuo was not adequate to allow them secure 

jobs. Some of my informants alleged that they were denied admission in mission schools. 

Though it seemed to be true, Muslim parents played a major role in denying their children 

attendance to secular schools, with the thought that they will be converted to the Christian 

faith. To some extent, that was true since in those schools Muslim children were not 

allowed and instead were forced to attend Christian services. 

The suspension of seven Muslim girls from Consolata Girls Secondary School in 

Meru in 1993192 is a good example of what has been going on in Nandi to deny Muslims 

to fast during Ramadhan mainly from institutions of higher learning in Nandi County. The 

Nandi Muslims have also noted a problem of discrimination against them in schools mainly 

sponsored by Christians in Nandi. Issa said, though directly not shown, they question why 

they do not admit Muslim children in those schools. Together with that, the issue is the 

allocation of bursary to Muslim students. The issue of discrimination cited above bordered 

on Christian-Muslim conflicts and it was chorused by a wide range of Muslims leaders 

countrywide. Some appealing to the Muslim to built their own schools to prevent further 

discrimination by the Christians.193 

In Nandi District as a whole, it has more than ten centers heavily populated by the 

Muslim community. One school out of ten teaches Islamic Religious Education (IRE) in 

Nandi, though, this subject in both primary and secondary schools is examinable. The 

problem is that few teachers are trained to teach these students on this important subject. 

This is because the Ministry of Education has deliberately put in place a policy, which 

requires that Muslim teachers trained in Muslim schools (madrassas) must have teacher 

training college certificate to be able to teach the subject. This policy of the Ministry of 

Education adversely has affected Muslim students in schools, which do not have such 

trained teachers. This is highly affecting Nandi Muslims. 
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Maalim Rajab of Kaptumo was bitter, and said, “This is an abuse of child’s rights 

as Muslim children are forced to learn religion other than their own in order to pass exams”. 

Rajab suggested that the policy should be changed to allow teachers with madrassa training 

to be allowed to teach in primary and secondary schools and taken for an in-service training 

to update their teaching techniques as well as be paid by the Government like their counter 

parts teaching C. R. E. 

4. 5.3 Social life 

In the social sphere, all the Muslims in Nandi live a life that is very similar in many 

ways. It is only the internal differences based on ethnic lines that separate them from each 

other together with the Human rights abuse upon their free movement and life as Kenyans 

with religious acceptance in the country. All the Muslim groups had at least something to 

borrow from the other. In this section, the study intends to highlight few challenges facing 

social life of Muslims in Nandi. 

4. 5.3.1 Police house Searches 

Because of the defective and unacceptable approach of western policies, 

particularly on activities to counter terrorism, the world has seen unprecedented breaking 

of human rights, and Nandi is no exception to this abuse. Nandi Muslims have witnessed 

the following human rights abuses where they claimed to have been caused by the 

Government194by the illegal house searches by the so-called terrorist police force unit and 

confiscation of property, loss of such property and the arrest of innocent relatives infringe 

their rights.195 He said, this Unit has created havoc in the life of Muslims particularly 

relatives found at the coast. He further said it was becoming common to have Muslims 

suspected to be terrorists, to be arrested arbitrarily, interrogated for days without trial, their 

houses and offices searched without warrants or satisfactory explanations. What is most 

unfair and unjust is that this police Unit arrest only persons who profess Islamic faith and 

only search on their houses.  
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4. 5.3.2 Identity Cards and Passports 

Although Mr. Magut has noted some improvements on this matter, he said still 

pocket of delays are met by applicants every now and then. He therefore urged the Ministry 

concerned to give proper guidelines to its officers on how to handle this matter without 

causing delays and frustrations to Muslim applicants. Moreover, the restriction imposed on 

passports issued to Muslims intending to perform pilgrimage must be stopped and that their 

passport should be open to include visits to other countries. 

4.7.3.3 Foreign Donations and Philanthropic Organizations 

According to Nandi Muslims association chairperson Sala, many items donated to 

Nandi Muslims by foreign Islamic countries do not reach them because of harsh restrictions 

by customs officials at the port entry. He said donations remain in the port for a long time 

and are subsequently auctioned or get spoiled. He demanded from the government, clear 

guidelines on how donations should be received and cleared at the port without delay.196 

He further noted that, a number of Islamic N. G. O’s have remained banned. 

Examples of such N. G. O’s are Al Muntada, Al Haramain and Al Ibrahim Foundation 

among others. This Islamic N. G. Os were, like Christian counterparts doing a great service 

in Education for Muslim construction of Mosques and Madrasas, payment of school fees 

for poor Muslim students, amongst a host of other poverty alleviation activities in Nandi 

District. According to these Muslims all N. G. O’S have been banned and thus a large 

number of poor pupils and poor Muslims have been left without anyone to take care of 

them in Nandi.197 

4. 5.3.4. The office of the Chief Kadhi 

In the eyes of Muslims, the Chief Kadhi’s office plays an important role in applying 

the Islamic laws on marriages and divorce, inheritance of the deceased Muslim property, 

and general interpretation of the Shariah law between Muslims and the state in general. 

According to the Imam Salim of Ndabtabwa, the Nandi Muslims faced difficulties in 
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traveling to Eldoret for these important services. He said the entire Muslim community 

wished that the office of the Chief Kadhi be strengthened by the appointment of adequate 

Kadhis to cover all Districts including Nandi. Its Jurisdiction should be increased to cover 

the issues peculiar to Muslims such as Supervision of Islamic cemeteries and burial 

grounds, approval of bursaries and scholarship of needy students, Islamic school and 

college registration and certification among others.198 

4. 5.3.5 HIV and AIDS Pandemic 

Muslims in general have a mistaken belief that the scourge is not an Islamic 

problem that Muslims are still in the denial stage about the HIV and AIDS pandemic.  The 

chair of the Supreme Council of Kenya Muslims, Prof Abdulghafour El-Busaidy, said 

Muslims had a misplaced belief that the scourge was not an Islamic problem. Contrary to 

the belief, he said, AIDS was ravaging the worshippers and there was need to come up with 

strategies to fight it.  He further said it was unfortunate that their response had remained 

slow, limited, fragmented and uncoordinated while the problem was taking root in the 

community.199  

This has been true according to the Nandi Muslims as was commented by Ali Meli. 

He said many young Nandi Muslims are affected and need urgent attention. He further said 

lack of coordinated effort had made it difficult for Muslims to share experiences on the 

scourge. "As you are all aware, Islam as a faith and a way of life has a very strong 

component of preventative health, destigmatisation and care of the sick and orphans in 

general situations as well as HIV and AIDS," he said.  

