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This report begins with two central questions: 
1) How do religious in�uences a�ect Kenya’s social 
and economic development challenges and strategies? 

2) How might these in�uences translate into policy action 
that could strengthen development outcomes? �e question of 
how Kenya’s development stands to in�uence and transform 
religious institutions is not a central theme but is addressed 
in passing as an interesting question that could lead to further 
research.

�e report is part of a broad e�ort to address these questions 
in the context of four countries, including Kenya, Bangladesh, 
Guatemala, and Senegal. �e e�ort involves original research in 
each country with a range of partners and publication of �ndings 
in various formats to serve di�erent actors. �ese include 
national authorities, the full range of development partners 
(including civil society), religiously linked organizations, and 
others who may not have had the opportunity to focus on 
religious dimensions of society and economy. �e goal for 
this speci�c report is to provide a comprehensive yet accessible 
overview of Kenya’s religious landscape in relation to major 
issues for development. 

As is true for many African countries, Kenya is a richly religious 
society in the sense that a multitude of institutions—widely 
diverse in nature and dynamic in their response to social, 
economic, and political change—are linked to religious beliefs 
and practice in many di�erent ways. Interactions among ethnic, 
economic, cultural, and religious forces are complex, making 
them di�cult—if not impossible—to disentangle. History and 
contemporary practice of religion in the region are extensively 
researched, so there is a goldmine of information available to 
those who seek it out. Nonetheless, religious elements are rarely 
an explicit focus of written development strategies and policies, 
though they may creep in via discussions of values, culture, 
or politics. Religious links have sometimes been obvious, for 
example in aspects of behavior that shaped the response to the 

HIV/AIDS pandemic, as well as the evolution of education and 
health systems. Factors shaping attitudes toward investment, 
land management, or gender relations are more di�cult to 
pinpoint. �e various dimensions of religious involvement 
in development are complex and contentious, but in a highly 
religious society, questions about them are worth asking. 

Kenya, like many countries, is grappling with questions 
involving values that underlie its development strategies and 
policies. �e reality of large inequalities, concerns about 
social tensions and violence, and a host of questions around 
governance—including widespread corruption—are at 
the center of development debates. Religious leaders and 
institutions are actors where these issues are concerned. �ey 
are often seen by themselves and others to have responsibilities 
for de�ning and upholding values that re�ect the best in 
Kenyan society. Others, however, may view them as major 
contributors to social tensions. 

�e hypothesis behind this and other country-level analysis is 
that ignoring or minimizing the importance of religious factors 
can hinder development strategies and objectives. Potentially 
positive contributions can be undermined by the fragmented 
nature of engagement among religious actors and with the 
Kenyan government and its international partners. We are 
hopeful that a solid base of information, including recognizing 
diversity and the cumulative impact of religious engagement on 
social and political issues will serve as a jumping-o� point for 
challenging narratives that dismiss religion as too complicated 
or in opposition to development goals. 

Katherine Marshall
Senior Fellow, Berkley Center for Religion, Peace, and World 
A�airs at Georgetown University
Executive Director, World Faiths Development Dialogue
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Acronyms

AACC All Africa Conference of Churches

ADRA Adventist Development and Relief Agency

ADN Anglican Development Network

AfCAA African Council for Accreditation and Accountability

AIC African Inland Church

AICs African Instituted Churches (the “I” can also signify independent, indigenous, initiated)

AIDS Acquired Immunodeficiency Syndrome

AKDN Aga Khan Development Network

AKF Aga Khan Foundation

AfDB African Development Bank

AJWS American Jewish World Service

ATR African traditional religions

BRAVE Building Resilience against Violent Extremism 

CBK Central Bank of Kenya

CBOs community-based organizations

CDD community-driven Development

CEP Community Empowerment Program

CHAK Christian Health Association of Kenya

CPIA Country Policy and Institutional Assessment

CPR contraceptive prevalence rate

CPS Country Partnership Strategy

CRS Catholic Relief Services 

CWS Church World Service

DAC Development Assistance Committee

DfID Department for International Development (U.K.)

DHS Demographic and Health Survey

EAC East African Community

EACC Ethics and Anti-Corruption Commission

EAK Evangelical Alliance of Kenya

EFK Evangelical Fellowship of Kenya

EMIS Education Management Information System

FBHSCC Faith-Based Health Services Coordinating Committee 

FGC Female genital cutting or circumcision 

FECCLAHA Fellowship of Christian Councils and Churches in the Great Lakes and Horn of Africa 

FIOs faith-inspired organizations

GBV Gender based violence
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GDP Gross Domestic Product

GNI Gross National Income

GoK Government of Kenya

HDI Human Development Index

HISP Health Insurance Subsidy Program

HIV Human Immunodeficiency Virus

IBRD International Bank of Reconstruction and Development

ICC International Criminal Court

ICT Information and Communications Technology

IDA International Development Association

IFC International Finance Corporation

IHBS Integrated Household Budget Survey

IMF International Monetary Fund

IPK Islamic Party of Kenya 

IR Islamic Relief

IRCK Interreligious Council of Kenya

KCCB Kenya Conference of Catholic Bishops

KDHS Kenya Demographic and Health Survey

KEPSA Kenya Private Sector Alliance

KIHBS Kenya Integrated Household Budget Survey

KMYA Kenya Muslim Youth Alliance

MDG Millennium Development Goal

MDRI Multilateral Debt Relief Initiative

MEDS Mission for Essential Drugs and Supplies 

MIGA Multilateral Investment Guarantee Agency

MSME Micro, Small, and Medium-size Enterprise

MTP Medium-Term Plan

NAMLEF National Muslim Leaders Forum 

NCCAP National Climate Change Action Plan

NCCK National Council of Churches of Kenya

NGO non-governmental organization

NHIF National Health Insurance Fund

NSS National Statistics System

OAIC Organization of African Instituted Churches

ODA Official development assistance

ODI Overseas Development Institute

Acronyms (cont.)
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Acronyms (cont.)

OECD Organization for Economic Cooperation and Development

OIC Organisation of Islamic Cooperation

OVC orphans and vulnerable children

PPP Public-Private Partnership

PROCMURA Programme for Christian-Muslim Relations in Africa

PRSP Poverty Reduction Strategy Paper

SDA Seventh-day Adventist

SDG Sustainable Development Goal

SGBV sexual and gender based violence

SME Small and Medium-size Enterprise

SSA Sub-Saharan Africa

SUPKEM Supreme Council of Kenya Muslims

TA technical assistance

UMC United Methodist Church

UNDP United Nations Development Programme

UNICEF United Nations Children’s Fund

UNFPA United Nations Population Fund 

USAID United States Agency for International Development

VAT value-added tax

WBG World Bank Group

WFDD World Faiths Development Dialogue

WFP World Food Programme

WSP Water and Sanitation Program

YMCA Young Men’s Christian Association

YWCA Young Women’s Christian Association
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Timeline

Seventh century 
(CE)

Arab Muslims from the Arabian Peninsula begin settling coastal areas, developing trading 
stations that facilitated contact with the Arab world, Persia, and India

1498 First Christian, Vasco da Gama, visits Kenya

Sixteenth century Portuguese efforts to establish foothold on Kenyan coast; driven off by Swahili states and 
Omani Arabs by late seventeenth century

Sixteenth century First missionary priests

1830s Omani Arabs consolidate control of coast

1844 Anglican missionary activity begins

1862 Methodist missionary activity begins

1884-5 Berlin Conference defines colonial boundaries and spheres of influence

1889 Holy Ghost Fathers start missionary activity

Late 1800s African Independent Churches begin to emerge, take off in 1920s

1895 British East African Protectorate formed, comprising present-day Kenya

Early 1900s British settlers move into highlands; railway built from Mombasa to Lake Victoria

1913 Precursor of Kenya Council of Churches formed

1920 East African Protectorate becomes crown colony of Kenya, administered by a British governor

1930s East Africa revival movement

1944 Kenyan African Union (KAU) formed to campaign for African independence

1950s Excavation of fossil bones in East Africa by Mary and Louis Leakey revealed that Homo  
sapiens may have emerged in Africa much earlier than thought

1952 Secret Kikuyu guerrilla group known as Mau Mau begins violent campaign against white 
settlers; state of emergency declared

1956 Mau Mau Rebellion put down after thousands, mainly Africans, killed

1960 State of emergency ends; Britain announces plans to prepare Kenya for majority African rule

1961 Jomo Kenyatta freed and assumes presidency of Kanu

1963 Kenya gains independence from U.K.; Kenyatta is prime minister

1964 Republic of Kenya formed with Kenyatta as president and Odinga as vice president

1969 Assassination of government Minister Tom Mboya sparks ethnic unrest; KPU banned and 
Odinga arrested

1972 Many Asians expelled from East Africa

1973 SUPKEM founded; attempt to consolidate Muslim organizations

1974 Kenyatta re-elected

1978 Kenyatta dies in office, succeeded by Vice President Daniel arap Moi

1982 June: Kenya officially declared a one-party state by National Assembly

1987 Opposition groups suppressed; international criticism of political arrests and  
human rights abuses

1990 Mounting criticism of one-party system from church leaders: Ufungamano Initiative
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1991 December: Agreement on multi-party political system

1992 Approximately 2,000 people killed in ethnic conflicts in western Kenya

1992 December: Moi re-elected in multi-party elections

1994 Odinga dies; Opposition groups form United National Democratic Alliance

1997 December: Moi wins further term in widely criticized elections

1998 August: Al-Qaeda operatives bomb the U.S. embassy in Nairobi, killing 224

2002 November: Terror attack on Israeli-owned hotel near Mombasa kills 10 Kenyans and injures 
three Israelis; a simultaneous rocket attack on an Israeli airliner fails

2003 January: Government bill proposes anti-corruption commission; Moi critic John Githongo 
appointed anti-graft chief

2004 October: Kenyan ecologist Wangari Maathai wins Nobel Peace Prize

2005 July: Parliament approves a draft constitution after days of violent protests in Nairobi

2007 December: Disputed presidential elections lead to violence; more than 1,500 die

2008 February-April: Government and opposition come to a power-sharing agreement  
(February), agree on cabinet (April)

2008 October: Report on post-election clashes calls for international tribunal to try those 
implicated in violence

2009 October: Government agreement to cooperate with International Criminal Court (ICC) to try 
key suspects in post-election violence

2010 July: Kenya forms part of new East African Common Market

2010 August: New constitution designed to limit the powers of president and devolve power to 
regions approved in referendum

2011 Six politicians appear before ICC in The Hague, accused of links to 2007-2008 post-election 
violence

2011 June-September: East Africa hit by worst drought in 60 years

2011
August-September: Suspected Somali militants raid Kenyan coastal resorts and a refugee 
camp, targeting foreigners2011 
October: Kenyan troops enter Somalia; Kenya suffers reprisal attacks

2012 January: ICC rules that several prominent Kenyans must stand trial over the 2007  
post-election violence

2012 March: Announcement of oil discovery

2012 May: More than 30 people injured in attack on Nairobi shopping center

2012 July: Britain acknowledges that its colonial administration tortured detainees during  
Mau Mau Uprising

2012 August-September: More than 100 people killed in communal clashes over land and 
resources in Coast Province

2012 December: Deputy PM Kenyatta and former minister William Ruto confirm alliance  
for 2013 election

2013 March: Uhuru Kenyatta wins presidential election with just over 50 percent of votes; elections 
peaceful

Timeline (cont.)
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Timeline (cont.)

2013 September: Somali Al-Shabaab militants seize the Westgate shopping mall in Nairobi, kill 
more than 60 people

2014 June: 48 people die after Islamist militants attack hotels and police station in Mpeketoni,  
near Lamu

2014 September: Kenya revises economic growth calculations, making economy 25 percent  
bigger than previously thought

2014 December: Prosecutors at ICC drop charges against President Kenyatta over 2007  
post-election violence, citing insufficient evidence

2015 April: Massacre at Garissa University College in northwest Kenya by Al-Shabaab militants kills 
148 people

2015 July: U.S. President Barack Obama visits Kenya

2015 November: Pope Francis visits Kenya

2016 January: Al-Shabaab kills more than 100 Kenyan soldiers in southern Somalia

2016 December: Human rights group claim anti-terror police carried out at least 81 extrajudicial 
killings in mainly Muslim coastal region since 2012
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Kenya o�ers inspiring examples of development progress. 
It also faces wide-ranging challenges. A hub of East Africa’s 
economy and society, Kenyans’ business acumen and pragmatic 
spirit are renowned, as are the nation’s rich history and natural 
beauty. But a growing, young, and restless population demands 
security and greater political involvement. Varying threats to the 
environment are not abstractions but part of daily life: Public 
and private healthcare facilities were long overwhelmed by the 
HIV/AIDS epidemic; the �rst lady, Margaret Gakuo Kenyatta, 
is supporting a targeted campaign to reduce high maternal and 
infant mortality; contested land rights with deep historical roots 
foster lingering resentment; and corruption and ethnic divisions 
taint the political arena. 

Kenya exempli�es, in many ways, the core messages behind 
the Sustainable Development Goals (SDGs), endorsed by the 
United Nations General Assembly in September 2015: the 
world’s complex challenges are fundamentally interlinked and 
apply universally. Progress towards social development (for 
people) and economic prosperity are fundamental aspirations, 
but without peace and care for the planet, success is elusive. �e 
complex and interrelated challenges facing humankind demand 
complex and interlinked partnerships across sectors and nations. 
�ese global aspirations set in eminently local realities suggest 
that Kenya is an excellent place to re�ect on and analyze the 
challenges and explore what can be done to meet them.

CHAPTER 1: INTRODUCTION

“Most development people tend to ignore the role of faith in development—not  
deliberately, but because it’s an area that’s di�cult to deal with or is complex in ways they 
cannot think through. We have also come to embrace the particularly Western, secularized 
view that matters of faith are private and we should not intrude in those matters because 

those are personal… We forget that faith is very much a public phenomenon.”

-Kenyan public intellectual
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Religious actors play important but often unheralded roles 
for Kenya’s multifaceted development, and they are far from 
invisible. Kenya is a robustly religious society in the sense that 
religious communities can be seen and heard almost everywhere. 
Kenya’s history is peppered with active and diverse religious 
leaders and movements. Religious talk is commonplace in 
widely di�erent settings and sectors. However, as is the case in 
many countries, religious factors are rarely a central feature in 
contemporary approaches to Kenya’s development. International 
development actors, whose approach is often rooted in Western 
history, tend to diminish the roles of religion as a private matter 
or steer clear of the complexities of di�erences in beliefs and 
practices. Religious matters receive little explicit attention 
in strategic discussions about development, whether it is the 
Kenyan “Vision 2030” that frames development work, the 
World Bank’s country strategies, or work by religiously identi�ed 
groups in refugee camps. However, Kenya’s many development 
partners include faith-inspired organizations (FIOs1), whose 
work is often colored by their religious and spiritual foundations. 
Al-Shabaab-linked terrorist attacks, recruitment of youth to 
extremist groups using religious rhetoric, increasing tensions 
among some communities (especially Muslims and Christians), 
and burgeoning and in�uential prosperity gospel churches 
provoke questions about the signi�cance of religious beliefs and 
motivations. �is attention tends to focus on negative religious 
features, concentrating responses and debate on security rather 
than promoting cooperation and understanding. 

A more nuanced and comprehensive approach presents a rather 
di�erent story. Because religious institutions and beliefs are tightly 
integrated in Kenya’s politics, society, and economy, religious 
dimensions are signi�cant for virtually any development topic. 
In some cases, for example teaching about religion in schools and 
seeking to change traditional expectations of men and women, 
the links can be quite obvious. In others, like raising awareness 
about care of the environment and the causes of high maternal 
mortality, they may not be immediately apparent. However, 
religious dimensions often emerge upon closer examination and 
enrich or nuance understandings of a given challenge that can 
point the way toward constructive action.

STUDY OBJECTIVES AND  
RESEARCH THEMES

�is report presents a broadly framed exploration of how 
development and faith are linked in Kenya. It is designed to 
provide information that can help in understanding the religious 
landscape at a level that facilitates examining how any given 
development issue might involve religious actors and beliefs. 
�e objective is rooted in o�ering facts and key concepts that 
might, in various ways, enhance understandings of development 

challenges and in turn improve the design and implementation 
of programs and, ultimately, the quality of results.

An early caveat is essential. �ere is no simple de�nition or 
understanding of religion, faith, or spirituality. Scholars and 
practitioners debate the meaning of terms and the signi�cance 
of phenomena grouped under the heading of “religion.” 
Some things are readily understood: the respect that may be 
earned by leaders ordained in a religious denomination, for 
example, or sacred laws governing aspects of devout behavior. 
However, there are many areas of robust debate, di�erences 
of interpretation, resentment or discrimination, and layers of 
complexity that intimidate lay people. �is is why religion is 
among the most contentious and di�cult elements to pinpoint 
and understand despite the fact that motivations, behavior, and 
identity issues underpinned by religion and the signi�cance 
of religious communities are highly pertinent for sustainable 
development. �e report starts with a keen awareness of the 
pitfalls of over-simplifying or over-attributing development 
patterns and outcome to religious aspects, but we �nd that asking 
probing questions can shine light on aspects of social, political, 
and economic behavior that have to do with religious matters 
that may otherwise be obscured or invisible. �e underlying 
hypothesis is that virtually any issue has religious dimensions, 
that they are almost always part of a complex set of factors that 
shapes attitudes and behavior, and that there are bene�ts to a 
thoughtful e�ort to understand better both religious factors and 
their relationships to other social determinants. 

RESEARCH APPROACH

WFDD and the Berkley Center, with support from the Luce 
Foundation, have focused on Kenya in a country-mapping project 
within their joint Religion and Global Development program. 
�e project’s goal is to analyze at the country level the ways 
in which faith institutions and actors engage on development 
issues and to explore religious dimensions of these issues. �is 
approach aims to encourage dialogue and collaboration among 
religious and development communities in ways that enhance 
the quality of development programs. 

�e research methodology sought to map religious aspects of 
development programs. In Kenya, this was enriched by parallel 
and linked research on religious involvement in humanitarian—
particularly refugee—support and in peacebuilding, addressing 
the e�ects of extremism and building social cohesion (the latter 
supported by the GHR Foundation). �is study bene�tted 
signi�cantly from the wisdom and hospitality of the Hekima 
Institute of Peace and International A�airs, the Depot, and the 
Global Network of Religions for Children. 
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�e project began with a literature review to mine relevant 
knowledge and ideas, identify gaps in information, and highlight 
development topics where a focus on religious factors might 
enhance understanding. A group of scholars and practitioners 
met in Washington, D.C., in October 2014 to discuss research 
objectives, outputs, and potential entry points for more detailed 
investigation. Fieldwork in Kenya followed with intermittent 
trips from November 2014 to September 2016. It included, 
above all, about 120 semi-structured interviews with nationally 
in�uential faith leaders, international development agencies, 
FIOs, and community-based organizations (CBOs). Mapping 
focused on organizations identi�ed through desk research and 
snowball sampling through local contacts. In sum, major research 
themes emerged from the preliminary investigations, during the 
consultation, and through �eld discussions. �ese themes were 
thus explored in greater depth as the research advanced.

Substantial research documents Kenya’s religious institutions and 
trends, but knowledge is often narrowly focused, fragmented 
in di�erent intellectual, disciplinary, and denominational 
silos, and not always up to date. �is is problematic in Kenya, 
where religious institutions, beliefs, and practices are constantly 
changing; two examples are shifts in leadership patterns and new 
roles for traditional and new media. �e faith-inspired umbrella 

organizations that play important roles nationally and regionally 
are also changing, as is their in�uence and authority. Also, 
the growth of evangelical, Pentecostal, and African Instituted 
Churches (AICs) contributes to a constantly shifting religious 
landscape. 