The Nandi Imaams are calling on Muslims to visit Voluntary Counseling and 

Testing (VCT) centers to know their status and urged sheikhs, preachers, and Madrassa 

teachers to improve their perception of HIV and AIDS and to allow Mosques to be used 
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by the HIV and AIDS resource centers for the Muslim community counseling so that they 

are well equipped to fight the pandemic.200  

4. 5.3.6. The attacks over Terrorism 

Mr. Salim one of the Nandi Muslim spokesperson said, “We need to be careful not 

to paint all Muslims with a broad brush of Terrorism.201 He noted that there is a growing 

mistrust between the minority Muslim community and the Kenyan government. He said 

five times, the Kenyan parliament has rejected versions of what has called the Suppression 

of Terrorism Bill. The proposed bill would have allowed suspected terrorists to be held 

incommunicado for up to 36 hours, among other controversial measures. It was widely 

seen by Kenyans as extreme. Sheik Abdul Rahman, who directs Kenya's Muslim 

Consultative Council, says the legislation targets Muslims and the proposal has already 

damaged relations with the Muslim community. "Our concern is, even though the bill has 

not been passed as law, the police are using its provisions to incarcerate people," Rahman 

says. "We have heard cases where some people who have come out of such incarcerations 

have alleged torture by the police."202 A good example to show that Muslims do not 

condone violence and bombing in Mombasa were: 

Supreme Council of Kenya Muslims (SUPKEM) on Friday, November 29, 1989 

condemned the bombing of Israeli targets in Mombasa and said the perpetrators "were 

enemies of Islam and Muslims of Kenya and reiterated that we would like to assure our 

enemies that the Muslims of Kenya will continue to co-exist with Kenyans of other faiths 

as they have always done.203 However, It is very unfortunate and disturbing that it is the 

Kenyan Muslims who suffer the aftermath of such acts. It was recalled that the Muslims 

were unfortunately put under tight surveillance in 1998 after the bombing of the U.S. 

Embassy in Nairobi, which killed 213 people, including 12 Americans, and injured some 

5,000 more. Consequently, Muslim organizations in Kenya were closed down, Muslims 
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were harassed, intimidated and called names for no fault of theirs, Muhammad said, 

referring to the closure of six Muslim non-governmental organizations (NGOs) on 

September 8, 1998, for alleged involvement in terrorist activities. Three months later, the 

government lifted the ban from pressure by Muslim leaders and the Law Society of Kenya 

(LSK).204  

4. 5.4 Economic Life 

 Like any other Nandi person, Muslims face challenges on economic life. On the 

part of the Nandi Muslims today, they farm small farms in the areas surrounding Kapsabet, 

Nandi Hills and other small towns. The majority do business of operating butcheries and 

shops. They have not done much on big farms since they were not much on farming but 

business. In the Nandi County they noted one of the challenges on public funds and that 

was Youth and Women Funds which was due to the poverty increase in the Country, 

President Kibaki instituted Youth and Women Fund in 2006. The whole country of Kenya 

was happy except the Muslim community. The Muslims in Nandi assumed that Youth and 

Women Enterprise Fund were set up without them in mind. This is not only facing Nandi 

Muslims, this is because both Funds charge interest from the borrowings and that the issue 

of interest has made the Muslim youth and women fail to avail themselves for the loans 

from this Fund, because they are breaking the Islamic sharia.205 

In more than 200 youth fund groups funded by the Government in Nandi, no 

Muslim group requested to be funded. Further, the Muslim youth and women are 

completely excluded from the government Aids assistance projects. No assistance has been 

given to any group though some groups had applied. The Government also has done 

nothing about poverty alleviation among the poor Nandi Muslims. According to this 

problem, the government has accepted a bank favoring Muslims to be opened, it has yet to 

reach Nandi District, so, still the Muslims in Nandi have not benefited. They hope that soon 

it will reach them.206 
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The concluding chapter will also discuss the summary and suggest the way forward 

for this study. 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

CHAPTER FIVE  

SUMMARY, CONCLUSION AND RECOMMENDATIONS 

5.1 Introduction 

This study involved an examination of the origin, spread and impact of Islam on 

Nandi traditional religion and culture. The methods of analysis adopted entailed an 

investigation of the agents and factors that led to the origin and spread of Islam among the 

Nandi, the socio-cultural impact of Islam on the people, and factors, which have facilitated 

the persistence of Islam among the Nandi, were examined. In the analysis of these factors, 
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an attempt was made to highlight the role played by Arab Muslims as the major agents of 

Islamic expansion among the Nandi. The impact of Islam on the Nandi especially in the 

socio-religious and cultural realms was examined. The role-played by the Da’wah and the 

interrelationship between faith and practice, among others, by the Nandi Muslims in 

enhancing the persistence of Islam among them was emphasized. As a result, certain 

conclusions were drawn. 

5.2 Summary 

According to the findings, the Arab Traders of various backgrounds became the 

first Muslims to visit Nandi and this group played a major role in converting indigenous 

Africans (not only Nandis) but a big part of the Sub–Saharan Africa into Islam. Also during 

the Kenya–Uganda Railway line construction, the constructors who were largely Arabs, 

Kamba and Kikuyus already converted to Islamic faith and working together with the new 

recruits, Nandi, while constructing the line from Nakuru towards Kisumu converted most 

of them to Islam. 

The British enlisted Coastal people as askaris from the Somali and Nubian group, 

who together with the Swahili were recruited in the King’s African Rifles (K.A.R.) when 

World War I began, although they were similarly used in fighting thus enabling the 

colonization of the interior under their control. On retirement or discharge, many of these 

soldiers and porters settled in the interior and started a new life. The British Administration 

further employed the Muslims as interpreters and scribes, as they were the only literate 

natives with some experience in administration and a working relation with the peoples of 

the interior. The Muslims concurred that through that means their ancestors accepted the 

Islamic faith in search of job opportunities to out-way the dominance of the people from 

the coast. 

As per the findings, Kaptumo was the first centre where the traced of Muslims was 

found and the Nandi men who first embraced Islam through the askaris from the Arabs, 

Somali and Nubian people were Mzee Omar Kipserem Arap Sugut and Mzee Ahmed 

Malakwen Arap Sisiwa, both belonged to the Maina age-set of the Nandi. Kapsabet Town 

became the second center Muslims settled after Kaptumo-Kapsabet road was completed. 

The new town gradually grew into an administrative and commercial centre whereby the 
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dominants were Arab traders and support staff of the colonial administration who were 

mainly Muslims. Hence, the most dominated Muslim areas were centers like Chepsonoi, 

Kabiyet, Kipsamoite, Selia, Ndaptabwa and Nandi Hills.  

Education had a negative impact on Islam in Nandi County. This study showed that 

most Nandi were converted to Christianity rather than to Islam because of the many 

benefits offered to them by Christians in schools.  The Nandi therefore came to identify 

more with Missionaries who remained as the main agents providing this education for a 

long time. Hence Nandi Muslims were rendered ineffective with time because missionary 

education was a neutralizing agent.  This was because Muslims failed to address the 

inevitable social change. This made Muslims not to get proper education and in turn 

rendered most Muslims in Nandi not in government employment due to educational 

limitations.  

The presence of Muslim merchants in Kapsabet and Nandi Hills resulted in the 

establishment of mosques. Together with this mosques, many business were founded by 

the Muslims, the prominent business known as a major contribution from the Muslim 

community in Nandi is the Hotel and Butcher business. It is employing many people hence 

a source of job creation in Nandi. There hotel business attracts the Nandi because of their 

good cooking of meat, piriani, chapati and pilau. 

Islam reached Nandiland while the Nandi culture was still in its ‘aboriginal vigour’ 

and was not ready to accommodate new ideas easily. There were some social impacts, 

which had impact on the Nandi to embrace Islam and some felt that they could not discard 

their cherished traditional attachment to traditional beliefs.  Such social impacts include 

food, clothing, marriage and circumcision. 

In the study, a number of factors contributed to the spread of Islam to Nandi and 

other peripheral parts of Nandi. These factors ranged from cultural, socio- economic, socio-

religious and doctrinal. There were also factors, which work against the spread of Islam in 

Nandi, and those were Christianity and Western Education, Social Factors, Public or 

Government schools, Nandi Attitudes towards the Swahili and Nandi Muslim Converts.  

There are challenges also that Muslims in Nandi still face which are globally 

instigated by the current global challenges over the Muslims world which also affects the 

Muslims in Nandi. Such challenges include  Education Life, Social life, Economic Life, 
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Youth and Women Funds, Human Rights violations, Issue of Identity Cards and Passports, 

Foreign Donations and Philanthropic Organizations, Office of the Chief Kadhi and the 

attacks over Terrorism. The New Constitution has endeavoured to address some and this 

will greatly enhance peaceful settlement of Muslims in the Nandi Districts, now the Nandi 

County. 

5.3 Conclusion 

The study of the origin, spread and impact of Islam on Nandi traditional religion 

and culture in Nandi County has brought to light a number of issues about the nature and 

the spread of the Muslim faith in Kenya. Muslims first found their way to Nandi through 

the avenue of colonialism and trade in the middle of the 19th century. The relations between 

the Muslim traders and the Nandi, initially amicable, deteriorated over time because the 

former ignored some Nandi religion, culture and rituals. At times conflict between the 

groups resulted in bloodshed. The Muslim traders did not establish permanent settlement 

for they were only seasonal visitors, and trading contacts did not lead to conversions in the 

Nandi community. 

It was after the establishment of the colonial administration in 1906 that permanent 

Muslim settlement in Nandi occurred. Colonial officers employed Muslims as askaris, 

cooks, porters, interpreters and gun-bearers. These Muslim servants were settled at 

Kapsabet. Muslim traders afterwards joined the first Muslim settlers. The traders found a 

ready market among the white settlers for Ivory and rhino horns and therefore an 

interdependent relationship was formed. The construction of the Kenya-Uganda Railway 

did not, however, play a direct role in the rise of the Muslim community in Nandi. By the 

time the railway reached Muhoroni in 1908, the Muslim community was over one decade 

old. Kibigori continued to attract many Muslim traders; a permanent Muslim settlement 

was never created there, though many Muslims took Nandi women from Kaptumo as 

wives. The traders would only collect goods at Kibigori and take them to Kaptumo, where 

the colonialists had erected an administrative centre and there where Swahili settlements 

which were mostly Muslims. 

It has been demonstrated in the study that the major agent of Islamic expansion 

among the Nandi were Arab Muslim administrators of the British and Railway workers 
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from Kibigori and Mumias and Muhoroni. Though the general claim by earlier scholars 

states that Muslim traders are the major agents of Islamic expansion in the interior of 

Africa, the research work revealed that the major agent of Islam expansion among the 

Nandi were Arab traders Muslim administrators from Mumias. 

The legacy of Islam in the study area by 2000 is reflected in the existence of 25 

Mosques and 30 madrassa schools. The legacy is further evidenced by the institualization 

of the Friday prayers, observing Ramadhan, and generally striving to combine faith and 

practice in all aspects of life. The persistence of Islam among the Nandi therefore 

demonstrates that the contact- situation” between Islam and the Nandi traditional religion 

was one of the “penetration” and not “conquest”.  

This study has also shown that the type of Islam embraced by the Nandi is Sunni 

of the Shafi’ite school of thought. This is because Sunni Shafi’ite Islam dominated the East 

African Coast for quite a long time despite the influx of Shi’ite Persians and Ibadhi Oman 

Arabs. This is the branch of Islam that reached most of the interior. Sunni type of Islam is 

the mainstream or majority branch of Islam, which is also referred to as orthodox Islam. 

Its adherents follow the Sunna the prophet and recognize the four rightly guided Caliphs: 

Abubakr, Umar, Uthman, and Ali as the rightful successors of the prophet. They also 

believe in the authority of Allah alone over all creation, and follow the law as based on the 

Holy Quran and Sunna the prophet. On the other hand, Shi’ite Islam is a branch of Islam 

whose adherents follow and accept the teachings of Ali the fourth Caliph and recognize 

him as the rightful successor of the prophet and not Abubakr. They also believe in the 

doctrine of the immanent and a promised Mahdi who is one of the Imams who will come 

at the end of time. They have some flexibility in their law, for example, they allow Mut’ah 

union. 

The impact of Islam on Nandi traditional religion and culture was felt on various 

ways such as in education, economic, religion and culture. Impact of Islam took various 

forms, mostly based on individual contacts between Nandi and Muslims in Nandi County. 

Social relations, trade, employment of Nandi by Muslims and intermarriage were among 

the important activities, which fostered impacts between Muslims and Nandi. Some Nandis 

were also exposed to the Muslim faith when they traveled to the coast and Nairobi. Some 

of them later came back as professed Muslims and thus came to form part of the Nandi 
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Muslim community. The impact of Islam to the Nandi traditional religion and culture was 

both positive and negative, these means some impacts was for the support and some were 

not. Immigrant Muslims in Nandi failed to attract many Nandi followers, for they lacked 

institutions like those set up by the Christian missions. Again, the Christians were located 

in the rural areas where the majority of the Nandi people were. The fact that Muslims were 

confined to one urban centre limited their contacts and made them less well known in the 

rural areas. Traders visited rural areas, but such visits declined as years elapsed. Thus, the 

impact of Islam in the rural areas was minimal. 

The penetration of Islam among the Nandi was further examined in the study 

because when the religion reached Nandi land, some of its cultural aspects received 

resistance from the Nandi. At the same time, Christianity coupled with western education 

came immediately after Islam and offered strong competition to Islam. The Nandi were 

therefore torn between Islam and Christianity. This made the apparent success of Islam 

fail, while Christianity flourished due to its benefits to the converts. Despite this, few Nandi 

embraced Islam and continue to practice up to today. The continued persistence of the 

Islamic faith upheld by a minimal population among the Nandi community, located at the 

centre of vigorous competing faith such as Christianity and indigenous religion, prompted 

the researcher to investigate the penetration and persistence of the faith among the Nandi 

to date. As already stated in Chapter one, Nandi District that was the study area has a total 

population of about one million people. Out of this, there are about 100,000 Muslims and 

the remaining figure is shared amongst Christians and Indigenous religionists. 

The simple style of presentation of Islam to the Nandi is by similarities between 

some Nandi indigenous beliefs and practices and those of Islam explain the mode with 

which the Nandi embraced Islam. The research findings revealed that Islam looked 

attractive to the Nandi initially and was therefore embraced by some families because of 

some parallels between its culture and the indigenous culture. The two cultures observed 

customs like circumcision and polygamous marriage. In addition to these similarities, some 

aspects of Islam like Muslim feasts and life in the umma made Islam not only appealing 

but also calling for further propagation by the local people. 

The research work has demonstrated that the socio-cultural impact of Islam on the 

Nandi is reflected in the Islamic manner of dressing, greetings and Kiswahili language. The 
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Islamic influence is also felt in other aspects of life like the Islamic monotheistic doctrine, 

rites of passage and the communal living in Majengo estates. At the same time, it has been 

shown in this study that conflict and harmony were experienced in the merging of Islam 

and Nandi indigenous religion. This is expressed in the socio-cultural influence of Islam 

on the Nandi, where Change and continuity in the beliefs and practices involved were 

realized. Due to the absorptive nature of the religions, there was the process of indigenizing 

Islam and Islamizing indigenous cultural practices with the dawn of Islam among the Nandi 

by mixing indigenous beliefs and practices and those of Islam. 