REPORT STRUCTURE

Following this brief introductory discussion, chapter two 
presents an overview of Kenya’s development strategies, designed 
to frame the discussion of development challenges and progress 
while situating religious questions in this context. Chapter 
three traces the development of Kenya’s religious institutions 
and communities, emphasizing both historical and modern 
in�uences. It highlights the social dimensions of religion in 
Kenya, including traditions whereby religious communities 
provide resources and services, such as health and education. 
Chapter four outlines an initial mapping of the religious 
dimensions of development in Kenya by pro�ling the work of 
international, national, and local FIOs operating in each of the 
study’s focus areas. �e �nal chapter summarizes the study’s 
�ndings and sets out ideas for possible areas for action, including 
additional questions worthy of further research. 
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Kenya’s development context involves an unusually pronounced 
juxtaposition of positive and challenging features. Grounds 
for optimism include the quite steady economic growth over 
several decades; Kenya’s vital entrepreneurs, exemplars of drive 
and creativity; and the attractions of Nairobi as a regional 
hub for multinationals and other investors (including the 
Kenyan diaspora). �ese attractions include relatively high 
availability of technical, professional, and managerial talent; 
widespread digital connectedness; sophisticated �nancial, ICT 
(information and communications technology), and other 
services; and a pro-business attitude by government (albeit 
often compromised by bureaucracy and corruption). 

Kenya moved recently (2014) from a lower to lower-middle 
income country classi�cation (opening the way to new 
�nancing possibilities),2 and it now ranks as Africa’s �fth largest 
economy and East Africa’s economic hub. �e bold devolution 
program launched with the 2010 constitution promises to 
link local energies and issues far more directly to practical 
solutions than in the past, while redressing imbalances that 
have marginalized areas such as northeast Kenya. Promising 
natural resource prospects are an additional source of hope.

However, among risks and challenges, insecurity looms large, 
accentuated by regional troubles (notably in Somalia and 
South Sudan) but also, given past violence associated with 
elections, Kenyan internal politics. Associated risks increase 
pressure on military expenditures and are exacerbated by large 
numbers of refugees and internally displaced populations. 
Poverty is a serious and stubborn problem, with over a quarter 
of Kenyans falling below the poverty line.3 Inequality, although 
not extreme (the richest 20 percent of the population receives 
53 percent of the nation’s income), is rising.4 A pattern of elite 
engagement in ostentatious consumption and patronage politics 
has made inequality a central issue. Notwithstanding decades of 
grappling with ethnic tensions, solutions seem far o�. 

Governance challenges include fragile administrative 
institutions and widespread corruption (where strong 
leadership exists signi�cant progress is possible, for example, 
in the current Ministry of Education, the Kenya Revenue 
Authority, and the Commission for Revenue Allocation—not 
least through the use of automation). Expensive and all too 
often corrupt political campaigning never stops, and much 
time, money, and energy are devoted to it. Added to this, 

CHAPTER 2: KENYA’S DEVELOPMENT 
STRATEGIES AND PARTNERSHIPS 
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there is heavy expenditure on the unnecessarily large number 
of highly paid elected and civil servant o�cials at both the 
national and devolved county levels, draining resources from 
other uses.

Macroeconomic management has been sound, with the rate 
of in�ation and exchange rate kept under reasonable control. 
�e level of external debt is a concern, provoked by large 
infrastructure projects such as the Standard Gauge Railway and 
high public sector budget for salaries, bene�ts, and allowances. 

Population growth has declined from some of the world’s 
highest rates, but is still signi�cantly faster than desirable; a large 
youth bulge, combined with high unemployment, represents 
something of a time bomb. Almost a million young people 
enter the workforce each year, and the formal sector is only 
able to absorb a small portion of them. Pressures of population 
on land resources are accentuated by the fact that Kenya is 
also particularly vulnerable to climate change, especially the 
increased rainfall variability that is already apparent. 

�is chapter reviews Kenya’s social and economic development 
context and the Kenyan government’s and government partners’ 
development strategies. Because it is designed as a backdrop for 
the exploration of religious engagement, it emphasizes issues 
that have particular relevance from that perspective. It focuses 
on economic and social development, but in the spirit of the 
global Sustainable Development Goals (SDGs), humanitarian, 
peacebuilding, and climate action are part of the discussion. 
Political development is also a focus as governance issues are 
critical for Kenya’s growth. 

Although religious institutions and beliefs play integral roles in 
Kenya’s politics, society, and economy, they are rarely considered 
explicitly in development visions and analyses. �ere is barely 
a mention of religious dimensions in most presentations on 
development priorities by government analysts or partners. 
Community involvement, roles in delivering services, and 
political engagement of religious actors have tended to be 
ignored or taken for granted. Parallel histories and analyses of 
development challenges from a religious perspective tell a rather 
di�erent story; in recounting Kenyan history, the ecumenical 
(Protestant) body the National Council of Churches of Kenya 
(NCCK), for example, draws on over 100 years of institutional 
history. But the two narratives, secular and religious, have 
rarely intersected. 

�is silence on religious dimensions is changing for three 
reasons. First, during the 2007-2008 post-election violence, 
religious leaders were widely seen as failing to avert or address 
communal violence, prompting new re�ections on religious 
roles, especially on governance matters. It has become 

Indicator Current Status (Year)
Population 46.05 million (2015)a

Area 591,971 sq kmb

Population growth rate 2.6% (2014)c 
Urban population 25.6% (2015)d

Capital city population 
(Nairobi)

3.9 million (2015)e

Population aged 0-14 years 41.9% (2015)f

GNI per capita, Atlas 
method (current US$)

$1,340 (2015)g

UNDP Human 
Development Index Rank

145 of 188 (2015)h

Corruption Perceptions 
Index Rank

145 of 176 (2016)i

Ibrahim Index of African 
Governance (IIAG)

Human development rank 
12 out of 54
Human development score 
63.8 out of 100
Human development trend 
8.0j

Country Policy and 
Institutional Assessment 
(CPIA)

3.8 (2015)k

**Sub-Saharan Africa average 
3.2, “perfect” score is 6.0 

Table 2.1. Kenya: Key Development Facts 

a “Population, total,” World Bank, accessed February 6, 2017.
b Encyclopedia Britannica, online, s.v. “Kenya,” https://www.britannica.
com/place/Kenya. 
c “Population growth (annual %),” World Bank, accessed February 6, 2017.
d “Urban population (% of total),” World Bank, accessed February 6, 2017.
e “Population in largest city,” World Bank, accessed February 6, 2017.
f “Population ages 0-14 (% total),” World Bank, accessed February 6, 2017.
g “GNI per capita, Atlas method (current US$),” World Bank, accessed  

February 6, 2017.
h Human Development Report 2015 (UNDP: 2015), http://hdr.undp.org/ 

sites/default/�les/2015_human_development_report.pdf.
i “2016 Corruption Perceptions Index,” Transparency International, last   

modi�ed January 2017, https://www.transparency.org/country/KEN.
j Ibrahim Index of African Governance (IIAG) (Mo Ibrahim Foundation:  

2017), http://iiag.online/.
k CPIA Africa (�e World Bank: 2017), http://datatopics.worldbank.org/ 

cpia/country/kenya.

common practice for politicians to attend Sunday church 
services, funerals, and other religious gatherings (including 
“prayer services’” for themselves) as a way of accessing potential 
supporters and raising funds.
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Second, the regional impact of the Somalia-based Al-Shabaab 
has been and remains a critical issue, presenting large security 
challenges. �e incidence of attacks in Kenya declined sharply 
in 2016, in large part due to improved vigilance and action by 
the security agencies. However, risks persist, and the lure of 
violent political action and its links to development nonetheless 
loom large. Because Al-Shabaab seeks to recruit among the 
Muslim population and uses extremist rhetoric, the situation 
contributes to signi�cant Muslim-Christian tensions. 

And third, the international spotlight on taking religious factors 
into account in development and humanitarian policies argues 
for a more explicit inclusion of religious factors in development 
debates at the country level. 

KENYA’S NATIONAL DEVELOPMENT 
STRATEGY: VISION 20305 

�e government of Kenya’s ambitious development agenda is 
outlined in Vision 2030. �e aspiration is for Kenya to be an 
upper middle-income country with a high quality of life for 
all citizens by the year 2030. Vision 2030, launched in 2008, 
represents a national long-term development blueprint framed 
along three pillars—economic, social, and political6—and 
underpinned by a set of enabling values. �e economic pillar 
focuses on rapid economic growth (at least 10 percent a year), 
large infrastructure investment, and expansion of tourism, 
manufacturing, and agricultural industries. Job creation is an 
imperative throughout, alongside development of appropriate 
skills to meet the emerging needs of the job market (as identi�ed 
in the education component of the social pillar).

�e social pillar aims for “a just and cohesive society 
enjoying equitable social development in a clean and secure 
environment,” and covers various areas including education, 
health, gender, youth, urbanization, and water and sanitation. 
�e political pillar highlights a democratic system that is 
issue-based, people-centered, result-oriented, and accountable 
to the public. Vision 2030 now focuses heavily on the push 
for devolution, to decentralize power and thus do away with 
marginalization of hitherto neglected regions. Vision 2030 is 
implemented through a series of medium-term plans, the �rst 
for 2008-2012 and the second for 2013-2017. Planning for the 
third has begun. Periodic “progress scorecards” are produced, 
re�ecting monitoring and accountability provisions. Vision 
2030 is the point of reference for the partner development 
strategies that the Kenyan government expects.

�e Kenyan government has been a champion of the global 
Millennium Development Goals (MDGs) since they were 
framed in 2000. Each of the eight goals and speci�c targets 

has been reframed and was monitored within the context of 
national development objectives and Kenya Vision 2030. With 
the more elaborate global framework for the 2016-2030 period 
agreed upon in 2015 (SDGs), Kenya indicated that it would 
focus on �ve of the 17 goals: health, agriculture and food 
security, employment and enterprise, universal education and 
gender, and environment. �is focus emerged in part through 
consultations with di�erent groups, including civil society 
organizations. In sum, Kenya’s national strategies are consistent 
with the broad and inclusive global architecture that serves as a 
point of reference for development discussions. �e SDGs and 
Kenyan visions are compatible and complementary.

Performance on both Vision 2030 and on the MDGs/SDGs has 
been mixed (see Appendix A). Economic growth rates, which 
are emphasized in Vision 2030 and in most partner strategies 
as a backbone of successful development, have not reached 
the 10 percent mark. Steady recent growth is a noteworthy 
achievement, although some groups have bene�tted far less 
than others. Progress on reducing child mortality and gender 
disparities and on increasing education enrollments has been 
signi�cant. Substantial challenges remain; signi�cant areas of 
shortfall include maternal mortality, which is disproportionately 
concentrated in certain parts of the country, and malnutrition. 
Security challenges and drought have set back some plans. 

KENYA’S DEVELOPMENT PARTNERSHIPS7

 
Kenya has numerous development partners. Many have engaged 
since independence in 1963, but the nature and pattern of 
partner relationships are changing. Kenya’s status during the 
Cold War era as a strong ally of the West has been a�ected by 
the Cold War’s end after 1990. With political motivations for 
foreign aid less obvious, and with rising concerns over Kenya’s 
governance, aid �ows declined. For some years, relationships 
were complex, sometimes tempestuous, characterized by a 
frustrating stop-and-start pattern. �is was notably re�ected 
in the history of some 19 structural adjustment and budget 
support �nancing operations from the International Monetary 
Fund (IMF) and the World Bank between 1979 and 1996. 
Aid was increasingly linked to progress on democratization and 
multi-party elections. Periods of positive engagement with, for 
example, debt rescheduling, have been followed by periods of 
tension and freezing of aid. Present relationships are generally 
positive, though it is telling that the World Bank’s country 
partnership document notes that corruption is an “Achilles 
Heel”8 and observes that Kenya “can be” a success story.9 

Kenya relies on �nancial foreign assistance and technical 
assistance support, though it is less dependent on them than 
many African countries. Further, the decision to rebase GNP 
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in late 2014, which took Kenya to lower middle-income status, 
means that concessional �nance from multilateral and bilateral 
partners is likely to decline in the future. �is puts increasing 
emphasis on private, non-governmental �nancial �ows, both 
for for-pro�t and not-for-pro�t partners.

Kenya’s development partners include bilateral governments, 
notably the United States, several European countries 
(including jointly through the EU), and Japan. Support 
from China is increasingly important (largely in the form of 
soft loans that support major infrastructure projects). �e 
multilateral organizations are central partners and include most 
UN agencies, the World Bank, the African Development Bank, 
and the IMF. Private sector support beyond foreign direct 
investment plays important roles, and there are a multitude 
of di�erent relationships with foundations and NGOs. Faith-
inspired NGOs are among them; direct �ows to churches and 
other religiously linked bodies (not least to the education and 
health sectors) are signi�cant but nigh impossible to quantify. 
Aggregate levels of philanthropic funding and in-kind support 
are not precisely known, including �ows to NGOs. Information 
on �ows to FIOs is especially poor.

O�cial Development Assistance (ODA) from the Development 
Assistance Committee (DAC) partners increased more than 
fourfold between 2004 and 2013. Development �nance �ows 
increased from US$750 million in 2004 to nearly US$6 billion 
in 2014. However, with economic growth, the ODA/GNP 
ratio rose only by two percentage points, from 4 to 6 percent 
during that period. Concessional �nance was squeezed: of these 
�ows, loans increased from 30 to 41 percent of annual ODA. 
External �nancing is only a small proportion of Kenya’s overall 
government expenditure, averaging 9 percent from 2010-
2011 to 2013-2014 (less than many African countries). �e 
government funds most of its recurrent budget, but external 
funds �nanced an average 32 percent of Kenya’s development 
budget from 2010-2011 to 2013-2014. Overseas Development 
Institute (ODI) and IMF analysis concludes that this lower 
dependence is largely a result of Kenya adjusting to limited 
donor support, rather than Kenya deliberately pursuing an aid 
exit strategy. Kenya has also increasingly focused on economic 
diplomacy in an e�ort to shift emphasis from aid to trade. 

ODA from Organization for Economic Cooperation and 
Development (OECD) and DAC members and multilaterals 
dominated aid �ows to Kenya (over 75 percent of total 
development �nance 2005-2014). �e largest OECD-DAC 
bilateral donors are the United States (27 percent of gross 
ODA in 2014), the United Kingdom (8 percent), France, 
Germany, and Japan (4 percent each). �e largest multilateral 
donors are the International Development Association (IDA,  

20 percent), the African Development Fund (8 percent), 
and the EU (7 percent). Development �nance �ows beyond 
ODA come largely from sovereign borrowing, dominated by 
the issuance of a sovereign bond in 2014. China is the most 
important non-DAC partner for Kenya and is now one of 
Kenya’s main development partners with annual lending on  
par with that from large multilateral agencies such as the EU or 
the African Development Bank. Chinese �nancing has mainly 
been through grants and concessional loans, but has recently 
expanded into non-concessional loans, notably for the large 
Standard Gauge Railway (SGR) project. 

Other o�cial aid (OOF) �ows have increased over the past 
decade, split evenly between bilateral aid from DAC member 
countries and multilaterals (the International Finance 
Corporation accounts for two thirds). Kenya receives small 
amounts of �nancing (mostly concessional loans) from 
Arab organizations, including the Arab Bank for Economic 
Development in Africa (BADEA), the OPEC Fund for 
International Development (OFID), the Kuwait Fund, and the 
United Arab Emirates. BADEA and OFID provide up to $10 
million a year in loans. Most �nancing goes to infrastructure 
projects. Overall very little recent development aid has gone for 
budget support.

Kenya is a hub for various philanthropic organizations, but 
philanthropic assistance is not a major source of development 
�nance. Data from the Foundation Center indicates that 
U.S. grant-making organizations provided more than US$1 
billion to 544 organizations in Kenya between 2003 and 
2013, equivalent to 6 percent of net ODA. Only part of these 
foundation grants went to Kenya, as much has been focused on 
regional e�orts or other African countries. Nairobi, for example, 
is the headquarters of the Alliance for a Green Revolution 
in Africa (AGRA) and the African Agricultural Technology 

Figure 2.1. Major Partner ODA to Kenya by Sector, 2015

Source: “Data Lab: Kenya - Country Pro�le,” OECD, last modi�ed 
2015, http://www.oecd.org/statistics/datalab/oda-recipient-sector.htm. 
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Figure 2.2. Kenya: Bilateral ODA Disbursements by  
Donor, 1960-2015 (US$ Millions, 2014 prices)

Figure 2.3. Kenya: ODA Multilateral Disbursements, 
1964-2015 (US$ Millions, 2014 prices)

Source: Aid (ODA) disbursements to countries and regions,” OECD, 
last modi�ed December 14, 2016, http://stats.oecd.org/Index.
aspx?DataSetCode=TABLE2A

Source: Aid (ODA) disbursements to countries and regions,” OECD, 
last modi�ed December 14, 2016, http://stats.oecd.org/Index.
aspx?DataSetCode=TABLE2A
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Foundation (AATF), which accounted for a large part of the 
total. �e Gates Foundation provides around US$60 million 
of aid per year with more than half for AGRA. 

A signi�cant share of �nancial assistance goes to humanitarian 
aid. Kenya ranked third worldwide among recipients of 
emergency food aid deliveries in 2011.10 Kenya receives 
relatively little direct climate �nance, but signi�cant amounts 
of mainstream ODA go to green energy. Climate Funds 
Update suggests that US$56 million of climate �nance has 
been approved for Kenya since 2003, but only US$6.5 million 
has been disbursed. 

Public-private partnerships (PPPs), involving both foreign and 
Kenyan companies, are a priority for the Kenyan government. 
�e key rationale is to plug the resource gap for the ambitious 
infrastructure projects the government would like to undertake 
(an estimated US$2 billion per annum infrastructure 
investment de�cit), but it is also being encouraged in sectors 
such as education and health. Public-private engagement 
is strong between the government and the private sector, 
particularly at the national level, but it is far less developed at 
the devolved county level. A relevant factor is that the Kenyan 
government is nearing its 50 percent of GDP debt limit set by 
parliament.

�e Kenyan government expects its bilateral and multilateral 
partners to discuss and follow articulated strategies that 
support Vision 2030, although in the last few years the priority 
agenda has also been heavily in�uenced by the ruling coalition’s 
manifesto set before the 2013 election. While there have been 
e�orts to streamline and coordinate these strategic e�orts, in 
practice, each partner tends to set priorities within the context 
of their own development programs. 

Two examples of the approach and priorities highlighted 
in partner strategies are the World Bank and the African 
Development Bank. �e World Bank emphasizes 
macroeconomic management and fostering a competitive 
business environment, but also highlights the issue of inclusion: 
“Growth must be inclusive…so that prosperity can be shared 
by all. It cannot be right that so many Kenyans face a life full 
of hardships largely because of the place of their birth and 
family circumstances rather than their own talents and toils.” 
And: “Growth should also be accountable.” �e central role of 
devolution is described as a “tectonic shift,” “with powers and 
30 percent of government revenues moving from the national 
government to the 47 new county administrations.” 

�e African Development Bank emphasizes the central 
importance of economic growth and inclusion:11 “�e 
overarching challenge Kenya is facing today is to generate 
economic growth that is more inclusive in order to more 
e�ectively reduce poverty across the country. �ere is an urgent 
need to strengthen Kenya’s private sector as the main engine of 
economic growth and to make this growth more inclusive than 
it has been, by supporting policies that generate employment 
opportunities especially for the youth.”