Though factors hindering the spread and persistence of Islam among the Nandi have 

been stated, this religion has nevertheless taken sufficient root in the community to enrich 

the Nandi religious experience and has contributed towards making a new culture among 

the people. The researcher adduced evidence to the effect that Da’wah, interrelationship 

between faith and practice, the Muslim library, madrassa schools and the Islamic court are 

some of the main factors behind the persistence of Islam among the Nandi to date. 

Obviously, some aspects of Nandi traditional religious have died out, through 

modern education, other world religious interaction and partly because of the people’s 

movement to live in the cities.  But we need to remember that Nandi traditional religion is 

complex, and even if certain aspects of it die out, other aspects will survive and many of 

them will be changed or transformed to meet the needs of the changing times.  Traditional 

religion embodies a whole world-view, inherited from many generations past.  It cannot all 

collapse in a short time.  It has produced Nandi peoples, as they were when they entered 

the twentieth century, together with their cultures, language, occupations, aspirations and 

problems. Some of the problems it tried to solve or understand still remain human 

problems, especially those concerned with birth, marriage, death, the hereafter, suffering, 

sickness, and so on.  It will, therefore continue to have something to say on these issues of 

human life, even if other religions such as Christianity and Islam, and scientific ways of 

thought, has come upon Nandi people.  Nandi traditional religion does not seek to compete 

with the other religions or with science; it only wants to cooperate in the search for a better 

understanding of the world in which humankind lives, and in working for the welfare of all 

people. It cannot be said that Nandi Religion supersedes others. It is simply the religious 

systems, which Nandi is developed in response to their life’s situations. Up to a point, it 
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gave them satisfactory answers to their problems, quenched their religious thirst, and 

helped them to find an integrated and meaningful interpretation and understanding of the 

universe.  However, these problems are not static, and the need for understanding the 

universe is not static.  Man is forever expanding his horizon of knowledge and 

understanding.207  Nandi Religion has contributed to that ever-expanding horizon. No 

doubt, it will continue to contribute something but without even pretending to supply all 

the answers for all people at all times. In a way thus, it has its own limitations; and it would 

be completely wrong to stretch Nandi Religion beyond those limitations.  

5.4 Recommendations for Further Study 

In the course of the study, new insights emerged which the study could not address. 

Hence, further research could be directed on the following areas: 

1. Factors underlying the predominance of Islamic faith among the Kipsigis people yet the 

two sub-ethnic groups live in the same region and share related historical and cultural 

structures. 

2. The integration of formal education into the already existing Madrassa institutions in 

Nandi District. 

3. Islam and Christianity as agents of change in areas of politics, health and other 

infrotruactive. 

4. Although some works are available on the Nandi, there are other areas on which research 

could be carried out for example: 

a) The influence of Nandi Religion upon contemporary missionary churches and Islam. 

b) The religious power and mysteries that surround the Orgoiik people to this day 

 

 

 

 

                                                 
 
207 Ol, Rev. Basi, 23 April, 2009, Kaptel. 



113 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

REFERENCES 

 

Adkins, M. Kipsigis Grammar Lessons (1985 Revision). Nakuru: WGM, 1985. 

Ali, A. Y. The Meanings of the Illustrious Quran – without Arabic text. New Delhi: Kitab 

Bhavan, 3rd Reprint 1992. 

Ali, M.N. Islam:  A Christian Perspective. London: Paternoster Press, 1983. 

Alpers, E. A. “Towards a History of the Expansion of Islam in East Africa.” In: eds. T.O. 

Ranger and Isaria Kimambo, The Historical Study of African Religion. Berkeley 

and Los Angeles: University of California Press, 1972. 

Anderson, Sir Norman, The World’s Religions.4, th ed. 1975. 

Anderson, D.M. “Visions of the Vanquished: Prophets and Colonialism in Kenya Western 

Highlands,” In: David M. Anderson and Douglas H. Johnson eds. Revealing 

Prophets: Prophecy in Eastern African History. London, etc: James Currey, etc., 

1995. 



114 

 

Atmore, A. E. “Chapter 1. Africa on the Eve of Partition,” In: R Oliver and G.N. Sanderson. 

The Cambridge History of Africa: Vol.6 – from 1870 to 1905 Cambridge,: 

Cambridge University Press, 1985. 

Barrett, A.D. et al. Kenyan Churches Handbook. Kisumu: Evangelical Publishing House, 

1973. 

_______. World Christian Encyclopedia: A Comparative Study of Churches and Religions 

in the Modern World AD 1900 – 2000. Nairobi: Oxford University Press of East 

and Central Africa, 1982. 

Baur, J. The Catholic Church in Kenya. Nairobi: St Paul Publications, 1990. 

Baxter, P.T.W., “Acceptance and Rejection of Islam among the Boran of the Northern 

Frontier District of Kenya.” In I.M. Lewis (ed.): Islam in Tropical Africa. 

London: O.U.P., 1966. 

Bettinger, Robert. Neofunctionalism. In Encyclopedia of Cultural Anthropology, Vol. 3. 

David Levinson and Melvin Ember, eds. New York: MacMillan Publishing 

Company. 1996. 

 

Blakely, T.D. et al. Religion in Africa: Experience and Expression. London: James Currey. 

1994. 

Bowker, J. Oxford Concise Dictionary of World Religions. London: Oxford University 

Press, 1997. 

Broce, Gerald. History of Anthropology. Minneapolis: Burgess Publishing Company, 1973. 

Brown, D.A. A Guide to Religions. Great Britain: Bath Press, 2001. 

Bryson, S.M. Light in Darkness: the Story of the Nandi Bible. London: Jackman, 1959. 

Bukuit Ne Tilil (The Holy Bible in Kalenjin). Nairobi: The Bible Society of Kenya, 1969. 

Chebet, S. and Dietz, T, Climbing the Cliff: a History of the Keiyo. Kijabe: Kijabe Printing 

Press, 2000. 

Chesaina, C. Oral Literature of the Kalenjin. Nairobi: East Africa Educational Publishers, 

1991. 

The Davy Koech Foundation. Minutes/Report on Workshop on the Historical Perspective 

of the Kalenjin Ethnic Community with an Illustrative Reference to the Kipsigis 

Sub-Ethnic Community. The Tea Hotel, Kericho: February 1994. 



115 

 

Dayton, E.R and Fraser, D.A., Planning Strategies for World Evangelization. Grand 

Rapids: William B. Berdmans, 1980. 

Ehret, Christopher. The Civilizations of Africa: a History to 1800. Oxford: James Currey, 

2002. 

El Fasi, M and Hrbek, I. “Stages in the Development of Islam and its Dissemination in 

Africa”. In: M. El Fasi ed. General History of Africa – III: Africa from the Seventh 

to the Eleventh Century, UNESCO, etc. 1988.   

Farugi, I.R., Historical Atlas of the Religions of the World. New York: Macmillan 

Publications., 1974. 

Ferguson, J. Religions of the World. London: Fletcher and Sons Ltd., 1978. 

Fernando, J.A. Jesus and the World Religions. London: Tyndale House Publishers, 1987. 

Fish, B.C and Fish G.W. The Kalenjin Heritage: Traditional Religious and Social 

Practices. Chelsea, Michigan: AGC and WGM, 1995 and 1996. 

Getui M and Theuri MM. Guests for Abundant life in Africa. Nairobi, Acton Press, 2001. 