Aid coordination among the numerous partners has been an 
issue over the years, but the government appears to be satis�ed 
that a solid framework, led by Kenyan authorities, has been 
established.12 It involves a partnership forum every few years, 
where local aid coordination bodies and various sector working 
groups meet. Not all partners participate in all the various 
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forums, and NGOs are rarely present, although the private 
sector is well represented.

NGOs IN KENYA

Kenya’s vibrant civil society includes a wide range of 
organizations. �ousands of NGOs of all sizes and purposes 
operate all over Kenya. NGOs are active in many sectors 
including agriculture, water, education, environment, health, 
human rights, gender and development, children’s rights, poverty 
alleviation, peace, population, training, counseling, small-scale 
enterprises, disability, and many others.13 Registration of all 
such organizations (including churches) with the government 
is required. Recent years have seen considerable tensions 
around these non-pro�t organizations, both international and 
local, including successive announcements that large numbers 
were shut down for failing to comply with registration and 
reporting requirements, suspicion that some may be fueling 
dissatisfaction with the government, and concerns about 
�nancial �ows to organizations linked to groups associated 
with terrorism. 

�e Non-Governmental Organizations Co-ordination Board, 
a State Corporation established by the Non-Governmental 
Organizations Co-ordination Act (Cap 19) of 1990, is 
responsible for regulating and enabling the NGO sector in 
Kenya. It began operations in 1992 under the Ministry of 
State in the O�ce of the President, and currently comes under 
the Ministry of Devolution and Planning. Its responsibilities 

include registering, facilitating, and coordinating all national 
and international NGOs operating in Kenya; advising the 
government on their contribution to national development; 
providing policy guidelines for NGOs to align their activities 
with national priorities; and receiving and analyzing NGO 
annual reports. In 2014, the board announced that 15 
unnamed NGOs were under investigation for links with Al-
Shabaab. In 2015, the board deregistered 959 NGOs following 
its audit. Two prominent human rights NGOs, Haki Africa and 
MUHURI, were included in a list of “entities suspected to be 
associated with Al-Shabaab,” published by the police; they have 
challenged the allegation in court with limited success. Toward 
the end of 2016, the government suspended a US$19.3 million 
(KSh2 billion) program by the International Foundation for 
Electoral Systems (IFES), an American NGO involved in civic 
education and electoral expertise assistance accused of operating 
without requisite authorization and having foreign workers 
without proper work permits. In January 2017, the board 
announced a crackdown on NGOs working in counties.14 �e 
question of levels of appropriate government oversight is thus 
an outstanding issue. One commentator called government 
actions to tighten controls “using a mallet to kill a mosquito.” 

Civil society coordination e�orts include the National Council 
of NGOs, a self-regulating, non-partisan body comprising 
all registered NGOs in Kenya. Established in August 1993 
under Section 23 of the Non-governmental Organizations 
Co-ordination Act, 1990 (Laws of Kenya) its mandate includes 
self-regulation, capacity building, and policy intervention. �e 

A tailor and his customers at his sewing machine in Nairobi
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NGO council membership includes international, regional, 
and national NGOs operating in Kenya and those working 
with a host of community organizations and groups. It aims 
to provide overall leadership to the NGO sector, championing 
“the key values of probity, transparency, accountability, justice, 
and good governance” and assisting members in realizing their 
potential to improve the socioeconomic status of Kenyan 
society in pursuit of sustainable development.

Civil society is generally understood to include religious 
organizations, though this can be a matter of dispute (notably 
where religious organizations see themselves as distinct from 
other NGOs). A notable point advanced is that religious 
institutions are more rooted and of far longer duration than 
what are referred to disparagingly as “brief-case NGOs.” Many 
Kenyan NGOs in practice have a religious link or formal 
religious a�liation. However, they are not treated as a separate 
category within or alongside civil society more broadly. �ere 
is no speci�c oversight or coordinating body for faith inspired 
organizations. 

POLITICS AND GOVERNANCE

Political and ethnic tensions pose large challenges to Kenya’s 
development progress. Con�icts (which present obvious 
obstacles to policy and programs) have historically focused on 
ethnicity, rooted above all in unequal access to political power 
and resources, particularly land, water, and public sector jobs. 
Extensive patronage systems bene�t particular ethnic groups 
and exacerbate divisions and tensions. Political and class 
dimensions also contribute to tensions that tend to be (mis-)
characterized as ethnic. Ethnic tensions owe much to British 
colonial policies and have persisted since independence. A 
legacy of related religious tensions was inherited from British 
colonial relationships with missionary groups and their focus 
in speci�c areas of the country—for example, the Seventh-day 
Adventists in Kisii. Inevitably, and not related to the colonial 
in�uence, Muslims mainly live along the coast, with its strong 
Arab in�uence, and in the northeast, near Somalia (See 
Chapter 3). 

Openly religious con�icts have not played a prominent role 
in Kenya’s history. However, because of the common overlap 
between ethnic and religious identities, ethnic con�icts and 
tensions often have at least some religious overtones. Religious 
leaders have long played signi�cant roles in Kenya’s political 
a�airs. Active roles of Christian churches, especially in politics, 
weave through pre- and post-independence Kenya. Churches 
were identi�ed with the independence movement as well as 
with colonial rule and the �ght against racism and ethnic 
divisions. �e reality is complex, however, as some actions by 
churches have at times perpetuated divisions. In recent years, 

political issues involving Muslim communities have assumed 
greater prominence.

Several recent events associated with politics and governance 
have had a marked impact on development strategies. �ese 
include the unexpected and severe violence following the 2007 
election; the 2010 constitution and its sweeping devolution 
reforms; e�orts to combat corruption that is seen as pervasive 
and debilitating; and the broader impact of violence and 
insecurity. Religious dimensions of con�ict and peacebuilding 
are addressed in a 2016 WFDD report.15 

Election-linked Violence

Violence exploded in Kenya immediately following national 
elections in December 2007, shocking both Kenyans and their 
international partners with its suddenness and ferocity. Protests 
by the opposition against President Mwai Kibaki’s re-election 
and allegations of vote rigging escalated swiftly with violent 
clashes across some parts of Kenya, in�amed by ethnic and 
tribal rhetoric. A power-sharing agreement brokered by a team 
of international mediators led by former UN secretary general 
Ko� Annan curtailed the violence, but not before an estimated 
1,200 people were killed and 300,000 displaced.16 Kenya came 
to the brink of civil war. 

Because the scale of violence was so unexpected, the events have 
sparked much re�ection on deep social tensions that had been 
largely masked and on appropriate ways to move forward.17  

�e formulation and public approval by referendum in 2010 
of a new constitution and the establishment of a National 
Cohesion and Integration Commission represent a response 
to the entrenched ethnic and political behavior  patterns. �e 
roles of religious leaders and institutions have been prominent 
in these re�ections. A report on the post-election violence by 
the Kenya National Commission on Human Rights found 
that the failure of faith organizations further compounded a 
“situation where no single national institution appeared neutral 
enough to o�er moral leadership when the country descended 
into chaos.”18,19 Religious leaders lacked the credibility and 
cohesion to be impartial arbiters—although some individual 
religious leaders, the peacebuilding NGO community, and the 
Kenya Private Sector Alliance (KEPSA) did make signi�cant 
positive contributions. Subsequently the main religious groups, 
as well as numerous grassroots organizations, have committed 
themselves to reconciliation and deterring violence.20 Religious 
groups, for example, participate in nationwide early warning 
and early response networks to monitor hate speech and to 
deter violence, especially among youth, before it spreads.

As a result of the 2007-2008 turmoil, all elections are approached 
with some trepidation. �e March 4, 2013, presidential, 
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parliamentary, and county elections were remarkably peaceful, 
though the outcomes were contested and there were signi�cant 
�aws. �e conduct of the August 2017 elections will be an 
important landmark with engagement of religious leaders a 
signi�cant factor. 

Constitutional Reform and Devolution

�e constitutional reform process of 2009-2010 brought 
sweeping changes in Kenya’s political system. �e new 
constitution (the �rst since independence in 1963) was adopted 
with 67 percent of the vote. 

Devolution, a central feature of the constitution and a major 
ongoing reform, is upending governance and politics in Kenya. 
�e World Bank observes that “Kenya’s decentralization is 
among the most rapid and ambitious devolution processes 
going on in the world, with new governance challenges and 
opportunities as the country builds a new set of county 
governments from scratch.”21 A central aim is to lower the 
stakes of the presidential election by creating alternative centers 

of power and patronage (though zero-sum confrontation 
between the national and county governments over the last 
few years re�ect teething problems related to the shift of power 
and resources). Another goal is addressing inequality, especially 
across di�erent regions. 

Implemented in 2013, devolution involves the creation of 47 
sub-national units (counties) with elected governors, deputy 
governors, and county assemblies, and a full set of executive 
departments under the governor. �e county governors are 
supported by county cabinets comprising county executives; 
county assemblies are the legislative body (Figure 2.4). County 
governments are responsible for the implementation and 
delivery of speci�c roles, mainly in the development of public 
infrastructure, such as roads, and provision of certain public 
services, such as water, health (except for referral hospitals), 
pre-primary education, and agriculture. �e counties are 
constitutionally guaranteed �scal allocations (at least 15 
percent of national revenue) on the basis of population, “basic 
equal share,” poverty level, land area, and assessment of �scal 
responsibility. An Equalization Fund comprising 0.5 percent 
of the national government revenue is to “provide basic 

Governor

Deputy Governor Head of County
Public Service

Executive Committee (County Ministers)

County Directors (10)

KEYCounty Service Departments

County Assembly
Speaker

Elected Members

• Agriculture and Live Stock
• Finance and Accounting
• Environment and National Resources
• Health Services
• Education Culture, Social

• Physical Planning/Housing
• Public Works and Utilities
• Public Service MGMT
• Trade, Industry, Development and Regulation
• Road and Transport

Elected
Civil Servants
Appointed
Departments

Figure 2.4. Devolution Structure

Source: Samuel Mwenda, “Devolution of Health Services in Kenya: Issues A�ecting Faith Based Health Services” (presentation, March 18, 2015), http://
www.slideshare.net/achapkenya/devolution-of-health-services-in-kenya-by-dr-samuel-mwenda-chak-45977514.
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services including water, roads, health facilities and electricity 
to marginalized areas to the extent necessary to bring the 
quality of those services in those areas to the level generally 
enjoyed by the rest of the nation, so far as possible.” Areas that 
bene�t include Turkana and Kajiado, which were traditionally 
neglected by the centralized system. Kenya’s counties now 
have considerable autonomy, including over public service 
management. �e Constitution gives the county governments’ 
executive and legislative branches the authority and mandate to 
raise revenue (still in its early stages), craft policies, and make 
their own budgets for the purpose of devolving services to the 
people.22

Debates on the 2010 constitution involved a signi�cant 
focus on the political roles of religious actors. Latent religious 
tensions between and within Kenya’s Muslim and Christian 
organizations surfaced around two issues in particular: the role 
of Islamic Kadhi courts and abortion. Various polls conducted 
at the time suggested that two-thirds of Kenyans backed the 
draft constitution but several Christian institutions actively 
opposed both the Kadhi amendments (re�ecting concerns 
around Muslim roles in society) and modi�cations in the 
limited circumstances in which abortion was permitted. 

Poor Governance and Corruption 

Corruption has a pervasive impact both on the everyday 
lives of Kenyans and at high levels of political o�ce, and 
it is a persistent concern for Kenyan citizens and Kenya’s 
development partners. Successive anti-corruption mechanisms 
and commissions have sought to address the problem, but with 
mixed results. Kenya ranks poorly in international comparative 
measures of governance and corruption, albeit with some recent 
evidence of improvement: for example, it was 145 of 176 in the 
2016 Transparency International (TI) Corruption Perceptions 
Index.23 Corruption penetrates every level of society. Kenya’s 
competitiveness su�ers because of corruption and other 
factors that include obstacles to starting a business, access to 
electricity, registering property, protecting minority investors, 
and resolving insolvency. In 2016, Kenya improved its ranking 
in the World Bank’s Ease of Doing Business assessment by 21 
places to reach 92 of 190 countries; it was ranked the world’s 
third most reformed country.

Bribery and extortion are common experiences for citizens in 
their access to public services and in seeking justice. A report 
by the Ethics and Anti-Corruption Commission (EACC) gives 
details on how Kenyans pay bribes for services, reporting a 
crime to the police, or obtaining a national identity card. �e 
size of bribes varies from one county to another; Mandera leads 
with the average bribe at KSh80,000 (US$773). Although 
medical attention is the most sought after service, 20.7 

percent of those who get sick are asked for an average bribe 
of KSh1,866 (US$18). An average bribe of KSh200 (US$2) 
is required to obtain burial permits.24 �e crowd-sourced 
website “I Paid a Bribe,” established by activist Anthony 
Ragui, provides a window into the extent of corruption in the 
everyday life of Kenyans. �e website logged many thousand 
reports of Kenyans being asked to pay bribes. �e devolution 
process o�ers important windows to improving services and 
accountability, but the still weak capacity and will of local 
government present signi�cant challenges. While the need 
to improve on development and service delivery to citizens is 
fully accepted by the county government leadership (or else 
they will not be re-elected), they must also �nance the means 
of being “generous” to their constituents as candidates, as well 
as keeping the members of their county assemblies friendly in 
passing the county budget and holding back from launching 
impeachment initiatives.  

Crime and Violence

High rates of urban crime and violence, violent reactions to the 
2007 elections, and terrorist attacks highlight the challenges 
of fragility that Kenya faces. As a measure of international 
perception, Kenya scored 9825 in the “alert” category of the 
2016 Fragile State Index, ranking 20 in the list of countries, 
admittedly in part due to regional fragility.26 Kenya is vulnerable 
to the spillover of violent extremism from neighboring Somalia, 
as well as to trans-regional tra�cking of illegal drugs through 
the country.27 As host to some 600,000 refugees, the largest 
numbers from Somalia, Kenya faces tensions with populations 
in the a�ected regions, as well as broader Muslim-Christian 
tensions. International concern resulting from terrorist 
incidents a�ects Kenya’s vital tourism industry, although there 
has been some signi�cant recent recovery. �e Social Progress 
Imperative rates Kenya low on personal safety.28 

Longstanding tensions around land rights and resources fuel 
internal con�ict, especially among ethnic groups. Human 
rights groups highlight �aws in justice systems, especially 
those accessible to poor citizens. Indeed, discriminatory and 
unjust contact with law enforcement is a factor contributing 
to extremist group recruitment. �e 2017 Human Rights 
Watch report comments: “respect for human rights in Kenya 
remained precarious in 2016, with authorities failing to 
adequately investigate a range of abuses across the country and 
undermining basic rights to free expression and association. 
Human rights activists and journalists working on a range of 
issues face increasing obstacles and harassment. Human rights 
organizations continue to implicate Kenyan police and military 
in disappearances and killings of individuals allegedly linked to 
Al-Shabaab.”29
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PRIORITY ISSUES

�e following paragraphs brie�y introduce development issues 
with particular relevance from a religious perspective; more 
detailed analysis comes later in the report. �e focus re�ects 
both issues emerging from Berkley Center/WFDD research 
and counsel of the project advisory group during the October 
2014 consultation in Washington, D.C.

Stubbornly high rates of poverty and growing inequality 
are central concerns. A full analysis of poverty in Kenya is 
lacking,30 but it is clear that large segments of the population 
have not bene�ted from economic growth.31 Inequality is 
high and rising (Gini Co-e�cient 47.4). A related issue is 
that widely di�erent �gures on poverty and narratives about 
its causes re�ect a lack of consensus as to the principle causes 
and trends. Poverty rates are markedly higher in many rural 
counties, including Kitui, Marsabit, Mandera, Samburu, Tana 
River, and West Pokot, primarily because of limited access to 
basic services and harsh climate conditions.32 �e devolution/
decentralization strategy is beginning to improve county- 
and regional-level governing and management mechanisms, 
helping them to be better prepared to meet the needs of their 
local populations. Urbanization brings a continuing �ow of 
people to urban centers in search of work and a better life, 
but many (an estimated 60 percent of Nairobi’s population)33 

live in slums and informal settlements, where access to water, 
sanitation, health, and education services are sparse. 

Kenya has made important strides in education, but 
signi�cant challenges remain. After the 2003 launch of the 
Free Primary Education program, enrollments increased and 
gender parity in enrollment rates was nearly achieved. Primary 
to secondary school transition rates have also improved from 67 
percent in 2009 to 73 percent in 2011.34 However, the state school 
sector faces large challenges, including large classes, shortage 
of teachers, and high school amenities fees (for example, for 
uniforms, books, pencils, etc.).35  Secondary education tuition is 
free; however, most secondary schools in Kenya are boarding and 
additional fees for room and board are beyond the reach of many 
students. A World Bank study on service delivery in Kenya’s 
education sector found that public school teachers at work were 
50 percent less likely to be in class teaching than their private 
school counterparts, with very high rates of absenteeism, and 
only 35 percent of teachers showed mastery of their subjects.36

Poor teacher quality contributes to major education shortfalls. 
An Uwezo 2012 report shows that the majority of class-three 
students cannot complete class-one level work. Access to schools 
in the arid and semi-arid regions, as well as the inability of the 
public educational system to prepare students for the job market, 
are pressing concerns, bolstered by recent reports that Kenya’s 
public schools are not providing Kenyan students with a solid 
core of the values that citizenship requires.

�at said, several highly signi�cant initiatives are underway. �e 
Kenya Institute of Curriculum Development has launched a 
transformative new curriculum framework, extending from the 
pre-primary to the technical/vocational and university levels. It 
moves the emphasis from content focus to competencies, and 
as the capacity of teachers to handle this di�erent approach is 
built, pilots are to begin in 2017. �e Ministry of Education 
now has an entire department devoted to Technical Industrial 
Vocational and Entrepreneurship Training (TIVET) with 
a dynamic principal secretary; it has tightened up on the 
integrity of the examination system; and the over-expansion of 
universities has now been curtailed to allow for more emphasis 
on quality and relevance over sheer throughput of students. 

Health presents a mixed picture of progress and setbacks. 
Disease-based health interventions have been well funded, 
and signi�cant gains have been made as a result. In the case of 
malaria, the proportion of under-�ve children using insecticide-
treated nets increased from 5 percent in 2003 to 47 percent 
in 2008.37 Kenya is regarded as one of sub-Saharan Africa’s 
HIV prevention success stories, with new HIV infections a 
third of what they were at the peak of the country’s epidemic 
in 1993; Kenya saw declines from 0.7 percent among people 
aged 15-64 years of age in 2007 to 0.4 percent in 2012.38 In 
2015, there were an estimated 78,000 new HIV infections in 
Kenya, compared to 100,000 in 2013. However, an estimated 
1,500,000 people in Kenya are living with HIV,39 even with 
prevalence among people aged 15 to 49 years decreasing from 
9.3 percent in 2000 to 6.0 percent in 2013.40 Even with the 
declining numbers, Kenya is one of the six HIV “high burden” 
countries in Africa. Western Kenya is the most a�ected, with 
HIV reaching rates of 19 to 26 percent for several counties. 
Counties with the lowest infection rates are Wajir, Tana River, 
and Marsabit.41

Kenya faces signi�cant overall health challenges. Malnutrition 
is a large public health problem. �e high stunting rate, 35 
percent, goes alongside a rise in diet-related non-communicable 
diseases, such as diabetes, cancers, and kidney and liver 
complications that are attributed to the consumption of foods 
low in �ber and high in fats and sugars.42

A manifestation of complex health challenges is the signi�cant 
oscillation in various health indicators; life expectancy declined 
from 60 years in 1990 to 54 years in 200843 and then rose again 
to 61 by 2012;44 under-�ve mortality increased from 84 deaths 
per 1,000 live births in 1990 to 99 deaths per 1,000 live births 
in 200945 and then decreased again to 70.7 by 2013.46 
�e devolution of healthcare (other than through the 
major referral hospitals) to the counties has been somewhat 
controversial, with some doubting the ability of those newly 
responsible to manage the responsibility e�ectively. However, 
there has been a steep learning curve, with many key indicators 
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showing signi�cant improvement as a result of focus and 
resources at that local level. New clinics, extra equipment, 
and more ambulances improve matters, though insu�cient 
attention continues to be paid to preventive healthcare. 