Gifford, Paul. African Christianity: its Public Role in Uganda and other African 

Countries. Kampala: Fountain Publishers, 1999. 

Goldschmidt, Walter. Functionalism. In Encyclopedia of Cultural Anthropology, Vol 2. 

David Levinson and Melvin Ember, eds. New York: Henry Holt and Company. 1996. 

Hansen, H.B. and Twaddle, M., Religion and Politics in East Africa. Nairobi: East African 

Educational Publishers, 1995. 

Hastings, Adrian, African Christianity: an Essay in Interpretation. London: Geoffrey 

Chapman, 1976. 

_______The Church in Africa: 1450 – 1950. London: Oxford University Press, 1994. 

Harris, Marvin. The Rise of Anthropological Theory. A History of the Theories of Culture. 

New York: Columbia University, 1968. 

Harvey Van, A. Theological Terms. New York: MacMillan Company, 1976. 

Hollis, A.G. The Nandi: their Language and Folk-lore. London: Clarendon Press, 1969. 

Huntingford, G.W.B. The Nandi of Kenya. London: Routledge and Kegan Paul Ltd., 1953. 

 Huntington, S. P. The Clash of Civilizations and the Remaking of World Order. Sydney: 

Simon and Schuster UK Ltd. 1996. 



116 

 

Idowu E. B. African Traditional Religion, A definition, London: MacMillan Company 

1973.  

Jarvie, I. C. Functionalism. Minneapolis: Burgess Publishing Company, 1973. 

Johnson, Douglas H. Nuer Prophets: a History of Prophecy from the Upper Nile in the 

Nineteenth and Twentieth Century’s. Oxford: Clarendon Press, 1994. 

Kasomo, D. Research Methods: In Humanities and Education. Egerton: Egerton 

University Press, 2006. 

Kateregga, B.D and Shenk, D.W. Islam and Christianity. Kisumu: Uzima Press, 1980. 

Kenya: Land of Opportunity. Nairobi: Central Bank of Kenya, 1991. 

King, N.Q. Christian and Muslim in Africa. New York: Harper and Row Publishers, 1971. 

Kipkorir, B.E. The Marakwet of Kenya. Nairobi: East African Literature Bureau, 1973. 

Kloss R.M. Sociology with a Human Face. Saint Louis: 1976. 

Kobishanov, Yu.M. Istoria Rasprostranenie Islama v Afrike (History of the Spread of Islam 

in Africa). Moscow: Nauka, 1986. (in Russian) 

___________et al. “Sinkretism Islama s Traditsionimi Religiami”(Syncretism and 

Traditional Religion). In: Traditsionnie i Sinkreticheskiye Religii Afriki 

(Traditional and Syncretic Religions of Africa). Moscow: GRVL, 1986. (In 

Russian) 

Krapf, H.F and Wisley, T.N. Readings in Dynamic Indignity. London: William Carvey 

Lib., 1979. 

Kuklick, Henrika. Functionalism. In Encyclopedia of Social and Cultural Anthropology. 

Alan Barnard and Jonathan Spencer, eds. New York: Routledge, 1996. 

Kuper, Adam. Anthropology and Anthropologists: the Modern British School. London and 

New York: Routledge, 1973 and 1986.  

Langness, L.L. The Study of Culture-Revised Edition. Novato, California: Chandler & 

Sharp Publishers, Inc., 1987. 

Lewis, J.F and Travis, W.G. Religious Traditions of the World. Zondervan Publishing 

House, 1991. 

Levinson. D.  Encyclopedia of cultural anthropology, New York: Henry Holt and Co., 

1996.   



117 

 

Lesser, Alexander. Functionalism in Social Anthropology. In History, Evolution, and the 

Concept of Culture, Selected Papers by Alexander Lesser (ed) Sidney W. Mintz. 

Cambridge: Cambridge University Press, 1985. 

Leys, N. Kenya. London: Frank Cass, 1973.  

Magut P.K. arap. “The Rise and Fall of the Nandi Orgoiyot c. 1800- 1957.” In McIntosh, 

B.G. (ed.) Ngano. Nairobi: East African Publishing House, 1969. 

Majid Khadduri, ch.3.2 – The Islamic World. In: ed. M.A. Al-Bakhit et al. History of 

Humanity: Scientific and Cultural Development. Vol.  IV - from the Seventh to 

the Eleventh Century. (UNESCO, Routedge: 2005). 

Major World Religions. Centre for Extension Studies. Pune: Union Biblical Seminary, 

1982. 

Malinowski, B. The Dynamic Culture Changes: An Enquiry into Race Relations in Africa. 

London: 1945. 

Manners, Robert A. “The Kipsigis of Kenya: Culture Change in a ‘Model’ East African 

Tribe,” In: Julian H. Steward ed. Three African Tribes in Transition: Volume I of 

Contemporary Change in Traditional Societies. Urbana, etc: University of 

Illinois Press, 1972. 

Masih, A. Who is Allah in Islam?. Sydney: Light of Life, 1982. 

Matson, A. T. Nandi Resistance to British Rule. Nairobi: East African Publishing House, 

1972. 

________“Nandi Traditions on Raiding.” In Hadith 2, Nairobi: East African Publishing 

House, 1972. 

________ “Reflections on the Growth of Political Consciousness in Nandi.” In  

B.A. Ogot. ed. Hadith 4: Politics and Nationalism in Colonial Kenya. Nairobi: 

East African Publishing House, 1972. 

_________The Nandi Campaign Against the British 1895-1906. Nairobi: Transafrica 

Publishers, 1974. 

Mazrui, Ali. A. The Africans: A Triple Heritage. London: BBC Publications, 1986. 

Mbiti, J.S. African Religions and Philosophy. Nairobi: East African Publishing House, 

1969. 

________. Introduction to African Religion. Nairobi: Heinemann, 1975. 



118 

 

Mitchell, R.C., African Primal Religion. Illinois USA: Argus Communication, 1977. 

Mugambi, J.N and Kirima, N, The African Religious Heritage. Nairobi: Oxford University 

Press, 1976. 

Musk, B.A. The Unseen Face of Islam. Australia: Albatross Books Ltd, 1989. 

Mwanzi, H. A. A History of the Kipsigis. Nairobi: Kenya Literature Bureau, 1977. 

Nehls, G. Islam:  As It Sees Itself, As Others See It and as It Is. Bellville: Evangelical 

Mission Press, 1990. 

________. Premises and Principles of Muslim Evangelism. India: GLS Press, 1991. 

________. Christians ask Muslim. Nairobi: English Press, 1992.  

Ng’eny, Arap S.K. “Nandi Resistance to the Establishment of British Administration 1893-

1906.” In Ogot B.A. (ed.) Hadith 2. Nairobi: East Africa Publishing House, 1970.  

Norman, A.  Islam in the Modern World. Leicester, UK: Apollos, 1990. 

Nottingham, E.K., Religion: A Sociological View. New York:  Random House, 1971. 

Nyaundi, N.M. Introduction to the Study of Religion, Kendu Bay,Kenya: Africa Herald 

Publishing House, 2003.  

Nzibo, Yusuf A., “Islamization in the Interior of Kenya: A general overview,” In Bakari 

M and Yahya Saad S., Islam in Kenya: Proceedings of the National Seminar on 

Contemporary Islam in Kenya. Nairobi: Mewa Publications, 1995). 

Oded, Arge, Islam and Politics in Kenya. Nairobi: Lynne Rienner Publishers, 1998. 

Ogot B.A., “The Remembered Past: Reflections on the Nature and Value of Traditional 

Evidences”, In Ogot, B. A, (ed.) Hadithi 2. Nairobi: East Africa Publishing 

House, 1972. 

___________. Hadith 8: Kenya in the Nineteenth Century. Nairobi: Anyange Press Ltd. 

and Bookwise Ltd., 1985. 

Opoku, K.A.. “Religion in Africa during the colonial era” in Unesco General History of 

Africa Vol. Vol VII edited by A.A. Boahen. Heinemann. 1985. 

Parrinder, G. A Dictionary of Non-Christian Religions. Philadelphia: Westminster Press, 

1971. 

__________. Africa’s Three Religions. London: Sheldon Press, 1976. 

__________. The World’s Living Religions. London: Pan Books Ltd, revised ed., 1977. 



119 

 

Peel, J.D.Y. “Chapter 4: Social and Cultural Change,”In: Michael Crowder, ed. The 

Cambridge History of Africa: Vol.8 – from c. 1940 to c. 1975. Cambridge, etc.: 

Cambridge University Press, 1984. 

Peristiany, J.G. The Social Institutions of the Kipsigis. London:  Routledge & Kegan Paul 

Ltd., 1964. 

Radcliffe-Brown, A.R. Structure and Function in Primitive Society: Essays and Addresses. 

London: Cohen and West, 1952. 

 

Rahman, F. Islam. London: University of Chicago Press, 1979. 

Republic of Kenya, A Guide to the Contents of the Kenya National Archives and 

Documentation Service – Part I. Nairobi, March 1995. 

Rosander, Eva and Westerlund,David. African Islam and Islam in Africa: Encounters 

Between Sufists and Islamists. London: Hurst & Co., 1997.  pp. 1- 27; 95 – 125. 

Sambu, Kipkoeech araap. The Kalenjin People’s Egypt Origin Legend Revisited: Was Isis 

Asiis? A Study in Comparative Religion. Nairobi: Longhorn Publishers, 2007. 

Schants, B. Islam in the Post World. Thailand: Autumn House Alma Park, 2003. 

Smith, Wilfred C., On Understanding Islam. Delli: Idarah-I Adabiyat-I, 1981. 

Snell, G. S.  Nandi Customary Law, Kenya Literature Bureau, 1954 

Stewart, C.C. “Chapter 4: Islam”, In: A.D. Roberts, ed. The Cambridge History of Africa, 

Vol. 7: from 1905-1940. London: Cambridge University Press, 1986. 

Stigand C.H. 1913 (1966) The Land of Zinj. London: Frank Cass. p. 323. 

Sutton, J.E .G. “The Kalenjin”, In: Kenya Before 1900. ed. B.A. Ogot. Nairobi: East 

African Publishing House, 1976.  

Toweett, Taaitta. A Study of Kalenjin Linguistics. Nairobi: Kenya Literature Buerau, 1979. 

Toynbee A.J., A Study of History, London: abridged by D.C. Somervell, 1954. 

Turner, Jonathan H. and Alexandra Maryanski. Functionalism. In Encyclopedia of 

Sociology, Vol 2. Edgar F. Borgatta, ed. New York: MacMillan Publishing 

Company, 1991. 

Vansina, Jan. Oral Tradition: A Study in Historical Methodology .London, etc: Penguin 

University Books, 1961. 

________. Oral Tradition as History. Nairobi: Heinemann Kenya, 1985. 



120 

 

________. “Chapter 7: Oral Tradition and its Methodology,” In: ed. J. Ki-Zerbo, General 

History of Africa – Vol. I. (UNESCO, 1981.) 

________. Paths in the Rainforests: Toward a History of Political Tradition in Equatorial 

Africa. Madison, Wisconsin: The University of Wisconsin Press, 1990. 

Voget, Fred. Functionalism. In Encyclopedia of Cultural Anthropology, Vol 2. David 

Levinson and Melvin Ember, eds. New York: Henry Holt and Company, 1996. 

Wamue, G and Theuri MM. Quest for integrity in Africa. Nairobi, Action Press, 2003. 

Winthrop, Robert H. Functionalism.In Dictionary of Concepts in Cultural Anthropology. 

New York: Greewood Press, 1991. 

 

White,Luise. The Comforts of Home: Prostitution in Colonial Nairobi. Chicago and 

London: University of Chicago Press, 1990. 

Woodberry, J.D. Muslims and Christians on the Emmaus Road. USA: MARC Publication., 

1989. 

Young, Michael W. Bronislaw Malinowski. In International Dictionary of 

Anthropologists. Christopher Winters, ed. New York: Garland Publishing, 1991. 

Kenya National Archives sources 

PC/CP/9/15/3 Land for local detribalized Natives Pangani D. C Nairobi to Hon. 

Commissioner for Local Govt, Lands & settlement “Re : settlement for 

detribalized and Detribalized Natives “ 13 – 5 – 1931. 

PC/NZA/3/26/4/1 Provincial and District Diaries for 1910 – 1925. 

KLC 1 The Kenya Land commission: Evidence and memoranda vol 1 pp 1162 – 1163. 

PC/CP/9/15/3 Land for local detribalized Natives Pangani D. C Nairobi to Hon. 

Commissioner for Local Govt, Lands & settlement “Re : settlement for 

detribalized and Detribalized Natives “ 13 – 5 – 1931. 

E.A .S 18 – E. African standard. 31 – 7 – 1936. Abdullahi bin Halfan, pangani, Nairobi.  

The African in Nairobi. p. 31. 

PC/Coast/1/1/3. Railway survey 1892 – 95.Ag. Secretary to Administrator Mombasa 15-

7-1892. 

P.C./ Coast 11/12/217 Senior  commissioner  coast  to the  private  secretary  Court  

House  Nairobi. 13 -3- 1923. 



121 

 

DC/NN/10/1/2 “The Mohammedan movement in N. Kavirondo by DC (n. d). 

DC /NN10/1/2 Assistant D.C “The Mohammedan or an – European movement in North 

Kavirondo “25- 9 -1926, Kericho. 

PC /Coast/1/1/234 Officer commanding third Battalion KAR, to chief secretary Nairobi 

29/4/1916. 

DC/KBU/3/4 Dagoreti political Record Book 1908 – 1912. 

PC/COAST/1/1/20 Uganda Railway 1895-97 Chief Engineer Uganda Railway to C.H. 

Craufurd Esq. Ag. Commissioner and Consul General E.A. protectorate Mombasa 

21/12/1896. 

PC/COAST/1/1/45 Commissioner, Ukamba Inward 1899. John Ainsworth, Sub- 

commissioner and Vice- consul Machakos to craufurd Esg. H.M. Ag. 

Commissioner and consul-general 19/4/1899. 

CO 533/130/12081 Memo by PC Nyanza: Regarding the question of Swahili, Sudanese 

and other Africans at present residing in townships District stations and C. 

9/6/1911. 

Dissertations and Theses 

Abdallah, A.M. (1973) “Some Aspects of Coastal and Islamic Influences in Mumias from 

the late 19th Century”. M.A. Dissertation, University of Nairobi. 

Bunger,R.L. (1972) “Islamization Among the Upper Pokomo of Kenya”. PhD. 

Dissertation, Yale University Illinois. 

Chepkwony Adam, African Religion in the study of comparative Religion: A case study 

of Kipsigis Religious practices, Doctor of Religion Dissertation, Moi University, 

1997. 