High population growth rates are a long-standing issue for 
Kenya and are linked to high rates of maternal and infant 
mortality. Knowledge of contraceptive methods is high, but 
usage rates are relatively low (53.2 as of 2014). �e proportion 
of births attended by skilled health professional has barely 
changed since 1990, while fertility rates remain high. �e 2014 
Kenya Demographic and Health Survey shows that Kenyan 
women have an average of 3.9 births, marking a decline from 
the total fertility rate of 4.6 recorded in the 2008-2009 survey. 
Religious and cultural beliefs play especially signi�cant roles in 
issues that involve reproductive health, shaping, for example, 
approaches to sex education in schools. 

Gender issues are central both to development policy and 
the intersection of religion and development.47 Kenya has 
made progress especially in increasing women’s participation 
in governance. �e number of women in parliament rose from 
1.1 percent in 1990 to 20 percent in 2013. Women’s share of 
employment in non-agricultural sectors also jumped from 21 
percent in 1990 to 36 percent in 2013. Many challenges remain, 
however. Girls’ retention rates in primary and secondary school 
continue to lag—although 16 out of the top 20 in the recent 
Kenya Certi�cate of Secondary Education (KCSE) examinations 
were girls, and there is increasing concern as to whether boys 
face particular obstacles that deserve attention. Harmful cultural 
practices such as female genital mutilation, early marriage, and 
child labor persist, and sexual and gender-based violence (rape, 
for example) is widespread at all levels of society. 

Kenya’s penal code criminalizes sodomy. Under this law, a 
“person who…has carnal knowledge of any person against 
the order of nature…or permits a male person to have carnal 
knowledge of him or her against the order of nature” commits 
a felony, punishable by a 14-year prison term. An attempt to 
commit an unnatural o�ense, also a crime, is punishable by a 
seven-year prison term.48 Religious teachings and beliefs play 
roles in attitudes toward homosexuality.

Awareness of climate change risks and observable changes 
have signi�cant e�ects on development policies and debates.
Kenya is a�ected by climate change and ongoing environmental 
challenges such as deforestation, land degradation, and 
biodiversity decline; climate variability is likely to increase.49  

Rising temperatures, droughts, and �ooding contribute 
regularly to disasters that a�ect large numbers of people. 
�e agricultural sector, especially sensitive to climate change, 
accounts for 25 percent of Kenya’s GDP. Many pastoralist 
communities struggle with food security and severe poverty, 

which are linked to changing climate conditions. Substantial 
work and pilot programs focus on spreading practices such as 
water harvesting, storage, and utilization, but there is far to 
go before these are widespread or fully address the problems. 
�e famous snow-cap on Mt. Kenya is rapidly melting, which 
threatens to leave the region without fresh water sources. 
Particular geographic locations are vulnerable to drought or 
�ooding, such as the coastal city of Mombasa, a major tourist 
destination. Due to its low altitude, it is estimated that 17 
percent of Mombasa will be submerged with a sea-level rise 
of only 0.3 meters.50 Climate change has consequences for the 
social sectors; for example, the 2011 Horn of Africa drought 
caused 508,000 children to leave school and brought an 
estimated 290,000 Somalis to Kenya as refugees. Religious 
leaders and institutions are increasingly active as advocates for 
action on environmental and climate change issues. 

Kenya faces complex issues for orphans and vulnerable 
children (OVC). �e National AIDS Control Council 
reported that Kenya’s total number of orphans was worryingly 
high at nearly 2.5 million in 2013.51 Data on vulnerable 
children are problematic, as di�erent organizations use varying 
parameters to de�ne vulnerability. �e 2012 Social Protection 
Review by the Kenyan Government states that out of the 
19.1 million children aged 0-18, 3.6 million (19 percent) are 
considered orphans and/or vulnerable children.52 �e leading 
cause of vulnerability is HIV/AIDS, although new infection 
rates and deaths are declining, and the use of ARVs means 
that the number of AIDS orphans is on a steady downward 
trajectory. Other causes of vulnerability and orphanhood 
center on the broad challenges of poverty. �e government has 
established policies and programs that target OVC, working 
collaboratively with organizations concerned with child welfare 
(including many faith-linked organizations). A nationally 
representative survey in 2012 emphasized the low coverage of 
OVC support services: of the sampled OVC population, only 
3.7 percent received medical services; 4.1 percent received 
psychological services; 1.3 percent received social services; 6.2 
percent received material support; and 11.5 percent received 
educational support within the last 12 months.53 
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Many features mark Kenya as a particularly diverse country; these 
include its religious landscape, the product of its complex history 
and dynamic present. �ousands of religious communities, over 
70 distinct ethnic groups, and some 30 languages and dialect 
clusters54 are central features of Kenya’s plural society. Cultures and 
belief systems vary widely even as they interconnect or overlap. 
�is chapter provides an overview of the religious landscape, 
drawing on historical and contemporary narratives and on 
interviews conducted as part of the research. �e central focus 
is the involvement of religious actors, formally or informally, in 
development and humanitarian aid. �is analysis thus addresses 
religious institutions more than underlying beliefs. It highlights 
resources that might be useful for engaging with or researching 
Kenya’s various faith actors, especially drawing on �eld research.

KENYA’S CONTEMPORARY RELIGIOUS 
DEMOGRAPHY

�e majority of Kenya’s population is Christian—over 80 
percent. �e 2009 census showed a breakdown of total 
population by Protestant (48 percent), Catholic (23 percent), 
and other Christian (11 percent) (see table 3.1). �e Roman 

CHAPTER 3: KENYA’S RELIGIOUS  
LANDSCAPE

Tradition Population % of Total
Catholic 9,010,684 23.4

Protestant 18,307,466 47.7

Other Christian 4,559,584 11.2

Muslim 4,304,798 11.2

Hindu 53,393 <1

Traditionalist 635,352 1.7

Other Religion 557,450 1.4

No Religion 922,128 2.4

Don’t Know 61,233 <1

Total 38,412,088

Table 3.1. Kenyan Population by Religious A�liationa 

a “Kenya Open Data Survey: 2009 Census, Volume 2, Table 12:  
Population by Religious A�liation,” Kenya Open Data, last   
modi�ed 2014, https://www.opendata.go.ke/-Environment-And-  
Natural-Resources/2009-Census-Volume-2-Table-12-Population-by- 
Religi/jrmn-krnf. 
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Catholic and Anglican Churches are the most established; other 
in�uential denominations include the Seventh-day Adventists 
(SDA), African Inland Church (AIC), and the Presbyterian 
Church of East Africa (PCEA). Data on the dynamic Pentecostal 
and evangelical churches in Kenya are di�cult to come by, but 
the Evangelical Alliance of Kenya (EAK) estimates numbers 
at 10 million members, 308 denominations, and 38,000 
congregations.55 African Independent and Instituted Churches 
(AICs)—homegrown churches with indigenous worship, 
theology, and social organization—are an important part of 
Christianity in Kenya.

Muslims, at about 11 percent of the population, represent the 
largest minority religious group in Kenya. �e majority are Sunni 
Muslims of the Sha�’i school of jurisprudence, but there are also 
Shi’a and Ahmadi Muslims. Muslims live in all regions of Kenya, 
with the majority in the coastal and northeastern regions. 

Smaller religious communities include Hindus, Sikhs, and 
Baha’is. About 10 percent of Kenyans are thought to adhere 
to traditional or indigenous beliefs; these are often mixed with 
mainstream Christianity or Islam. �ere are quite small numbers 
of professed atheists.

Box 3.1. Ethnicity in Kenya

Ethnicity is relevant for an understanding of religious 
demography because of considerable overlap and 
interconnections. Kenya’s population comprises 42 
African ethnic groups and signi�cant minorities of 
Arab, South Asian, and European descent. �e largest 
groups include the Kikuyu (20 percent of the total 
population), the Luhya (14 percent), the Kalenjin 
(13 percent), and the Luo (10 percent).a �e Kikuyu 
traditional homeland is in the former Central Province 
(see map); as they lost signi�cant landholdings to British 
colonists in the early twentieth century, many migrated 
to other regions, including the Rift Valley. �e Luhya 
are located mainly in the western region, the Kalenjin 
mostly in the Rift Valley, and the Luo predominantly in 
Nyanza. Other groups include the Kamba (10 percent), 
Kenyan Somali (6.2 percent), and Kisii (5.7 percent).

a “Ethnic A�liation,” Kenya National Bureau of Statistics,  
 last modi�ed 2009, http://www.knbs.or.ke/index.  
 php?option=com_content&view=article&id=151:ethnic-a�lia 
 tion&catid=112&Itemid=638.

Figure 3.1. Kenya’s Ethnicity Map

Source: Kenyan embassy to the UN, Kenya National Bureau  
of Statistics

RELIGION AND THE STATE

Religious freedom is a foundational principle in Kenya, 
and it is largely applied in practice; the explosion of new 
and di�erent religious communities highlights how far this 
freedom is applied. Kenya’s 2010 constitution stipulates that 
there is no state religion; it prohibits religious discrimination 
and guarantees freedom of religion and belief individually or 
in community, including the freedom to practice any religion 
through worship, practice, teaching, or observance. �e 
constitution a�rms that individuals will not be compelled 
to act or engage in any act contrary to their belief or religion. 

By law, new churches, other places of worship, and faith-
based NGOs must register with the Registrar of Societies, 
which reports to the attorney general’s o�ce. Recently 
tightened registration requirements have been quite 
controversial, with questions raised as to the practical bar 
that organizations like small churches and NGOs must 
cross and the motivations for changing the process. Various 
restrictions on both Christian churches (directed largely to 
prosperity gospel preachers) and Muslim organizations are 
discussed below. �e situation has been complicated because 
the capacity to register, much less to oversee its application, 
can be limited. �e government allows indigenous and 
traditional religious groups to register, though many 
choose not to. In order to register, an individual must 
have a valid national identi�cation document and pay a 
fee. Registered religious institutions and places of worship 
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may apply for tax-exempt status, including exemption from 
paying duty on imported goods. �e Ministry of Information, 
Communications and Technology must approve regional radio 
and television broadcast licenses, including those for religious 
organizations.

Some speci�c laws and traditions apply to di�erent communities 
(this is to a signi�cant extent the legacy of the colonial period 
but also the outcome of actions taken since independence). 
�ere was an especially active debate around provisions of 
the 2010 constitution related to family law. �e constitution 
requires parliament to enact legislation recognizing a system 
of personal and family law adhered to by persons professing a 
particular religion. It speci�cally treats the Kadhi courts, which 
(since colonial times) have adjudicated certain types of civil 
cases based on Islamic law—including questions relating to 
personal status, marriage, divorce, or inheritance—in cases in 
which “all the parties profess the Muslim religion.” �e secular 
High Court has jurisdiction over civil or criminal proceedings, 
including those in the Kadhi courts, and accepts appeals of 
any Kadhi court decision. �e 1967 Kadhi Courts Act allowed 
establishment of these courts in di�erent parts of Kenya with 
their jurisdiction restricted to issues of personal law.

Kenya’s religious leaders have long been important political 
actors. While their political roles are widely debated, there are 
no speci�c restrictions applied to religious leader engagement 
in politics. Apart from their expected roles as a moral voice, 
many actively engage in political parties and in advocacy, 
a prominent example being the debates around Kenya’s 
constitutions (in 2004 and 2010) as well as in the independence 

�ght and the move toward democracy. Several prominent 
Kenyan Christian leaders also hold signi�cant posts in global 
Christian organizations. 

RELIGION AND SPIRITUALITY:  
SOME MEASURES

Religious or spiritual language, rituals, places of worship, and 
prayers can be seen and heard virtually everywhere in Kenya. 
Fr. Laurenti Magesa (author of What is not Sacred) emphasizes 
that for most Africans, spirituality is foundational for life’s 
rhythm and interactions: “It is there as you grow up; you are 
socialized in it.”56 A survey of 1,500 Christians and Muslims in 
Kenya, conducted in December 2008, found that 95 percent 
of Muslims and 86 percent of Christians claimed that religion 
is “very important” in their lives.57 �e same survey reported 
that 81 percent of those surveyed attended religious services at 
least once a week.58 

Religious actors have played many important roles with religious 
leaders active across many sectors of society, politics, and the 
economy. �at contributes to the widespread observation that 
religious identity is vital for many Kenyans.59 �e tangible 
legacy of religiously owned educational and health institutions 
mirrors the historical evolution of churches and communities, 
and the central roles of religious institutions in the progressive 
development of schools and health facilities in many places 
have helped shape individual and community identities.

An important feature linked to religious communities is 
the tendency for people to go to religious centers in times 
of need, seeking both material (food, jobs, or safety) and 
spiritual support.60 Apart from disasters and crises, a practical 

Ethnic Group Percent
Kikuyu 20

Luhya 14

Kalenjin 13

Luo 10

Kamba 10

Kisii 6

Mijikenda 5

Meru 4

Turkana 2.5

Maasai 2.1

Other groups >1% 9

Table 3.2. Ethnic Composition of Kenya (2009) 

Commentary on religion and politics; Cartoon by Gado, 
gadocartoons.com, November 2006 
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illustration is the widespread presence of SACCOs (Savings 
and Credit Co-Operatives), some of which are established by 
faith communities, that o�er members a system to pool funds 
and have access to loans. Such tangible religious community 
support has deep roots in Kenyan history and tradition. 
Kenya’s �rst president, Jomo Kenyatta, asked all Kenyans to 
embrace harambee61 (community self-help events) to develop 
Kenya shortly after independence, a traditional concept that 
has taken on some religious overtones. 

In many societies, religious leaders are among those who 
are most trusted. �ey play leadership roles in areas ranging 
from teaching and reinforcing values and behaviors to speci�c 
leadership on care of vulnerable populations, education, and 
health. Reliable data on levels of trust of religious leaders, 
especially compared to other groups, is rather sparse for Kenya. 
Both Afrobarometer and Pew Research Center surveys have 
found indications that levels of trust in religious leaders are 
quite high. In a 2016 national survey of 1,854 youth conducted 
by the Aga Khan University, when asked what they value most, 
85 percent placed faith �rst; religion was reported as the second 
most trusted institution (86 percent), following family.62 

Religion is seen to provide “a haven of relative institutional 
trust.”63,64 However, a common observation is that trust levels 
may be eroding, as religious leaders have been involved in a series 
of scandals and are seen as closely associated with the broader 
corruption and impunity that are the face of poor governance 
in Kenya. As a group, religious leaders lost credibility following 
the 2007-2008 post-election violence and debates around the 
referendum on the 2010 constitution because many were seen 
as partisan or failing to act in meaningful ways. For example, 
a newspaper survey from the Star reported that a 2010 poll 
indicated that 58 percent of those interviewed trust their 
religious leaders less than they did before the referendum.65

While levels of religiosity appear to be relatively high in Kenya, 
it is di�cult to measure with any precision the number of 
adherents and the impact of religious beliefs on behaviors 
related to development. �e question is complicated by 
di�cult boundaries between culture and religion. �ere is 
considerable �uidity between African traditional religions 
(ATRs) and mainline religious traditions. For example, people 
seeking healing through prayer or spiritual healing may go to 
multiple worship services at di�erent places of worship on a 
given weekend and also seek traditional healing. Statistics on 
recourse to traditional religion for immediate needs are limited, 
but estimates may understate those who both a�liate with 
a religious community and occasionally turn to traditional 
religion. Few Kenyans admit openly to believing in or using 
traditional spiritual healers, but close observers argue that they 
are an important part of spirituality.66

HISTORICAL LEGACY 

Kenya’s contemporary religious landscape, as well as laws and 
governance traditions, were shaped in signi�cant ways during 
the colonial period. Christian missionary expansion into Kenya 
was facilitated by association with European colonialists (and 
vice versa). As the British presence expanded in what is now 
Kenya from 1874, British authorities saw missionaries from 
the Church Mission Society (CMS) as having an integral role 
in advancing the colonial missions in Africa. One result was 
what some describe as a nationalist missionary consciousness,67

but it also embedded many colonialist approaches and values in 
emerging denominations. Tensions mounted between missions 
and the state, especially after Kenya became a protectorate in 
1895 and regulations were established for missions, for example 
requiring a minimum of ten miles (or 16 kilometers) between 
stations of di�erent groups. Christian missionaries were 
generally seen as an integral part of the European presence, and 
Africans, at times, accepted them based on political pressure or 
to be brokers or intermediaries. After Kenya became a colony 
in 1920, the government began to regulate areas dominated by 
missions more directly, including, for example, de�ning where 
they could run education and health facilities. Authorities 
played roles in arbitrating among missionary groups, straining 
or at least altering relations. 

Relations with Muslims along the coast of East Africa followed 
a di�erent path that left lasting legacies. An agreement was 
signed with the Sultan of Zanzibar in 1886 (Anglo-German 
agreement) and renewed in 1895 (British). �e commissioner 
of the protectorate assured Muslims along the coast that 
they could practice their religion and sharia law. Unlike the 
British colony, where inhabitants were “British subjects,” 
costal residents were considered “British protected persons.” 
Arabs and Swahilis, literate and experienced in administration, 
would maintain their special status. �us, traditional Muslim 
administrative mechanisms on the coast were integrated into 
the British administration. 

�e contemporary geography of religious denominations thus 
owes much to colonial experience, with the notable lasting feature 
of considerable overlap between ethnic and religious identity. 
Early Christian missions targeted particular geographic areas or 
ethnic communities in Kenya. As the colonial administration 
encouraged expansion to the interior, competition for location 
resulted in delineation of geographic boundaries for missionary 
focus.68 By the 1910s, Christian missions had established an 
agreement to respect spheres of work (or spheres of in�uence) to 
manage competition, confusion, and denominationalism.69 For 
example, the Anglican Church of Kenya and the Presbyterian 
Church concentrated missionary and education e�orts in 
central Kenya, attracting many Kikuyu.70 �e colonial powers 
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settled primarily in the highlands of central Kenya because of 
the pleasant climate and fertile land; Nairobi was established 
there as the colonial capital in 1905. Because of Anglican and 
Presbyterian ties to the British regime, central Kenya’s religious 
landscape is strongly Anglican, alongside various other Christian 
denominations, and the area is associated with relative prosperity 
because development policies and investment helped make the 
region Kenya’s agricultural heartland, dominated by co�ee, tea, 
and tobacco plantations. �e African Inland Church (AIC) 
is historically strongest in the Kalenjin area of the Rift Valley. 
Quakers are most concentrated in Western Kenya with many 
Luhya followers. Mennonite missionaries came via Tanzania in 
the 1940s, gaining many Luo and Suba converts in southwestern 
Kenya. �e Kisii are predominantly Seventh-day Adventist. �e 
Catholic Church, in contrast, has adherents throughout Kenya 
and is therefore less identi�ed with any particular ethnic group 
or groups. AICs and evangelicals are also more widely dispersed 
across Kenya and therefore tend to be more diverse ethnically. 
Ethnic links to religious a�liation are evident today in the 
language used by particular congregations in worship services or 
Bibles.