Kabiri, N., (1990) “Islam and Colonialism in Kenya: A case study of the Kenya African 

Muslims in Nairobi C. 1939”. M.A. Thesis, Kenyatta University, Nairobi. 

Kasozi, A.B.K. (1974) “The Spread of Islam in Uganda; 1894-1945”. Ph.D Thesis, 

University of Califonia. 

Kassilly, J. N. (1999). “The Penetration of Islam Among the Babukusu; 1904-1998”. 

M.A. Thesis, Kenyatta University. 

Kuria, M. (1993). “The Response of the Muslim to the Law of Succcesion in Kenya, 

1920-1990”. M.A. Thesis, Kenyatta University. 



122 

 

Lagat, A. K.  “The Historical Process of Nandi Movement into Uasin Gishu District of 

the Kenya Highlands: 1906-1963”. University of Nairobi, Department of History: 

M.A. Thesis (1995). 

Sang, Joseah K., Ole Kibunu Kipsigisiek, Atebenyuan ak Sobenyuan. Tengecha High 

School Computer Dept. 2000.(in Kalenjin). 

Sperling, D.C. (1988). “The Growth of Islam Among the Mijigenda of Kenyan Coast, 

1826-1932”.Ph.D Thesis, University of London. 

 

 

Journals, Articles and News papers 

Daily Nation, Sep.8. 1998, pp. 13 – 15. 

Kasozi, A.B.K. (1984) “Islamic Da’wah: its application in Africa”. In all Islam: The 

quaterly Journal of the Islamic Foundation. Vol. 8,No. 3, p. 16. Nairobi. 

 

Kipkorir, E,B. “The Kalenjin Phenomenon and the Misri Legend.” East Africa and the 

Nile Seminors, paper xii. University of Nairobi. (10 th, February, 1974) 

 

___________ . “The sun in the Marakwet Religious thought” in institute of African 

Studies, University of Nairobi. No. 6 (1980) 

 

Sang, Joseah K., Ole Kibunu Kipsigisiek, Atebenyuan ak Sobenyuan. 

Tengecha High School Computer Dept. 2000. (In Kalenjin). 

Internet sources 

www.-world-christian-encyclopedia.htm. 23th May 2008. 

www.book. islam.kenya.com.htm. 12th May 2008. 

 

 

 

 

 

 

http://www.-world-christian-encyclopedia.htm/
http://www.islam.kenya.com.htm/


123 

 

 

 

 

 

 

 

 

 

GLOSSARY  

 

Allah – God. 

Arap – this prefix is added to the new name of a male at the time of kayaet ceremony for 

an initiate; it means son of. 

Asis – Creator/God; the name for the one Nandi Deity. 

Assista – the sun. 

Buibui - along Muslim dress worn by Muslim woman that covers one from the head to the 

toes.  

Cheponomun – the one who rules and control all things. 

chepng’al – man of many words. 

Cheptalel - the white lady. 

Dawah – to call summon, invite people to the faith of Islam. Also used to mean a 

proselytizing activity in Islam. 

Hadith – the words and deeds of the prophet Muhammed preserved and handed down by 

his companions. 

Imam – one who leads prayers in a Mosque. 

Inshallah – word of swahili word of greetings. 

Islam – total submission to the will and commandments of God (Allah). 

Kalenjin – “I tell you or say to you” the ethnic group of Kenya comprised of the Kipsigis, 

Nandi, Marakwet, Sabaot, Tugen, Keiyo, Terik and pokot. 

Kapkoros – the place of prayers, a secret hill set aside where communal worship of Asis 

was conducted. 
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Kipsundet – the month of harvest (July). 

Kiptaiyat – Omnipotent. 

Hajj – pilgrimage to Mecca. 

Salat – ritual prayer (SW. Sala or swala). 

Saum – fasting of Ramathan. 

Zakat – legal alms giving. 

Jamaa – brotherhood. 

Jihad – effort to the utmost of one’s capacity aimed at the expansion of the Islamic state. 

Ka’aba – the sacred house of God in Mecca. 

Kibla – the direction to which Muslims face during prayers, an orientation towards the 

Ka’aba. 

Laibon - the witch-doctors. 

Madrassa – centre of scholarship; a religious educational institution. 

Majengo – many rectangular / or round semi-permanent houses, close to each other, 

forming one homestead in a village set up. 

Maotiot – what is used for worship in Kapkoros. 

Nandi – as an operational definition differently used to denote 

- adjective; 

- the land within the administrative boundaries of Nandi County; 

- the language; 

- the society or community. 

Ooik – ancestral spirits. 

Orgoiyot (pl. Orgoiik) – diviner, seer, ritual practitioner or mantic, spiritual leader or 

prophet. 

Pororiet - clan council. 

Ramadhan – the 9th month of the Muslim lunar year during with the fast (saum) is 

observed. 

Shahada – confession or declaration in Islam. 

Shariah – Islamic law; the detailed code of conduct of Muslims. 

Sunnah – the conduct and behaviour of the prophet Muhammad or prophets decision. 

Umma – Muslim community.  
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The definitions are gleaned from various sources included in the Bibliography (pp. 115-

124) bellow. 

 

 

 

 

6.0 APPENDICES 

APPENDIX I: Oral Interview Schedule 

a) I am Abraham Kiprotich Murgor, a postgraduate student of the Department of 

Philosophy, History and Religion of Egerton University. I have been mandated by the 

said institution to do this research. Your truthful responses will be highly appreciated. 

Unless where you willingly want your name appear, everything will be treated in 

confidence. 

1. Details of Interview 

- place 

- date 

- circumstances 

- language of interview 

     2. Details of Informant/ Respondent 

- names 

- status 

- bio-data 

- occupation 

- place of residence 

3. Details of Information 

- subjects 

- sources  

b) 

I. The Historical Background of the Nandi  

1. Discuss the origin of the Nandi and their purpose of settlement. 
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2. Can you trace their rout to the present location? 

II. The Nandi religion and its practices 

 1. Did the Nandi worship any God? 

2. What was the name of their God? 

3. Who was referred as the priest or the leader in the worship?  

4. Name those who were involved in worship, either of the following: children, 

men women, old or young? 

5. Was the time for worship in Nandi done in what time – morning? Evening? 

Monthly? Yearly?  Alternatively, everyday and every time? 

6. Were there any offerings during the worship?  In which form? 

7. Is there any similarity with the Nandi worship and those of Christians or 

Muslims? 

8. What was the role of orgoiyot in the worship? 

9 What was Kapkoros for, its functions, who the leader was and briefly discus on 

its practices and the order of events. 

10. What was the purpose of the worship or praying to God in Nandi? 

11 What did the Nandi understand by the term sin? 

12. Can you named some of the sins/ offences and explain each of them briefly? 

13. What are the Taboos and the curses referred in Nandi?  

14. What other religious practices of the Nandi do you know? Before the arrival of 

Islam or Christianity? Moreover, any other such information you may have. 

15. Who in the family was given authority to offer prayers to God? 

III. The Nandi Cultures and their impact on Islamic and Christian Religions 

1. Are the cultures of the Nandi similar to those of Islam or Christianity? 

2. Which one between Christianity and Islam relate more closely to the Nandi 

culture? 

3. If the cultures relate, which one are they? Name them and explain how they 

relate. 

4. Which Islamic beliefs – if any - are similar to those of the Nandi in the old 

days? 