�e history of propagation of Islam in Kenya also led to 
concentrations of religious communities in certain regions. 
Along the coast, the largest population of Muslims consists of 
Swahilis, with a large number of Digo Mijikenda converting 
as well. �e Swahilis, a unique community with historic 
intermarriages with Arab traders, are not a homogenous group, 
but rather, they identify as Muslims whose �rst language 
is Kiswahili. Ethnic Somali Kenyans are an important and 
distinctive Muslim group. Most live in the northeast and are 
pastoralists, though increasing numbers have moved to urban 
centers.

Kenya’s Muslim community includes other important ethnic 
groups more dispersed geographically. �ough fewer in 
number, Muslims claiming Arab or Persian ancestry are often 
viewed as having higher status,71 a racial legacy preserved under 
the colonial administration.72 Asian Muslims, notably Ismailis 
with roots in Pakistan, have played important economic and 
social roles, but they tend to keep a low political pro�le. 
�e majority of Kenya’s Muslims are members of di�erent 
Christian-majority African ethnic groups scattered around the 
country, mostly in Mombasa, Nairobi, Kisumu, and Nakuru.73

An important feature of the colonial legacy took form in 
reactions against missionary churches. �ese date especially 
from the 1920s and followed many di�erent paths, some 
temporary and others enduring to this day, notably in the 
many indigenous Kenyan AICs. Roho Christianity, also 
known as the Holy Spirit Churches, is an illustration of origins 
and development. �ese churches emerged in the 1930s, 
especially in Nyanza, and represented a rejection of modernist, 
Western, and capitalist modes of development, articulating 
traditional communal modes of production that were distinct 
from European approaches.74  A common theme among these 
churches was a history of rejecting Western culture and placing 
high signi�cance on community empowerment. �ey drew 
on African culture with a strong focus on spiritual gifts and 
powers. �rough AICs, people de�ned their identity in ways 
that were fundamentally distinct from those valued by the 
missionary churches, whose members came to be more closely 
molded in the individualist, instrumental values of colonial 
society. Another feature of these new churches was that they 
tended to open space for women’s participation. 

1900 1970 mid-1990 mid-1995 mid-2000
Christians 5000 7,299,800 18,427,000 21,426,000 23,859,839
              Of which Roman Catholics 2,700 1,935,811 5,250,000 6,146,696 7,000,000
Muslims 100,000 735,800 1,680,000 1,965,000 2,187,002
Hindus 10,000 63,000 120,000 135,000 145,988
Nonreligious 0 2,000 21,000 28,000 32,003
Jews 100 700 1600 1700 1786
Buddhists 0 0 200 240 271

Total Population 29,000,000 11,498,062 23,552,000 27,215,533 30,080,000

Table 3.3. Religious Adherents in Kenya, 1900-2000 (World Christian Encyclopedia)

Note: Before 1948 censuses counted only non-Africans. “�e African response to Christianity was instantaneous and immense from the earliest days of this 
mass in�ux of missions” (World Christian Encyclopedia).

•   Number of Christian converts doubled or tripled every year for �rst 10 years after 1900.  In 1916 a mass movement had begun, and in 1948 30      
           percent of the population was Christian, 54 percent in 1962, 63 percent in 1970, and nearly 80 percent in 2000.

•  Catholicism, in particular, increased quickly. In 1948, 8.1 percent of the population was Catholic, but that increased to 20.3 percent in 1962 and  
          22.6 percent in 1995.
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As nationalist movements emerged among Africans, religious 
institutions and leaders were found on all sides of the debates. 
Religious beliefs and ties were a fundamental motivating force 
for both nationalist leaders and those who opposed the very 
idea of independence. �e role of the emerging AICs was 
especially signi�cant. �e Mau Mau Rebellion (see box 3.2) 
was a prominent manifestation of the reaction and its complex 
social and political dimensions. It put Kenyans on di�erent 
sides, their positions often articulated in starkly religious terms. 

�e post-independence period has seen an explosion in Kenya’s 
population and a remarkable increase in its religious diversity. 
A distinctive feature is both transformations within mainline 
Protestant and Catholic communities and the emergence of 
what the Pew Research Center calls “charismatic Christianity.”75

�is has notably involved the rapid growth of both AICs and 
many new Pentecostal and evangelical churches.76 �ese “new” 
churches began as early as 1912, when a �rst Pentecostal 
missionary arrived from Finland. �e forbears of the Pentecostal 
Assemblies of God began work in Kenya not long afterward. 
Among others, U.S. and Canadian missionaries played active 
roles, especially after independence in 1963, and an umbrella 
body (Evangelical Fellowship of Kenya) was formed in 1976 of 
mostly Pentecostal and charismatic churches. A survey in the early 
1990s found that the Assemblies of God was Nairobi’s fastest 
growing denomination. Between 1972 and 1986, the number 
of Pentecostal churches in Nairobi doubled. Televangelism, 
prosperity theology, and crusades by Western preachers were 
and remain a common feature of Kenyan religious life. Nigerian 
mega-churches, for example Winner’s Chapel, are among those 
that draw tens of thousands of congregants each Sunday. In early 
2006, American Pentecostal preacher T. D. Jakes attracted nearly 
one million people to Uhuru Park in Nairobi. �e Pew Forum’s 
2006 survey suggested that what they term “renewalists,” which 
includes charismatics and Pentecostals, accounted for more 
than half of Kenya’s population with approximately seven in ten 
Protestants in Kenya either Pentecostal or charismatic.77 

RELIGIOUS COMMUNITIES  
AND INSTITUTIONS

Traditional Religions and Spirituality

Indigenous cosmologies in�uence the way Kenyans view and 
interact with the world in important but complex ways. A rich 
set of research documents this facet of the religious landscape, 
although it is often segmented through in-depth case studies or 
a canvas that looks at a broad pan-African spirituality. 

Traditional belief systems predominated in the region that is 
present-day Kenya long before Islam, Christianity, or other 

Box 3.2. �e Mau Mau Rebellion and Oathing 

�e Mau Mau Rebellion (1952-1959) represented 
a basic challenge to the state’s authority to maintain 
law and order and included elements of supernatural 
beliefs and practices. It also re�ected reactions to 
land alienation. �e movement is an early example 
of religion—or spirituality—blended with a political, 
socioeconomic agenda and responding to anti-colonial 
grievances. 

�e movement started within the Kikuyu ethnic 
group, developing in the 1940s as a nationalist political 
movement that escalated to violence in the 1950s. 
It resulted in a state of emergency, declared in 1952. 
Colonial authorities initially labeled the movement 
as a religious cult that used spiritual rituals and oaths 
to ensure commitment of supporters and warriors. 
European settlers reacted with suspicion of virtually all 
Kikuyus, and thousands were displaced or detained for 
“rehabilitation.” �e Mau Mau movement used two 
types of oathing to gain support and cooperation: one, 
an oath of unity, and the other, a warrior’s oath.b �e 
colonial powers responded to the uprising with policies 
and practices aimed at “cleansing” or “de-oathing” 
known or suspected Mau Mau adherents, essentially 
bureaucratizing the supernatural. Kikuyu from the 
Central Province bore the brunt of these tactics, though 
other ethnic groups were also targeted. Attempts to 
convert individuals away from Mau Mau in�uence 
in detention camps included, among other strategies, 
encouraging confession of sin and Christian teaching 
(the Anglican and Presbyterian churches in Kenya were 
largely Kikuyu and were supportive of this approach).c  

�e Mau Mau Rebellion was crushed in 1959 with a 
political solution emerging shortly after.d 

a  Bruce J. Berman, “Nationalism, Ethnicity, and Modernity: �e 
Paradox of Mau Mau,” Canadian Journal of African Studies 25 
(1991): 181-206.

b  Maia Green, “Mau Mau Oathing Rituals and Political Ideology 
in Kenya: A Re-Analysis,” African Journal of the International 
African Institute 60, no. 1 (1990): 69-87.

c  John Lonsdale, “Mau Maus of the Mind: Making Mau Mau 
and Remaking Kenya,” �e Journal of African History 31(1990): 
393-421. 

d  See chapters 17 and 18 in R. Mugo Gatheru, Kenya: From 
Colonization to Independence, 1888-1970 (Je�erson, NC: 
McFarland, 2005).
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world religions were introduced. Traditional or indigenous 
“religions” often form the basis for understanding how humans 
relate to the environment and to other people.78 Against the 
reality of little contemporary written evidence, anthropologists 
and historians have examined documents from missionaries 
and the colonial bureaucracy to piece together a picture of what 
predated conversion to Christianity and Islam. Researchers 
meet where they can with elders who can tell the spiritual story. 

Understanding traditional religious approaches is complicated 
by their diversity, changes associated with modernization, and 
an increasingly intermingled population. Historically, each of 
the various ethnic groups in what is today Kenya had their 
own language, cultural practices, belief systems, and rituals. 
�e indigenous religions of the four largest ethnic groups 
of northern Kenya, still clearly important today, o�er some 
illustrations. �e Borana, Gabra, Rendille, and Samburu 
ethnic communities share four common traits: nomadic (or 
semi-nomadic) lifestyle, economy based on raising livestock, 
a culture closely aware of the passage of time, and a religion 
closely connected to natural phenomena.79 Even after 
conversion to Islam or Christianity, the Borana, for example, 
retain customs about birth, marriage, social integration and 
position, and traditional ways of calculating time. �eir religion 
uses a lunar calendar that ascribes auspiciousness to each day, 
month, and year.80,81 More broadly, nomadic lifestyles allowed 
multiple ethnic groups to move and share space. Many of 
these migrations had an element of ritual. Sedentary lifestyles 
assumed increasing importance in the 1970s, and attending 
school and church took on greater signi�cance. Educated 
youth today tend to show waning interest in retaining rituals, 

but despite profound transformations brought by conversion 
to Islam and Christianity, the role of traditional religions in 
structuring relationships to landscape and identity is still relevant.

An issue calling for caution is the frequent bias re�ected in 
written histories that describe religious changes, including 
those touching on traditional religions. Evangelization often 
encouraged replacing indigenous beliefs with what were 
seen as more acceptable beliefs and practices. As an example, 
missionaries viewed the Kikuyu dance-songs accompanying 
circumcision ceremonies as designed to encourage sexual 
lust and immortality. Polygamy was associated with sexual 
excesses, and “witch doctors” were seen to use material means 
to encourage superstition.82 �e colonial powers viewed 
traditional religion, especially witchcraft, with suspicion and 
sought to diminish its in�uence and power, commonly framing 
action in moral terms. �e �rst Witchcraft Ordinance was 
passed in 1909 with the goal to punish persons practicing or 
making use of “witchcraft.”83 �e 1931-1932 Wakamba Witch 
Trial, which charged 70 men for killing a witch, was a pivotal 
case in the minds of the public and colonial administration. 
�e 1930 Kenya Penal Code left no other option than death 
sentences for the men,84 and the executions were seen as a loss 
of social control to Kenyans who wished to assert the legitimacy 
of their own form of justice. An attempt to set standard policies 
for witchcraft-related cases across the British Empire elicited 
mixed yet strong reactions and had limited real impact. 

Kenyan converts were generally socialized to revere Western 
symbols, art, music, dress, and language and, thus, devalue 
or reject local cultures and religious elements. Resistance to 

Emmanuel Munyaya (traditionalist), Joseph Mwarandu (Kaya elder/traditionalist), and Edward Kazungu (Kaya elder) gather as a 
part of the Dialogue and Action project funded by the GHR Foundation; Photo Credit: GHR Foundation
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change took various forms. Reactions to female circumcision 
(FGM/C) are an important example, with both active and 
passive resistance over many years.85 �e Mau Mau Rebellion 
also involved forms of resistance. Despite the signi�cant changes, 
attitudes toward the signi�cance, permissibility, or respect of 
traditional religion have endured in complex and sometimes 
elusive ways. Less than 2 percent of Kenyans (2009 census) 
now identify as primarily adhering to traditional religions. 
Further, and distinct from a number of African countries where 
traditional authorities play signi�cant contemporary roles, 
it is di�cult to identify leaders in Kenya who authentically 
represent traditional religions and communities.

Christianity in Kenya

Kenya’s colonial history is deeply entwined with Christianity’s 
rather complex geographic, ethnic, and denominational 
patterns (discussed above).86 From the start, missionary 
activity was part of the colonial enterprise. When explorer 
David Livingstone returned to England in 1856 after his �rst 
exploratory journey, Christianity was barely known in Eastern 
Africa, despite earlier (failed) e�orts to establish missions 
along the coast. Missionaries came along with merchants, 
governors, soldiers, and philanthropists, all with di�erent but 
interconnected interests. �e Christian explorers tended to be 
especially keen to open up opportunities for evangelization. 

Christianity’s �rst lasting introduction to Kenya is attributed 
to a German peasant farmer, John Ludwig Krapf. Trained as a 
missionary in Basel, Switzerland, he spent �ve years in Ethiopia 
as a missionary of the Church Missionary Society (CMS), 
and then moved to Mombasa in 1844. Within two months 
his wife and newborn baby were dead, but Krapf intensi�ed 
his evangelizing, translating the Bible into Kiswahili and 
producing a Swahili dictionary (he baptized only one person, 
however). Krapf ’s book Travels, Researches and Missionary 
Labours inspired Methodists to start work in Kenya, and he 
helped �omas Wake�eld, the �rst missionary of the United 
Methodist’s Free Church, to establish a mission station in Ribe 
in 1862. 

In the late 1860s, European attention focused on the East 
African slave trade; the CMS and Methodists found themselves 
with rescued slaves who needed resettlement. Sir Bartle Frere, 
as special emissary in Zanzibar, encouraged Christian missions 
to address the problem, and the CMS began a large settlement 
of freed slaves. Missions grew from this base. After the Berlin 
Conference (1884-1885), missionary societies tended to look to 
their nation of origin for support and protection as they moved 
into the interior, and the number of mission societies grew. 
A Scottish administrator, William Mackinnon, encouraged 
the establishment of the East African Scottish Mission. With 
the formation of the British East Africa Protectorate and the 

building of the railway, begun in Mombasa in 1895, other 
missions ventured further from the coast and competition 
increased. Among others, the English Society of Friends began 
an industrial mission on the Island of Pemba, later expanding 
to western Kenya. Missionaries from the United States started 
the Church of God in western Kenya in 1905. �e Pentecost 
Assemblies of Canada began their ministry in 1921, the 
Southern Baptists in 1956, the German Seventh-day Adventists 
in 1906, and the Salvation Army in 1921. More recent groups 
include the Mormons, para-church organizations such as 
the African Evangelistic Enterprise, World Vision, Campus 
Crusade, the Navigators, the YMCA., and the YWCA. In sum, 
Kenya has been called “a haven for missions.”87 

Roman Catholic missionary outreach proceeded in parallel. 
From a �rst base in Zanzibar, missions expanded to Kosi on 
the Tana River in 1883, moving to Mombasa in 1890. In 
1899, immediately after the railway line reached Nairobi, 
the Holy Ghost mission moved there, and the St. Austin 
Mission developed Kenya’s �rst large Arabica co�ee plantation. 
Outstations were established in other regions of Kenya. �e 
�rst Italian Fathers arrived in June 1902, establishing the 
Consolata mission, whose main focus was training. Between 
1911 and 1913, they established four stations in Meru. �e 
Holy Ghost missionaries were predominantly French, and 
the Consolata missionaries were wholly Italian. �e Mill Hill 
group, which came later, was English and Dutch, arriving in 
Kenya from Uganda. Numerous orders of sisters were part of 
the Roman Catholic missionary outreach; the �rst to arrive 
were the Daughters of St. Vincent in 1903. 

Not surprisingly, this pattern of missionary expansion 
generated competition and sometimes tensions. One result 
was a series of e�orts to promote cooperation and unity, at 
least of purpose. Various missions worked together from the 
start, and missionaries soon discovered that although missions 
had informally marked out di�erent spheres of in�uence, it 
was di�cult to con�ne evangelistic work to a de�ned sphere. 
While the Catholic Church was not part of the arrangement, 
Protestant missions felt that it was scandalous when two or 
more missions were engaged in outward rivalry. Other pastoral 
problems called for cooperation between di�erent missions. 
For instance, when catechists were dismissed from one mission 
for misbehavior, another mission just a few miles away engaged 
them; Christians disciplined by one mission would transfer 
their allegiance to a di�erent mission. �is inspired e�orts to 
de�ne common standards and codes of discipline and a shared 
attitude toward African customs. Meetings among missionaries 
began around 1908 with a fully-�edged conference on the 
unity of the church at Kikuyu in 1913. �ese early e�orts 
contributed to a strong tradition of ecumenical cooperation 
currently manifested in the National Council of Churches of 
Kenya (NCCK) and the Evangelical Alliance of Kenya (EAK).
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Leading Denominations 
�is section provides a brief institutional introduction to 
the largest Christian denominations active in contemporary 
Kenya.88 �ey are ordered largely by size of membership or 
particular development activities, �rst for the Catholic Church, 
then mainline Protestant denominations, and �nally AICs, 
evangelicals, and Pentecostals.

�e Roman Catholic Church89 is the largest single 
denomination in Kenya, estimated at over 23 percent of the 
population. Before independence, it was almost entirely 
non-English and with rather marginal in�uence but that has 
changed fundamentally, as the Church has seen especially rapid 
growth. Scholar Paul Gi�ord describes the Roman Catholic 
Church as “probably the most signi�cant institution of Kenya 
today,” with its substantial resources and educated personnel.90 

Far from monolithic, it follows a hierarchical model but with 
quite autonomous parts that include the formal governing 
body represented by the Conference of Bishops, bishops, and 
priests; many religious orders (female and male); Opus Dei; and 
many educational, health, and charitable institutions. Gi�ord 
argues that Nairobi “probably has more religious houses than 
any city except Rome,”91 and the numbers are increasing. 
His analysis stresses the enormous developmental impact of 
the many congregations (212 in 2006). He also notes that 
Kenya’s Catholic bishops are “remarkably Roman,” with totally 
unyielding positions on, for example, condoms.92 �e Catholic 
Church in Kenya runs some 7,740 schools, representing 31 
percent of all schools in the country. Catholic schools have 
nurtured and produced some of the most prominent Kenyans, 
including President Uhuru Kenyatta.

�e Anglican Church93 today has about 4.5 million members, or 
about 10 percent of Kenya’s population. It grew from the Church 
Missionary Society (CMS), which traces its origins to the �rst 

Protestant missionary who arrived in Kenya in 1844. CMS was 
the o�cial church of the colonial power, so the Anglican missions 
enjoyed a privileged position. CMS activity centered on areas of 
the Central Highlands where Kikuyus predominated, with two 
consequences: that much Anglican leadership is Kikuyu and that 
many Anglicans bene�tted from education that was concentrated 
there. �e �rst Kenyan priest was ordained in 1885, and mass 
conversions began around 1910. �e Anglican Church of Kenya 
has been politically active throughout its history. Anglican 
preachers sharply denounced the Mau Mau Rebellion in the 
1950s. Anglican leaders have  thus been engaged in the political 
dynamics of Kenya from the start. 

�e Anglican Church of Kenya is led by an archbishop, and 
it forms part of the global Anglican Communion. A system 
of geographical parishes is organized into 33 dioceses, each 

Inside a Sunday School classroom at All Saints Cathedral, Nairobi 

Box 3.3. Kenya’s Catholic Sistersa  

Little heralded, Catholic sisters play vital roles in many 
areas of development, above all in schools and health 
centers, but also in care of orphans and vulnerable 
children, rural development, and many other 
areas. �ere are some 150 women’s religious orders 
(sisterhoods) and approximately 5,000 nuns. �e 
Association of Sisterhoods of Kenya website reports 
that 250 women register as novices each year. �ey 
are active in Small Christian Communities (SCCs), 
of which there are an estimated 45,000 in Kenya. �e 
oldest orders include the Institute of the Blessed Virgin 
Mary (Loreto Sisters), Consolato Missionary Sisters, 
Franciscan Missionary Sisters for Africa, Holy Rosary 
Missionary Sisters, and Mercy Sisters. �ey formed the 
Association in 1962. Some of the larger congregations 
today include the Assumption Sisters of Nairobi and 
Eldoret, Benedictine Sisters of our Lady of Grace 
and Compassion, Salesian Sisters, Comboni Sisters, 
Dimesse Sisters (Daughters of Mary Immaculate), 
Felician Sisters, several Franciscan orders, Incarnate 
Word Sisters CVI, Loreto Sisters, Little Daughters 
of St. Joseph, Little Sisters of St. Francis Assisi, Little 
Sisters of St. Joseph, Sisters of Mary Kakamega, Sisters 
of St. Joseph Benedict Cotolengo, and Sisters of St. 
Joseph of Mombasa.

a Directory of Women Religious Institutes in Kenya (An 
Association of Sisterhoods of Kenya, 2013), http://www.asec-
sldi.net/ken0007/FINAL%20Directory%20of%20AOSK.pdf.
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headed by a bishop, with dioceses divided into archdeaconries 
headed by a priest. Parishes are headed by a rector, with sub-
parishes headed by lay readers. �e synod is the governing 
council of the church as a body through three houses: the 
House of Bishops, the Clergy, and the Laity. �e Alliance 
High School, one of Kenya’s leading schools, was inaugurated 
in 1926 at Kikuyu by the Alliance of Protestant missions. 
In 1954, Anglicans, Presbyterians, and Methodists jointly 
established St. Paul’s United �eological College in Limuru. 
Today, St. Paul’s is a Christian chartered university o�ering a 
broad theological education with its main campus in Limuru 
and other campuses in Nairobi, Nakuru, and Machakos. �e 
Reformed Church of East Africa joined the Anglican Church 
in 1973. In 1956, Church Army, an Evangelistic and social 
welfare arm of the Anglican Church, began work in Kenya. 
�e �rst mothers’ union members were admitted at Kabete 
church; the union was started in Kenya in 1918 by European 
women. �e Anglican Development Services (ADS-Kenya) is 
charged with the church’s development issues.94 

�e Presbyterian Church of East Africa (PCEA)95 consists 
of about 10 percent of Kenya’s population. Early missionaries 
from Scotland, notably Dr. John Arthur, combined business 
with evangelizing. After a somewhat turbulent early history 
and various schisms, the mission was handed over to the 
Church of Scotland and focused among the Kikuyu and Meru 
people.96 In 1920, the �rst Kenyan elders were ordained. In 
1946, the Gospel Missionary Society (GMS), an American-
oriented church based at Kambui in Kiambu, joined the 
overseas Presbytery of Kenya, a catalyst for church growth and 
o�cial formation of the denomination. Today the church has 
over 1,000 congregations, 310 parishes, and 54 presbyteries, 
divided into �ve regions. �e PCEA maintains relations with 
the Church of Scotland, the United Church of Canada, the 
Presbyterian Church (USA), the Reformed Church of America, 
and the Presbyterian Church in Ireland. It has been a pioneer 
in education and medical work, founding Kenya’s �rst hospital 
in 1908. It now maintains three hospitals and several health 
centers, two schools for deaf children, a home for the elderly, 
and a home for destitute children. It sponsors 700 schools, 
both primary and secondary. 

�e Methodist Church of Kenya (with membership around 
450,000) began as United Methodist Free Church in 1882 
from a base in Ribe. It works today in several regions of Kenya, 
with ministers from almost all ethnic groups. It became 
autonomous in 1967. �e church sponsors over 140 schools, 
one hospital, 10 clinics, three agricultural training centers, 
15 youth polytechnics, the Kenya Methodist University, and 
two guesthouses. It runs St. Paul’s University together with 
other churches. 

�e Africa Inland Church (AIC),97 one of Kenya’s largest 
Protestant churches, has about four million members. It grew 
from the Africa Inland Mission (AIM) and is still closely tied to 
AIM. AIC has 15 bishops and a national o�ce in Nairobi. �e 
church runs about 20 Bible training centers for missionaries and 
church leaders. Projects focus on evangelism and community 
development, including health, agriculture, animal health, 
income generation, water development, and education. AIC 
has a strong mission program.98 

�e Evangelical Lutheran Church in Kenya (ELCK) is a 
member of the Lutheran World Federation, which it joined 
in 1970, and the International Lutheran Council. It was born 
out of the missionary work of the Swedish Lutheran Mission 
in 1948 (SLM). In 1973, the name was changed to ELCK with 
three districts: North, Kisii, and Nyanza districts.

�e Holy Archdiocese of Kenya is an Eastern Orthodox 
Church diocese that is under the jurisdiction of the Greek 
Orthodox Patriarchate of Alexandria and All Africa. �e 
Orthodox community of Kenya is the largest on the African 
continent with about a million parishioners. �e Kenyan 
Archdiocese of the Alexandrian Patriarchate has about 200 
churches, dozens of church parochial schools, and a seminary. 

Quakers in Kenya make up about half of the world’s Quakers 
(Kenya has the largest body of Quakers in a single nation), with 
about 130,000 members of the Religious Society of Friends 
(according to the Friends World Committee for Consultation, 
2000). �e Quaker faith has been thriving in Kenya for over 
100 years. �e Society of Friends was the �rst Christian group 
to minister to the Luhya people in western Kenya. From 
that small beginning, Quakerism spread throughout Kenya, 
although it is still concentrated in the western area. East Africa 
Yearly Meeting (EAYM), set up in 1946, has morphed into 
nearly 20 yearly meetings, though all come together under 
the umbrella of Friends Church Kenya. Some mission work, 
notably social services, is ongoing, concentrated in the Turkana/
Samburu districts in northern Kenya. Friends United Mission 
has an Africa o�ce in Kisumu, and shared projects continue.99

�e Seventh-day Adventist Church (SDA) traces its �rst 
missionaries to the early twentieth century and is active today 
in Kenya. In 2012, the SDA Church East Africa Union was 
reorganized into the Kenya Union Mission, which further 
split into two East and West Kenya Union Conferences. 
SDA’s services include Adventist University of Africa, which 
provides theological training to pastors across Africa. SDA 
also operates several other universities and many secondary 
schools. �e territory of eastern Kenya and Somalia comprise 
the Central Kenya, Central Rift Valley, Nyamira, and South 
Kenya Conferences and Kenya Coast Field. �ere are 2,832 
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churches, with a total membership of nearly 500,000. SDA’s 
development arm, ADRA (Adventist Development and Relief 
Agency) has signi�cant projects in Kenya. �e church runs 
Kendu hospital, clinics, and dispensaries.

Other signi�cant Protestant denominations include Baptist 
churches, the New Apostolic Church, United Pentecostal 
Church International, and Branhamism.100 �e Church 
of Jesus Christ of Latter-day Saints today has over 10,000 
members in 39 congregations in Kenya. �ey have two family 
history centers in Kenya and an employment resource center in 
Nairobi. �e Kenya Mennonites, o�cially associated with the 
Mennonite World Conference, reported 11,800 members in 
140 congregations in 2006.101  

African Instituted Churches (AICs)102 constitute one of 
the most remarkable phenomena of church growth in the 
twentieth century. 103 �e varied terms applied to them are 
telling: “African independent” indicates that these churches 
originated in Africa with no foreign �nancial or ecclesiastical 
control. “African initiated” indicates that the churches were 
started as a result of initiatives in African countries but 
they may be a�liated with wider bodies that include non-
African members. “African indigenous” indicates that they 
have retained an African ethos and that their ideology has a 
distinctive African �avor. “African instituted” hints that their 
establishment and growth have taken place on African soil 
under the initiatives of Africans.104 AICs �nd their norms in 
early Christianity. Some were formed by breaking away from 
the early missionary churches, often inspired by a charismatic 
individual or in reaction against Western or colonial norms. 
Some are described as nationalist, in the sense that they were 
associated with independence movements, but what is essential 
is that they vary widely.

Data are complicated by various factors, but adherents of 
AICs in 2000 were estimated at at least 54 million; they are 
probably growing faster than any other churches on the African 
continent.105 With more than 6,000 such groups in Africa, the 
number in Kenya is estimated at about 700, and they represent 
an estimated 25 percent of Christians. An important feature 
is that they tend to be concentrated in poor areas, both rural 
and urban slums; this has also contributed to limited resources 
available to them.106 Many AICs have seen wisdom in tacit 
support to the authorities in power, which has translated 
historically into limited direct political involvement, especially 
where opposition to government policies or contesting power 
is at stake.

AICs do not follow the pattern of the old European 
denominations. �eir focus tends not to be on doctrine 
and statements of faith. Not all the AICs are Pentecostal or 
charismatic, but the majority re�ects this emphasis. Most of 

them practice healing and exorcism—speaking in tongues and 
prophecy have an important place in their church life (echoing 
the role of a traditional tribal witch-doctor or medicine man). 
�e fact that Western missionaries often did not believe 
in divine healing and prophesying—or gave them a minor 
role—meant that Africans were encouraged to join the new 
independent churches that catered to these needs. Each church 
has distinctive features, but a common thread is their appeal to 
those who have felt marginalized.107 

AICs in Kenya vary widely, though leaders of AICs have sought 
to establish common standards linked to Christian doctrine. 
At one extreme are some that make no claim to be Christian: 
�e Tent of the Living God,108 for example, was founded 
in 1987 and has been marked by traditional Kikuyu ways. 
Mungiki, a secretive gang and banned organization appealing 
to ethnic roots, was probably a breakaway from the Tent.109

Other prominent churches that fall under the AICs umbrella 
include the African Independent Pentecostal Church of Africa, 
the Akurinu, the African Brotherhood Church, and the Roho 
Churches. �e AICs are dynamic and adapt constantly. �e 
Organisation of African Instituted Churches (OAIC) is a 
continent-wide institution based in Nairobi. It grew under the 
patronage of the Coptic Orthodox Church (see below).110 

Evangelicals, Pentecostals
Perhaps the most dynamic and fastest growing churches 
in Kenya fall under the broad heading of evangelical and 
Pentecostal. �ey represent a large number of very di�erent 
and often new entities, some very large (Nairobi Chapel, for 
example), and some small or short lived. With an estimate of 
38,000 churches falling roughly into this category, gathering 
precise de�nitions and accurate knowledge is problematic. 

An important landmark in understanding the evolution of 
these churches is the East African Revival, a renewal movement 
within evangelical churches during the late 1920s and 1930s. 
Originating at a CMS mission in what is now Rwanda, the 
movement spread during the 1930s and 1940s, contributing 
to the growth of Christian churches and in�uence of many 
missionaries.

In explaining and distinguishing di�erent denominations as 
either evangelical or Pentecostal churches, several strands are 
de�ned with some overlap among them. 

Many mainline Protestant churches identify themselves as 
evangelical, with many belonging to the National Council 
of Churches of Kenya (NCCK); they include (largely for 
historical reasons) many churches based in Kikuyu and Luo 
communities. Among them are the large Africa Inland Church 
(AIC) but also Deliverance Church and Redeemed Gospel 
Church.111 Another group is a�liated with the Evangelical 
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Fellowship of Kenya (EFK), an umbrella body formed in 1976 
of mostly Pentecostal and charismatic churches.112 �e latter 
group has tended to be less involved in political matters, in part 
because they have less “cover” from external support. 

�e di�erent strands have evolved in di�erent historical eras. 
A Pentecostal evangelist founded the African Israel Church 
Nineveh in 1942 after breaking with the Pentecostal Assemblies 
of Canada. Two signi�cant Pentecostal denominations 
emerged: the Pentecostal Evangelical Fellowship of Africa 
(started by U.S. missionaries in 1944) and the Full Gospel 
Churches of Kenya, started by Finnish missionaries in 1949. 
In 1957, American evangelist T.L. Osborn set up a mission on 
the Kenyan coast with an emphasis on healing and readiness 
to confront issues like witchcraft. After independence in 
1963, indigenous churches grew rapidly and many foreign 
missionaries arrived. In 1967, American Pentecostal Dale 
Brown founded the Kenya Assemblies of God, which joined 
with the Assemblies of God (USA) in 1972. It was Nairobi’s 
fastest growing denomination, reporting an annual growth rate 
of 38 percent. �e Pentecostal Deliverance Church of Kenya 
was founded in 1970, an indigenous ministry that attracted 
urban youth. �e Deliverance Church became an important 
member of the EFK. Between 1972 and 1986, the number of 
Pentecostal churches in Nairobi doubled, with televangelism, 
prosperity theology, and crusades by Western preachers 
increasingly signi�cant. In early 2006, American Pentecostal 
preacher T. D. Jakes drew nearly one million people to Uhuru 
Park in Nairobi. 

Scholar Paul Gi�ord points to middle-class Pentecostalism 
as an important, even dominant strand of contemporary 
Pentecostal churches in Kenya, with many people leaving 
mainline churches for newer churches like the Nairobi 
Pentecostal Church and Nairobi Chapel. Hallmarks of these 
churches are independence and �exibility, in approach (to the 
HIV/AIDS issue, for example) and music and social activity. 
Core messages tend to focus on leading a moral life and social 
responsibility. Another important strand is a wide range of 
churches that focus on what is often termed the “prosperity 
gospel.” Many are “Kenya grown,” but others have ties to 
other regions, notably the United States and South Africa. 
Living Faith Church Worldwide is better known as Winners’ 
Chapel, and was founded in Lagos, Nigeria, in 1983. Gi�ord 
also notes a category he calls “proto-Pentecostal” that includes 
the Redeemed Gospel Church, the Deliverance Church, 
and Chrisco. �ey have “taken on faith, success, prosperity, 
seemingly driven by market forces to provide what people 
want.”113 �e “natural home” for such Christianity is, he 
argues, the cities. “Crusades” are a major phenomenon in 
Kenya’s cities, drawing huge crowds. �ese churches are 
associated with wealth. One side product is a series of highly 
publicized scandals because of outright fraud. Another feature 

of contemporary urban Christianity in Kenya is “business 
management” Christianity, often linked to approaches 
inspired by the prosperity gospel.

Contemporary Islam in Kenya

�ough precise numbers are contested, approximately 11 
percent of Kenya’s population is Muslim, with many living on 
the coast and in the northeast. Islam has a longer history than 
Christianity in Kenya, though it has remained geographically 
focused in urban coastal communities, with a nomadic 
community near the Somali border. �e vast majority of 
Kenyan Muslims follow Sunni Islam and the Sha�’i school 
of jurisprudence. �ere are, however, sizeable populations of 
Shia and Ahmadi adherents. Most Shias are Ismailis, descended 
from or in�uenced by oceanic traders from the Middle East 
and India. As noted above, colonial history shaped where 
most Muslims live, as well as speci�c legal provisions that are 
re�ected in the 2010 constitution. 

Box 3.4. Religious Media

Kenya has an active religious media and religious 
topics are regularly reported in mainstream media. �e 
Pentecostal churches are those most closely linked to the 
media and to the revolution it is undergoing. Kenya has 
many religious radio stations and a Christian TV station. 
Some programs are broadcast from the United States.

Jamia Mosque, Nairobi
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Colonial development policies and investment live on in the 
sharp inequalities that mark Kenya’s contemporary geography. 
Regions that were relatively neglected during the colonial 
and post-colonial eras include the Coast, North Eastern, and 
Rift Valley Provinces, where today education, infrastructure, 
and agricultural production lag behind. It is in these areas 
that Kenya’s Muslim populations are concentrated. �is has 
contributed to a sense that Muslims were marginalized, a 
perception reinforced by the Christian dominance of politics 
and many social and economic institutions.

�e activities of the extremist group Al-Shabaab and the terrorist 
incidents in Nairobi, Garissa, and other regions, have both 
heightened attention about the roles of Kenyan Muslims and 
accentuated tensions between Christians and Muslims. It has 
also posed practical problems, including how to accommodate 
a growing and increasingly devout Muslim population in public 
schools founded and often funded by churches. 

Other Religious Communities

Several minority religious communities play large roles in 
Kenya’s economy and society, notwithstanding small numbers. 
�ey include Hindu, Sikh, Jain, and Goan communities of 
migrants from the South Asian subcontinent.

Hindus114 have a strong presence and are well integrated into 
Kenyan society. �e history of their migration and settlement 
is only known in a patchy fashion. Many historical documents 
did not classify the Indian migrants to Africa by their religion. 
Indian migration to what is now Kenya began with the 
construction of the Uganda railway between 1896 and 1901. 
An estimated 32,000 indentured laborers were recruited from 
British India; many died during the railway’s construction, 
including those famously killed by the Tsavo lions. Many of the 

Box 3.5. Race and Status for Swahili Muslims  

Muslim solidarity in Eastern Africa has historically been 
splintered between Arab Muslims and African ethnic 
groups that converted to Islam. Swahilis, with a mix of 
Arab and African ancestry, have long had di�culty de�ning 
themselves between these groups. During the nineteenth 
century, under Omani rule in Zanzibar, Arabs held sole 
administrative power and viewed the Swahilis as beneath 
them. Competition among the Germans and British for 
the coastal area from the 1880s through 1897 preserved the 
special status of the Arabs and Swahilis. Within the newly 
created British protectorate, a double administration was 
created with Arabs alongside Europeans. 

In an e�ort to improve their status, Swahilis sought to be 
viewed as Arabs. �ey also di�erentiated themselves from 
African Muslims, calling themselves Wazaliwa (those who 
were born Muslim).a Swahilis and African Muslims had 
separate mosques and celebrated Maulidi separately. �e 
British also treated the Swahilis as superior to African 
converts; the latter were not given land rights in the region 
from which they came.

On the eve of independence, Swahilis faced a dilemma, as 
the fate of the coastal strip became the primary concern for 
its residents. In 1952 Swahilis in Mombasa were o�cially 
recognized as Arabs and were registered as such in elections 
in 1957 and 1961. As the end of colonialism seemed 
imminent, would Swahilis side with black Africans or with 
Arabs? Swahilis did not have the full support of Arabs, 
and many African leaders, especially Christians, distrusted 
Swahilis. Some Swahilis and Arabs supported separation 
of the coastal strip from Kenya (mwambao), and they 
created the Coastal Peoples Party in hopes of preserving 
the inhabitants’ special rights. Black Africans, including 
Christians, Muslims, and animists, wanted the province to 
integrate with Kenya. In 1963 the British government and 
Sultan of Zanzibar signed an agreement to annex the coast 
to Kenya, compensate the Sultan, and guarantee human 
rights and freedom of religion for residents. 

Ethnic-political divisions between Arabs and African 
Muslim converts persist today, with Swahilis a�liating 
on one side or the other. Claims of discrimination among 
Muslims along racial lines have been made for access to 
religious leadership posts as well as access to jobs. 

a Arye Oded, Islam & Politics in Kenya (Boulder: Lynne Rienner, 
2000).