IV. The History of Islam in Nandi  
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1. I am  made  to understand  that there are some  Muslims  in Nandi  - Where did 

they  came  from? 

2. What would be the reasons of rejecting or accepting Islam? 

3. What Islamic doctrines agree to the belief system of the Nandi? 

4. Why have you chosen Islam and yet Christianity is a dominant religion in 

Nandi? 

5. What is the relationship between Islam and Christianity in Nandi?  

6. What are the contentious doctrines between Islam, Christianity and the 

indigenous religion of the Nandi? 

7. Were there people who helped to spread Islam in Nandi society from among the 

Nandi themselves? Name them. Were there outsiders or newcomers doing the same 

work? 

8. How were the Nandi women converted to Islam? 

9. Where else in Kenya do Nandi Muslims live and practice their faith? 

10. How did you become a Muslim or a Christian? Who else of your age-mates or 

other contemporaries and acquaintances can you tell me about for the time before 

conversion and after? 

11. What is your life history?  

12. How did you become a Muslim and yet you were a Christian? 

V. Historical Outlines of Mosques in Nandi 

1. Where are Mosques located in the Nandi District today? 

2. Where do they get their worshippers? 

3. When were they built?  

4. The original inhabitants of the area were? 

5. Who are the founders of the Mosque? Or the first Muslims in the area? 

6. Who was the first Nandi to be a Muslim in the Area? 

7. What influenced them to be Muslims? 

8. Before the Mosque was built, where were the Muslims in the Area worship? 

9. How did they begin Building the Mosque? 

10. How did you get the Plot? 

11. How many Muslims at present worship in this Mosque? 
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12. Can you remember the Imams (Teachers) who have come to this Mosque 

from the beginning? Please tell me. 

13. What mode of proselytism did you use to get converts? 

14. What motivates the residents of this area to accept Islam? 

15. Which other institutions eg. Schools have the Muslims built in Nandi District.  

 

 

VI. The Contemporary Global Trends of Islam in Nandi  

1. Does the al- Qaeda movement founded by Osama bin –Laden have any impact 

in the Nandi Muslim in anyway? 

2. Do you think the post 9/11 event has any affect in the Nandi? 

3. Is there any direct link between Nandi Muslims and Terrorism in Kenya and 

other parts of the World? 

4. What is the relationship between the Government of Kenya authorities and the 

Nandi Muslims like? 

5.  Discuss on what was of great concern to the Nandi Muslim on the Government 

election of 31 December 2007. 

6. How is the Nandi and the Islamic culture responded to the contemporary global 

events? 

7. What can you comment in relation to politics, marriage, education and 

leadership about Islam in Nandi and Kenya as a whole now?  In addition, what 

can you say about its future? 

8. What are the changes in the Nandi Customary Law that have affected the 

smooth running of the community? 

9. Does Shariah law have any conflict with the Government Law? If so, to what 

extent? 

10. Additional remarks, if any. Please explain. 
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APPENDIX II:  LIST OF INFORMANTS 

 

No.  Name  Age  Sex  Location  Date  

1.  Chebiy Tamining 97 F Chepterwai 30/4/2008 

2.  Mrs.Amina Kosgey 66 M Nandi Hills 10/3/2008 

3.  Thomas  Marithim 59 M Kapsisywo 18/12/ 2008 

4.  Basir Son. Abdi 47 M Kipsamoite 17/12/ 2008 

5.  Saituni Kosgey 63   F Mosoriot 24/12/2008 

6.  Salim Abdullah 74 M Chepsonoi 12/11/2008 

7.  Amina Kosgey 69 F Kabiyet 10/8/2008 

8.  Fredrick arap Basi 59 M Kipsirwo 21/5/2009 

9.  Mr.Salim Abdullah 65 M Chepsonoi 21/3/2008 

10.  Joseph Rongoei 78 M Chepkober 12/3/2008    

11.  John Chemokotion 83 M Kapsisywo 9/8/2008    

12.  Mr.Salim Abdullah 67 M Chepsonoi 12/8/2008    

13.  Bot cheplaitich 101 F Tinderet 8/2/2008    

14.  Sheikh Ali 81 M Kaptumo 18 /5/2008    

15.  Luka Kebenei 66 M Chepkober 15/7/2008   

16.  Rev. Basi 69 M Kaptel 8/7/2008 

17.  Mark Sang 64 M Kaptel 12/3/2008    

18.  Mr. Salim Abdul 76 M Kukeroniot 12/2/2008   

19.  Sheikh Kipkoech      82 M Chepsonoi 23 /4/2009    

20.  Amed Misoi 91 F Kaptumo 10/5/2008   

21.  Mr. Ismael Magut 82 M Maraba 25/2/2009 

22.  Arap Kirwa Chief  92 M Chepterwai 3 /1/2008   
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23.  Mohammed Asman      74 M Kapchumo 18/5/2008   

24.  Hussein Chumo 72 M Kabiyet 18/5/2008 

25.  Zaida Chepkoech     68 F Chepkumia 23/4/2009 

26.  Mwanaidi Chebor 72 M Mosoriot 18/5/2008 

27.  Mzee Chesingaga 78 M Kipsamoite 17/12/2008 

28.  Mahammad Serem 67 M Kapsabet 29 /5/2008 

29.  Sheikh Ayub 59 M Mosoriot 20/6/ 2008 

30.  Zaidi Chemei 70 F Ndapndapwa 20/3/2008   

31.  Abilasis Kipleting 67 M Tilalwa 29/5/2008 

32.  Rajab Chemei 30 M Kaptumo 18/5/2008 

33.  John Tuwei   89 M Kapsisywo 21/2/2009 

34.  Said Haji 63 M Kipsamoite 20/6/2008 

35.  Sofia Kaitany 68 M Chepkober 15/7/2008   

36.  Mrs.Saituni 

Sulaiman 

98 F Kaptumo 21/6/2008   

37.  Bot Surtan Jamaa 90 F Kapsisywo 21/2/2009 

38.  Baramoun Kurgat 91 M Kaptel 6/2/2008    

39.  Chamu Joseph 89 M Sironoi 12/4/2008 

40.  Mr.Cheruiyot 

Kosgei 

46 M Sironoi 12/4/2008 

41.  Salim Yego 48 M Mosoriot 24/6/2008 

42.  Alli Arab Chumo 80 M Kabiyet 20/4/2008 

43.  Abdi Too 75 M Selia 13/8/2008 

44.  Hassan Ngeny 74 M Kaptumo 25/4/2008 

45.  Tito Cheruyot 68 M Tangaton 12/3/2008    

46.  Issa Songok and 

wife 

45 M Kamobo 29 /5/2008 

47.  Sala Magut 88 M Kabiyet 20/4/2008 

48.  Rashid Boit 68 F Kapsabet 24/12/2008 

49.  Hassan Chirchir 64 M Kapsabet 24/6/2008 

50.  Kiplagat Husain 71 M Kapsabet 10/8/2008 
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51.  Mzee Kipserem 

Sogon 

72 M Nandi Hills 13/8/2008 

52.  Rahman Serem 67 M Lessos 18/5/2008 

53.  Mrs.Amina kosgey 68 F Kabiyet 12/3/2008    

54.  Salim Chumo 69 M Ndaptabwa 29 /5/2008 

APPENDIX III: RESEARCH PERMIT FROM THE MINISTRY OF 

EDUCATION 

 