BAPS Shri Swaminarayan Mandir Hindu temple in Nairobi
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Box 3.6. Somali Kenyans and Marginalization 

Ethnic Somali Kenyans have a long history of tensions 
and marginalization. Most live in the northeastern region 
and are pastoralists. Other Somali Kenyans have long 
engaged in commercial activities and are found primarily 
in Nairobi’s Eastleigh neighborhood and in Mombasa. As 
Kenyan independence neared, a movement grew among 
Somalis who sought secession and union with Somalia. 
A referendum was eventually passed in 1959 in the 
Northeastern Province calling for secession. When this was 
ignored, groups of armed Somali Kenyans called shiftas 
clashed with Kenyan security forces. �e Shifta War lasted 
from December 1963 to 1968. �e secessionist movement 
disintegrated, but actions of Kenyan security forces at 
Wagalla airstrip near Wajir in 1984 further isolated the 
Kenyan Somali community; the army moved up to 5,000 
male Degodia (a Kenyan Somali sub-clan of the Hawiye) 
to the airstrip for interrogation, allegedly holding them 
for �ve days without food or water and executing more 
than 300. �e government declared a state of emergency, 
silencing witnesses and banning writings about the event, 
which were not formally acknowledged until after 2002.a  

�e Somalia con�ict has brought closer scrutiny of ethnic 
Somalis by the Kenya government. By 1989, rising 
security risks linked to the con�ict and growing refugee 
numbers from Somalia led the Kenyan government 
to require Somalis (both Kenyan citizens and resident 
Somali nationals) to carry a special identi�cation card. 
Screenings of Somalis lasted until 2002.b Following 
the 2001 terrorist attack in the United States, Kenya 
sided closely with the U.S. global war on terror, which 
included a renewed focus on Somalia. Somali Kenyans 
and Somali refugeesc continue to be viewed as potential 
security threats in part due to their religious a�liations 
and the tactics of Al-Shabaab.

 a �e Wagalla massacre was investigated by the “Truth, Justice, 
and Reconciliation Commission” set up in 2008 and called 
the worst violation of human rights in Kenyan history. See 
David M. Anderson, “Remembering Wagalla: state violence in 
northern Kenya, 1962–1991,” Journal of Eastern African Studies 
8 (2014): 658-676.

b Donovan C. Chau, “�e fourth point: An examination of 
the in�uence of Kenyan Somalis in Somalia,” Journal of 
Contemporary African Studies 28 (July 2010): 297-312.

c For more, see Elizabeth Stoddard, “Refugees in Kenya: Roles 
of Faith,” (Berkley Center for Religion, Peace, and World 
A�airs: November 2015), http://berkleycenter.georgetown.edu/
publications/refugees-in-kenya-roles-of-faith.

laborers settled in what was then the East Africa Protectorate 
and were joined by their families. Most early settlers came 
from Gujarat and Punjab. Many also engaged in trade, 
especially in Nairobi. Unlike black Africans, Asians were 
permitted to live legally in Nairobi, which was then a white 
settler town.

�e Kenyan Hindu community has tended to be averse to 
public exposure of their religious a�liation, in part because 
Hinduism is generally a non-missionary religion. Hindus 
comprise an estimated 70 percent of the total Indian 
population in the African diaspora and are mainly urban 
dwellers with a vast majority involved in trade and commerce. 
Hindu communities in Kenya have tended to be divided 
into various sectarian and sub-ethnic groups, some of them 
mutually exclusive. Criteria for subdivision vary but may 
include factors such as their area of origin in India, religious 
sect, dialect, ethnicity, occupation, and social status. Most of 
the Hindu immigrants came from Gujarat, Sindh, Kutchi, 
Punjab, Tripura, Kerala, Kannada, and Maharashtra, located 
on the southwestern and western coastline of India.115

�ere are an estimated 20,000 Sikhs and 14,000 Jains in 
Kenya. �eir active communities are involved in many 
development activities, most speci�cally related to their 
communities.

Other active minority faith communities in Kenya include 
the Baha’i (estimated 40,000), Jews (estimated 400), and 
Brahma Kumaris. All have played innovative roles in various 
development activities. 

�e Kenya Baha’i community traces its origins to the 1950s 
when Baha’i teachers began outreach in Nairobi. While precise 
statistics are not readily available, the community today may 
include some 40,000 people concentrated in Nairobi and the 
western counties. As it is globally, the Kenyan community is 
intentional in its engagement on national and global issues 
and in its commitment to core principles like equality and 
participation. �is translates into the focus on the interests of 
Baha’i communities in di�erent parts of the country. Many 
community activities thus re�ect local initiatives focused 
on topics like environment, education (mostly spiritual 
formation), health, and con�ict resolution. During the 
2007-2008 violence, the community played local mediation 
roles and provided support and protection to those at risk. 
�e community’s commitment to interreligious dialogue 
is re�ected in active participation in national interfaith 
organizations.
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Box 3.7. Ali Mazuri

Ali Mazrui, who died in 2014, dominated the �eld of 
African Studies for 50 years. An intellectual giant, he 
helped shape academic and scholarly understandings of 
Africa during a critical period, for Africa and for global 
history.a 

Mazrui was born in Mombasa, Kenya, into a prominent 
Muslim family. His father was the Chief Kadhi of 
Kenya, the highest legal authority on Islamic law. �e 
Mazrui clan ruled Mombasa in pre-colonial times and 
was powerful during British colonial rule. 

Mazrui attended Qur’anic schools, and then earned a 
B.A. from the University of Manchester in the United 
Kingdom, an M.A. from Columbia University in New 
York, and �nally a Ph.D. from Oxford University. 
His research interests ranged from African politics to 
international political culture, as well as North-South 
relations. Beyond colonialism, Mazrui focused on three 
facets of Africa’s history: the classical Mediterranean 
world, Africa’s interaction with the Semitic peoples, 
and the impact of Islam on the continent. 

A widely known public intellectual, Mazrui witnessed 
the ebbs and �ows of local and global events a�ecting 
Africa and the Muslim world. �e anti-colonial 
revolutionary struggles across the continent provided 
a compelling backdrop for Mazrui to project the hopes 
and dreams of millions of people. Mazrui was also an 
early critic of the type of African communism that 
developed in the post-colonial era, which he saw as yet 
another dimension of Western in�uence. He provided 
a critical assessment of African neo-liberal economics 
while remaining committed to the notion of African 
liberalism as a concept emerging from the historical 
experiences of the continent and its diverse people. He 
o�ered constructive analysis of Islam’s role in society 
and the emergence of Islamism, at the same time 
rejecting the emerging violence in many parts of the 
Muslim world. His many books include Towards a Pax 
Africana (1967) and �e Political Sociology of the English 
Language (1975). 

a  “An intellectual giant: Ali Mazrui (1933-2014),” Al Jazeera,  
October 18, 2014, http://www.aljazeera.com/indepth/opinion/ 
2014/10/an-intellectual-giant-ali-mazru-201410177120665454 
.html.

NATIONAL UMBRELLA RELIGIOUS 
ORGANIZATIONS

National Council of Churches of Kenya (NCCK) 

NCCK traces its origins to 1913. Today, it encompasses 27 
member churches and 17 Christian organizations that work 
collaboratively to further the holistic development of Kenya.116

�e organization was originally named the United Missionary 
Conference, but through the years evolved to be, sequentially, 
the Federation of Missions, Alliance of Protestant Missions, 
Kenya Missionary Council, Christian Council of Kenya, and 
National Christian Council of Kenya, until it took its current 
name in 1984.117  NCCK is open to all Christian churches, 
regardless of denomination.118 It has nine regional o�ces. 

NCCK works in close collaboration with its member churches 
and organizations to implement programs at the grassroots 
community level. It functions by �rst promoting unity, 
fellowship, and dialogue among its members, and then using 
its networks to manage programs that meet the emerging needs 
of its regional communities. NCCK operates in two main 
areas: capacity building for membership and governance and 
social services. �ese broad categories include many speci�c 
program areas such as refugee services, family and community 
health, education, environment, economic empowerment, 
peacebuilding, and constitutional reforms. 

Organization of African Instituted Churches (OAIC)

�e OAIC, a continent-wide organization founded in 1978, 
has been headquartered in Nairobi since 1982, with a Kenya 
chapter that has taken form since the early 1990s. �e AICs are 
an important part of Kenya’s religious history and present and 
are growing today with many new AICs emerging (including 
many calling themselves Pentecostals). Before 1978, no speci�c 
organization had represented or supported them as a group; 
they often were barely recognized by mainline Christian 
churches. Most AIC leaders had little formal education, and 
many came from the ranks of the poorest and most vulnerable 
in society. It was in this context of marginalization that Pope 
Shenouda III of the Egyptian Coptic Church invited various 
African AIC leaders to meet in Cairo; Coptic Church patronage 
and support for the new organization grew from there. 

OAIC’s original objectives were to provide a forum for AIC 
leaders to share concerns and promote fellowship. OAIC 
initially kept a low pro�le, but over the years it has become 
increasingly active and visible. Its focus is on theological and 
biblical education for its members, including promoting 
Sunday schools.119 OAIC has also been involved in direct 
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project support, with a focus on participatory development at 
the grassroots level. �is included an HIV/AIDS component 
in the 1990s that is now run in tandem with other community 
development activities as a “livelihoods and HIV” program. 
Other development initiatives it facilitates include savings and 
credit associations to support micro-enterprises. �e church 
associations tend progressively to take on stronger interest in 
community activities, such as care of orphans, other vulnerable 
children, and widows. OAIC may provide support by engaging 
with local authorities over the rights of orphans to inherit land 
and attend school. OAIC has been especially active in the area 
of food security and smallholder agricultural development.

In 1996, OAIC became a member of the All African Conference 
of Churches (AACC), and it has working relationships with 
other African evangelical faith-based groups. It works closely 
with NCCK, the Ufungamano Inter-Religious Forum, and the 
Inter-Religious Council of Kenya (IRCK).

Evangelical Alliance Kenya (EAK)

A national umbrella organization for Kenya’s evangelical 
churches, EAK was established in 1975. Originally it was 
Evangelical Fellowship of Kenya under the auspices of the 

Association of Evangelicals in Africa (AEA). EAK is a member 
of the World Evangelical Alliance (WEA), which has over 
650 million members globally. EAK’s vision is “to empower 
the evangelicals to bring God’s transforming grace to the 
people of Kenya through a united prophetic voice and holistic 
ministries.”120 It is thus focused on evangelism, with a robust 
set of objectives that include providing a national forum for 
partnership, networking, and fellowship among the members, 
as well as advocacy and leadership on issues “a�ecting the 
spiritual, social, and physical welfare of the nation”; training 
and capacity building; research, study, and assistance to member 
churches and groups; and facilitating con�ict resolution and 
peacebuilding within and outside of EAK.

Supreme Council of Kenya Muslims (SUPKEM)121 

SUPKEM is one of the largest Muslim umbrella organizations 
in Kenya. Formed in 1973, it aims to enhance the political 
participation and voice of Muslims. �eir board is distinctive 
among religious umbrella organizations in that it includes 
both Muslim religious leaders and Muslim professionals. 
�eir organizational purpose is to build unity among Muslim 
communities in Kenya, help coordinate the activities and 
networking of Muslim NGOs and community organizations, 
and speak on behalf of the Muslim community to national and 
regional leaders. SUPKEM regularly participates in national 
debates through news outlets and actively communicates with 
the government on a wide range of issues: peace and security, 
health, education, and corruption. In addition to its advocacy 
programs, SUPKEM has several operational initiatives in the 
areas of health and education, integrating a faith perspective 
in order to better reach the Muslim community. SUPKEM’s 
member organizations include: the African Youth Charter and 
the Muslim Judicial Council.122 

Council of Imams and Preachers of Kenya (CIPK)

Established in 1997 and headquartered in Mombasa, CIPK acts 
as a coordinating body for the Muslim scholars and religious 
leaders of Kenya. CIPK helps facilitate dialogue to reduce 
tensions and build capacity of the Muslim community on a 
national level. �e council believes that religious leaders play 
a vital role in Kenyan society and should be involved in the 
promotion of constructive development in social, cultural, and 
political sectors. As an organization, CIPK strives to encourage 
peace, cooperation, and stability between the di�erent religious, 
ethnic, and political groups in Kenya through advocacy, capacity 
training, and education initiatives. As a FIO, CIPK utilizes 
existing Muslim networks to implement their projects while 
bringing communities together to encourage cooperation and 
unity among Kenyans. CIPK has regional o�ces in Western, 
Eastern, North Eastern, Nyanza, and Rift Valley Provinces.123 

Sikh Temple in South C, Nairobi



44 WORLD FAITHS DEVELOPMENT DIALOGUE — MARCH 2017BERKLEY CENTER FOR RELIGION, PEACE & WORLD AFFAIRS AT GEORGETOWN UNIVERSITY

Box 3.8. The Kenyan Ismaili Community and the Aga Khan Development Networka 

The Kenyan Ismaili community has played important roles in Kenya’s history and, notably through the Aga Khan 
Development Network (AKDN), is actively involved in many development activities. It is small in numbers but large 
in influence and impact.

Ismailis from the Indian sub-continent migrated to East Africa in significant numbers in the second half of the 19th and 
early twentieth centuries. They have thrived in Kenya although they have faced challenges over the years. In 1945, the 
community created the East African Muslim Welfare Society (EAMWS). By the 1950s EAMWS was already engaged 
in an effort to train businessmen, agriculturalists, and professionals. Thus the community has focused on development 
and eschewed involvement in politics. 

Events in 1972 were something of a watershed for the East African Ismaili community, including in Kenya, drawing 
the community directly into the politics of race and discrimination in the region. Then President Idi Amin expelled 
Ismailis and other Asians from Uganda, although they were citizens and had lived there for generations. The community 
has recovered and continued its leadership in establishing major social welfare and economic development institutions, 
including schools and community centers and a modern, fully equipped hospital in Nairobi. The Diamond Jubilee 
Investment Trust (now Diamond Trust of Kenya) and the Jubilee Insurance Company are major players in national 
development. Both are part of the Aga Khan Fund for Economic Development (AKFED), which translates profits from 
these companies into ventures that support employment and agricultural development.

The personal interest of the His Highness Prince Karim Aga Khan, the forty-ninth hereditary Imam of the Shia Imami 
Ismaili Muslims, has played important roles in the Kenyan Ismaili community’s history and development approach. 
Born in Geneva, he spent his early childhood in Nairobi and has traveled often to Kenya. He succeeded his grandfather 
Sir Sultan Mahomed Shah Aga Khan on July 11, 1957. The Aga Khan leads AKDN, which works in over 30 countries 
(Kenya prominent among them) and employs about 80,000 people worldwide. AKDN works through several 
independent entities, which include the Aga Khan Academies (AKA), Aga Khan Agency for Habitat (AKAH), Aga 
Khan Agency for Microfinance (AKAM), Aga Khan Education Services (AKES), Aga Khan Foundation (AKF), Aga 
Khan Health Services (AKHS), Aga Khan Trust for Culture (AKTC), and Aga Khan University (AKU).b 

AKDN emphasizes notions of pluralism, non-denominational engagement, and creating a shared concept of the 
common good and of a common humanity. It does not lead with “a theological chin.” The starting point is respect for 
the traditions of all and no tradition is meant to exclude another. 

“It’s a bit like teaching children about the environment—the environment is rich because it is diverse. It is not 
impoverished by the fact that not all plants look the same, not all birds tweet the same, not all animals look the same. 
If there’s diversity in creation, the implication is that that applies for human beings also. By making that move to 
acknowledge diversity, we can then build on those things where there’s a common ethical vision so that the fact that we 
differ in what we do in our churches, or mosques, or temples doesn’t have an impact on what we do outside, to build 
society together.”c 

a  Michael Adam, ed., Indian Africa: Minorities of Indian-Pakistani Origins in East Africa (Nairobi, Mkuki na Nyoto, 2015).
b  “Organisation Information,” AKDN, accessed January 23, 2017, http://www.akdn.org/about-us/organisation-information.
c  Azim Nanji (Special Advisor to the Provost at the Aga Khan University), interviewed by Katherine Marshall of WFDD, April 2015.
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CIPK also works with several Kenyan government ministries 
and international development actors (UNFPA, Path�nder 
International, and Chemonics) to broaden the reach and scope 
of their work.124 

RELIGIOUS LEADERS ENGAGED  
IN POLITICS

�e role of Christian churches, especially in politics, is 
woven in complex ways through Kenya’s pre- and post-
independence history. Churches were identi�ed with the 
independence movement as well as with colonial rule—with 
the struggle for democracy as well as authoritarian tendencies. 
Agbonkhianmeghe J. Orobator, Jesuit priest and scholar, 
identi�es three distinct phases of church-state relations 
following the end of the colonial era. Under Kenyatta, the 
churches assumed a cooperative role, with ecclesiastical bodies 
such as the Kenya Episcopal Conference (also known as the 
Kenya Conference of Catholic Bishops, KCCB) acting as the 
“conscience of society.”125 �is came in the form of pastoral 
letters and exhortations to public o�ce holders. With the 
descent into authoritarianism under Daniel arap Moi, various 
individual church leaders moved to an oppositional role, 
publicly denouncing speci�c political �gures and encouraging 
emerging civil society and alternative politics. Leaders gave 
political sermons and called for Christian social ethics as a 
guide to political action. �e third phase, beginning as the 
2007 post-election crisis unfolded, saw many church leaders 
as part of the problem, as they supported political candidates 
based on ethnicity, and thus played contradictory roles on 
matters of governance. �e current context is shaped by 
reactions to that turbulent period in important respects, 
notably in the continuing responses to the ever-present 
specter of regional terrorism that has shone a spotlight on 
religious extremism and driven wedges between Christian 
and Muslim communities. 

Oppositional Roles of Religious Leaders

Religious leaders reacted during Moi’s presidency by taking 
a largely oppositional role in politics. As it became clear 
that Moi sought to replace Kikuyu leadership, put in place 
by Kenyatta, with his own Kalenjin supporters, Kikuyu-
dominated church leaders responded in defense. �is 
eventually drove a wedge between the Anglican Church and 
the Africa Inland Church (AIC), of which Moi was a member. 
Prior to this period of tension, religious leaders had reacted 
strongly, notably opposing Moi’s replacing secret ballots 
with queue voting in 1986 (the clergy were concerned that 
their political preferences would be public, so Moi o�ered 
them an exemption). Still, Anglican Bishops Henry Okullu, 

Alexander Muge, and David Gitari, as well as Presbyterian 
Timothy Njoya were vocal opponents.126 

Leading up to the 1988 general elections, NCCK, under 
the leadership of Methodist Samuel Kobia, coordinated 
the involvement of churches. In response, Moi convinced 
the AIC and others to leave—and oppose—the NCCK. In 

Box 3.9. African Council for Accreditation and 
Accountability (AfCAA)a  

Financial management and integrity of religious 
institutions pose both practical issues in many 
communities and in�uence public perceptions of 
religious roles in development. Valentine Gitoho, who 
has a long history working with di�erent religious 
institutions, has helped to develop and lead (as 
executive director) AfCAA, an accreditation body that 
supports and serves Christian organizations. AfCAA’s 
mission is to bring about public trust in organizations 
through advocacy, raising awareness, and accreditation, 
in compliance with biblical standards. AfCAA was 
established in 2013, as an Africa-wide organization, 
based in Kenya. It has the support of Christian 
umbrella organizations (AEA, AACC, OAIC) and 
draws on several relevant professions. AfCAA shares 
the values of transparency and accountability of 
the United States Evangelical Council for Financial 
Accountability (EFCA), and ECFA has helped in 
forming and developing the organization. A focus 
is the progressive development of the accreditation 
standards, which are available on the website.b All are 
grounded in scripture, and AfCAA describes itself as 
evangelical. Gitoho emphasizes that the organization 
is forthright in stating that lack of transparency and 
accountability pave the way for corruption. If these 
imperatives are not addressed, Christian organizations 
“will become irrelevant as public trust is eroded… If we 
don’t do something to change we are at the risk of being 
irrelevant to the next generation.” 

a See “A Discussion with Valentine Gitoho,” Berkley Center for  
 Religion, Peace, and World A�airs, accessed February 4, 2017,  
 https://berkleycenter .georgetown.edu/interviews/a-discussion- 
 with-valentine-gitoho-�nancial-managament-consultant-and- 
 entrepreneur-in-kenya, and African Council for Accreditation  
 and Accountability, http://afcaa.org/.
b “AfCAA Standards,” AfCAA, accessed February 4, 2017,  
 http://afcaa.org/index.php/afcaa-standards.
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1989, Okullu, Gitari, and Njoya pressed for the repeal of 
the 1982 clause mandating a one-party state, as well as wider 
constitutional reform. �ey were joined by the Law Society 
of Kenya and politicians Kenneth Matiba and Charles Rubia. 
Other religious leaders opposed multi-partyism. Archbishop 
Arthur Kitonga of the Redeemed Gospel Church of Kenya 
used theological rhetoric in support of Moi’s presidency, 
while Lawi Imathiu, the presiding bishop of the Methodist 
Church in Kenya, claimed that a return to multi-partyism 
would simply fragment Kenya along ethnic lines.127 

Catholic leaders, including bishop of Nakuru Rafael Ndingi 
Mwana a’Nezeki, hesitantly became involved. A pastoral letter 
in 1992 indicated that the entire Church was involved, stating, 
“If the Catholic bishops mean business, as is now apparent, the 
Moi government will be hard hit. �e bishops speak in one 
voice, and unlike some church denominations, they cannot be 
‘bought.’”128 

Religious leaders played a major role and were joined by others, 
bringing pressure that led to the legalization of multi-party 
politics in December 1991. Some churchmen, NCCK, and the 
Catholic hierarchy were prominent in the lead up to the 1992 
general elections (Protestant churches were largely divided 
along ethnic lines). NCCK and the Catholic Church o�ered 
information on democracy and trained election monitors 
to oversee polling stations. Disappearances and repression 
were common at that time, and following ethnic clashes that 
began in 1991, the churches challenged Moi, accusing him of 
orchestrating the violence. Catholics assumed a higher pro�le 
as church leaders (particularly Ndingi), responded to violence 
in Nakuru, and provided relief to internally displaced people. 
Protestants were weakened by various internal scandals and 
their tribal a�liations. While leaders were fragmented within 
and across traditions, this political activism set the stage for 
eventual constitutional reform and participation of religious 
actors through the Ufungamano Initiative (detailed below). 

Popular credibility, institutional strength, and �nancial 
autonomy that a�orded them immunity from government 
control lay behind the ability and willingness of various church 
leaders and ecumenical bodies to oppose the government.129 

Churches that were most active in political debate during the 
early 1990s—particularly the Anglicans, Roman Catholics, 
and PCEA—were largely �nancially independent of the state, 
received most funding from outside donors, and had strong ties 
with international organizations. AICs were severely hindered 
in this regard, in part due to the central roles that individuals 
play (in contrast to institutionalized structures), weak formal 
organizational ties or structures, and relative vulnerability 
(notably resource limitations and less access to political 

power).130 Because there was little space for alternative political 
expression in the 1980s, only a few church leaders were able 
to criticize the government without fear of reprisal. Broadly, 
politicians challenged the right of the churches to engage in 
political debate.

Religious Leaders in Contradictory Roles 

�e situation changed with the 2007-2008 violence when 
religious actors lost credibility and neutrality, at times aligning 
with ethnic political interests. One consequence, as Orabator 
notes, was that faith organizations and religious institutions 
were heavily criticized in the wake of post-election violence. 
When the violence broke out, religious groups were already 
compromised and divided; their reaction to the violence was 
delayed and tempered. In its report on the post-election violence, 
the Kenya National Commission on Human Rights found that 
the failure of faith-based organizations further compounded 
a “situation where no single national institution appeared 
neutral enough to o�er moral leadership when the country 
descended into chaos.”131 Religious leaders, divided and often 
highly partisan, lacked the credibility and cohesion to be seen 
by their own members and society as impartial arbiters. As the 
situation evolved, earlier polarization of churches along ethnic 
and regional lines played important roles. Muslim leaders’ roles 
were also complex. �e Muslim imams were divided over a 
memorandum of understanding signed by the ODM and the 
National Muslim Leaders Forum.132 �e image of religious 
leadership as partisan before the election was accentuated when 
some FIOs openly sided with a particular ethnic community. 
Some religious leaders exploited their positions to fuel violence 
against non-Kikuyu communities. 

�e result of these divisions and di�erent loyalties was a very 
mixed response from religious actors to the violence.133 Imams 
in the Coast Province and traditional religious leaders preached 
peace and coexistence, and many religious institutions provided 
aid and shelter to those displaced by the violence. On January 
1, 2008, a group of Kikuyus seeking refuge in the Assemblies 
of God church outside Eldoret were killed when vigilantes set 
the building on �re.134 Many religious leaders hesitated to call 
for peace and justice in part because calls for peace were seen as 
an endorsement of the status quo and Kibaki’s administration. 
Calls for justice were cast as sympathetic to the claims of the 
Kalenjin and Luo �ghters.135 In March 2008, the NCCK 
formally apologized for having sacri�ced their neutrality 
before, during, and after the election period. In an interview 
with the BBC, activist John Githongo commented that “not 
just the political leadership, but also the cultural and religious 
leaders” were responsible for the violence.136 



47WORLD FAITHS DEVELOPMENT DIALOGUE — MARCH 2017BERKLEY CENTER FOR RELIGION, PEACE & WORLD AFFAIRS AT GEORGETOWN UNIVERSITY

Box 3.10. Members of IRCK

•  Evangelical Alliance of Kenya (EAK)
•  Kenya Council of Catholic Bishops (KCCB)
•  National Council of Churches of Kenya (NCCK)
•  Seventh-day Adventist Church (SDA)
•  Organization of Africa Instituted Churches  
   (OAIC-Kenya)
•  Supreme Council for Kenya Muslims (SUPKEM)
•  National Muslim Leaders (NAMLEF)
•  Shia Inthna-Asheri Muslim Association (SHIA)
•  Hindu Council of Kenya (HCK)

INTERFAITH RELATIONS AND ACTION137

Interreligious Council of Kenya (IRCK) 

�e �rst major interreligious organization at the national level 
took form in anticipation of the fourth World Conference on 
Religion and Peace that was held in Nairobi in August 1984. 
�e World Conference on Religions for Peace Kenya (WCRP-
Kenya) was formed in 1983, and from that point until 2001, 
it engaged through ad hoc dialogue, action, and conference 
participation. In response to the AIDS crisis and the growing 
number of orphans, WCRP-Kenya formalized a secretariat in 
2002 to engage programmatically. During strategic planning for 
2003-2004, the focus shifted, as the organization saw a need to 
act more deliberately on peace and con�ict transformation.138  

WCRP-Kenya became an independent interreligious network 
in 2004 with a new name, the Inter-Religious Council of Kenya 
(IRCK). �is national-level interfaith mechanism is based on 
institutional representation of all of Kenya’s major religious 
institutions (see Box 3.10). Its role is to deepen interfaith 
dialogue and collaboration among members and to address 
speci�c issues involving interreligious tensions. IRCK has links 
with the African Council of Religious Leaders and is a�liated 
with Religions for Peace (formerly WCRP), the international 
interreligious body.

Christian-Muslim Relations

Competition between Christians and Muslims has played roles 
in East Africa since Christians �rst arrived (Islam established 
a strong presence �rst, in the twelfth century). Both world 
religions were ambitious as they propagated themselves—at the 
expense of traditional African religions—and eventually came 
to compete against one another. Disputes took on political 

and economic tones. During the British colonial era in the 
twentieth century, Muslims lost their political power in the 
region and eventually economic privileges they had enjoyed. 
With support from colonial authorities, Christian missionaries 
came to monopolize general education, which was infused 
with Western culture and Christian values. Muslims began 
to voice concern that colonial authorities were discriminating 
against them and that Muslim values were being compromised. 
In 1931, for example, African Muslims from the interior 
sent a memorandum expressing concerns to the Joint Select 
Committee on Closer Union. In February 1935, Indian 
Muslims began raising funds to initiate a Muslim Missionary 
Movement to counter Christian missionary activities.139 

�e colonial legacy and the preferences it allowed Christian 
missions are the foundation of many grievances cited by 
Muslims today. Political and socioeconomic issues such as 
land ownership often fall along ethnic and religious lines; 
Muslims in the coastal region, for example, face obstacles when 
“up-country” businesspeople are given preference. Muslim-
majority areas such as the coast and northeast bene�tted less 
from economic development and have far too few schools in 
relation to the needs of the population. Political leaders, since 
the time of President Moi, have touted their Christian identity 
in public,140 accentuating the perception that political power 
supports Christian interests. Muslims face closer scrutiny 
in public spaces and in the media. �ey have also faced 
discriminatory policies based on name when applying for 
government posts, secondary school, identi�cation cards, and 
passports. When Somalis were required to carry a second form 
of identi�cation, some Muslims claimed that immigration 
policies and practices favored Christians.

Contemporary tensions have long historical roots. As 
minorities, Muslims generally were less forthright in criticizing 
the government than Christian leaders in the 1990s. �ose who 
did voice grievances tended to modulate their criticism. �is 
changed with agitation from Muslims for inclusion in democratic 
spaces when in January 1992, following the announcement of 
a multi-party system, the Islamic Party of Kenya (IPK) was 
established. �e government denied registration of the party 
on the grounds that it was discriminatory and required speci�c 
religious beliefs of its members. �e party’s religious a�liation 
was clear from its methods of mobilizing support and spreading 
political views and the role of its main activist, Khalid Balala, a 
conspicuously charismatic Islamic preacher.141 Tensions boiled 
over in May 1992 with the arrest of seven imams. Several IPK 
activists incited mass demonstrations in Mombasa that evolved 
into violent attacks. �ose arrested were accused of incitement 
against the government. 

An IPK goal was to focus on the needs of Muslims in Kenya. 
IPK’s leaders claimed that all political parties in Kenya were 
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led by Christians and did not concern themselves with Muslim 
welfare. IPK’s initial popularity re�ected long-standing 
concerns of the Muslim minority and provided an avenue for 
expressing frustration.142 In a public letter to leaders dated 
July 6, 1993, IPK asserted that the Christian regime had been 
oppressing Muslims since Kenya’s independence. One grievance 
was proportional representation and the small number of 
Muslims in political o�ce. �e only Muslim minister in 
Moi’s government, Hussein Maalim Mohamed, spoke out on 
February 17, 1993, calling on Muslims to unite and demand 
their rights. Muslim academics also spoke out, claiming that 
the separation of church and state was one-sided in Kenya, 
suppressing freedom of expression for Muslims. IPK was also a 
reaction against the traditional ulama (Muslim scholars), many 
of whom were involved in SUPKEM, for lack of neutrality 
toward the government.143 

Moi’s regime and others in positions of power worked to foil 
IPK. �e United Muslims of Africa (UMA) emerged shortly 
after IPK, bringing allegations that Moi’s government was 
backing the group in an attempt to divide Muslims.144 UMA 
worked to draw support from Muslims of African background 
and rally against IPK, which had support primarily from 
Kenyans of Arab and Asian descent. Incumbent Muslim 
politicians of KANU also feared that the success of IPK would 
threaten their positions.

Interreligious Involvement in Constitutional Reforms

One of the �rst—and most notable—interreligious actions in 
Kenya began in the wake of Moi’s June 1999 announcement of 
a long-awaited constitutional review process. It was, however, 
to be undertaken solely by parliament. Civil society and 

political groups protested. Religious leaders then established 
their own review process called the Ufungamano Initiative, 
named after a building jointly owned by NCCK and the Kenya 
Episcopal Conference where the group met. Ufungamano 
ultimately came to encompass 54 di�erent human rights 
organizations, religious groups, women’s rights organizations, 
youth groups, and opposition parties that represented various 
con�icting interests.145 �e movement sought to create a wider 
base of consultation with civil society, stressing openness, 
transparency, inclusivity, accessibility, and accountability as key 
principles of the constitutional review process.146 In June 2000 
the Ufungamano Initiative announced the formation of the 
People’s Commission, which would draw up its own proposals 
for a constitution. �is pressured the government to pass the 
Constitution of Kenya Amendment Bill in July. By June 2001, 
ten members of the People’s Commission had been added to the 
o�cial Constitution of Kenya Review Commission (CKRC). 

In addition to challenges from politicians seeking to retain 
power, divisions over several issues with speci�c religious 
aspects challenged (and divided) those involved in drafting 
the new constitution. �e commission held public hearings 
from December 2001 to August 2002 in every constituency, 
receiving 35,015 submissions from individuals and groups.147 

CKRC received several submissions, primarily from Muslim 
communities, requesting the expansion and reform of the 
jurisdiction and structures of the Kadhi courts. �ese courts, 
which reviewed cases of family law for Muslims, were �rst 
formally recognized when the coast became a protectorate. �e 
1967 Kadhi Courts Act extended the courts to all provinces, 
making eight courts presided over by the Chief Kadhi.148 

Muslim communities now asked the review commission to 
ensure that there were enough courts and to extend their remit 
to civil and commercial matters. It became clear as the process 
unfolded that there was ignorance and lack of information 
on the part of Christians regarding the Kadhi courts. Some 
Christians were surprised to learn that the existing constitution 
included paragraphs on the Kadhi courts, and many did not 
understand the limits or scope of its jurisdiction.

�e draft constitution included and raised the standards 
of the Kadhi courts, but their inclusion in any form was a 
point of contention leading up to and during the National 
Constitutional Conferences (NCC) held at Bomas beginning 
in April 2003. A coalition of evangelical/Pentecostal churches 
reacted by registering as “Kenya Church” and mobilizing to 
block these courts as well as other clauses in the draft related 
to abortion and homosexuality.149 Kenya Church argued that 
Kadhi courts were the �rst step to transforming Kenya into 
an Islamic State.150 As a result of this opposition, which was 
supported by NCCK and Catholics, members of SUPKEM 
resigned from Ufungamano’s steering committee and withdrew 
from the initiative in April 2003.

Abdulrahman Badaway, Coast Interfaith Council of Clerics, 
argues for reducing child marriage and keeping girls in school; 
Photo Credit: GHR Foundation
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On September 23, 2003, a motion was brought before 
the NCC to delete sections concerning the Kadhi courts. 
Opponents insisted on Kenya’s secular nature—the draft 
clearly stated that there is no state religion—and saw public 
funding for the Kadhi courts and their entrenchment in the 
constitution as preferential treatment of Islam by the state. 
Some religious leaders decried the unbalanced representation, 
citing 60 references to Islam, one to Hinduism, and none to 
Christians, Buddhists, Jews, or Sikhs. �e constitutional draft 
eventually approved by the NCC, known as the Bomas Draft, 
failed to pass the referendum, though not only for this reason. 
It was followed by the Wako Draft (named for the attorney 
general who drafted it). �is version retained the Kadhi courts 
but sought to address the concerns of other religious traditions 
by adding Christian courts, Hindu courts, and room for other 
religious courts. �is was seen as a largely empty gesture. �e 
Wako Draft was rejected in a referendum on November 22, 
2005. �e issue of the Kadhi courts was renewed in May 
2010 when the Kenya High Court announced its decision 
on a suit, �led by 24 clergy in 2004, declaring the courts 
unconstitutional.151 �e attorney general responded by arguing 
that the case was inadmissible as the court lacked jurisdiction. 
�e timing of the decision, just two weeks after the 2010 draft 
had been publicly released for popular review, was signi�cant 
but did not prevent approval of the constitution with 67 percent 
of the vote on August 4, 2010. �e Kadhi courts continue to 
operate in Kenya today. 

�e Ufungamano Initiative illustrated the potential of religious 
leaders to create a movement for social change, but various 
factors led to its decline by 2005; among them were ethnic 
tensions, leadership failures, disagreement over draft contents, 
mistrust among di�erent actors, and dearth of �nancial 
resources.152 �e process itself pinpointed areas of sensitivity 
and exposed latent suspicions among religious leaders and 
traditions. Division among Christians turned largely on the 
willingness of some to work with Muslims on issues of national 
concern, whereas other Christians view  interfaith collaboration 
as a betrayal of their evangelism.

Violent Extremism Threatening Interreligious Harmony

Despite many sources of tension over Kenya’s history, until 
quite recently the general perception was that interreligious 
relationships—especially Christian-Muslim relations—in 
Kenya were mostly harmonious. However, this situation has 
changed, and tensions are now a central concern. Several 
events have brought latent Muslim-Christian suspicions to 
the fore. Following the bombing of the U.S. Embassy in 1998, 
the government shut down �ve Muslim NGOs for suspected 
links with terrorist networks.153 �e Muslim community 
reacted strongly against targeting only Muslim NGOs, making 

claims that this fed into the narrative that Islam is a global 
threat. Muslim leaders and SUPKEM united in defending 
the NGOs for their valuable charitable work and planned for 
a mass demonstration in October 1998. Muslim leadership 
split, however, when the chairman of CIPK, Shaikh Ali Shee, 
o�ered anti-government and anti-American resolutions in 
Mombasa before a crowd of 10,000. SUPKEM met with 
Moi to discuss Muslim grievances.154 �e government used 
this tactic again following the attacks on Garissa University 
in 2014, and bank accounts of three Muslim NGOs were 
frozen.155 Muslims also united against the Anti-Terrorism Bill 
(2003), which Muslim leaders, lawyers, and human rights 
activists saw as draconian. Muslims feared that the police 
would arbitrarily arrest them based on attire. A CIPK leader 
spoke out against targeting and detaining over 30 Muslims on 
allegations of terrorism.156 �e Kadhi court issue splintered 
the interreligious Ufungamano Initiative. Distrust linked 
to this debate lingers and has wide repercussions for how 
Christians, as the majority, view Muslims as Kenyan citizens.

�e con�ict in Somalia and Al-Shabaab’s activity across 
borders exacerbate Muslim-Christian tensions and stoke 
ethnic tension. In reaction to attacks and threats, Kenyan 
security tactics have targeted Somali Muslims—both Kenyan 
citizens and non-citizens. Pro�ling and security checks 
for Somali Kenyans and Somali refugees have resulted in 
frustration and resentment. State threats to shut down the 
Dadaab refugee camp are another source of suspicion and 
anger from all sides. 

�e suspicions arising from Al-Shabaab actions have tended 
to spread to encompass all Muslims in Kenya, no matter what 
ethnic group they belong to. Muslims are associated in some 
popular perceptions with extremism and violence, whether 
imported from abroad or Kenyan in origin. Suspicions are 
commonly voiced in religious terms and can be directed at 
speci�c religious groups and leaders, with associated risks of 
harm (for example violent attacks on mosques—and churches 
in a retaliatory pattern or personal attacks). While such 
attacks have been quite sporadic, a Muslim cleric, Sheikh 
Ibrahim Omar, and three others suspected of supporting 
Al-Shabaab, were shot dead on the outskirts of Mombasa 
following the Westgate mall attack in 2013. In retaliation 
for the extrajudicial killing, rioters burned a Salvation Army 
church in the Majengo district in October 2013.157 Growing 
insecurity has caused most places of worship to require 
security checks at all entrances. 

Attacks by Al-Shabaab where Christians were deliberately 
separated from Muslims have caused further suspicion and 
protectionist rhetoric along sectarian lines. Following the 
Garissa University attack in April 2015, church leaders issued 
a statement: “�e systematic pro�ling, isolation and massacre 
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of Christians in di�erent parts of Kenya must stop. While 
urging our Christians to be peace makers, we will not remain 
silent as they continue to be massacred.”158 Muslim scholars 
and clerics were accused of not doing enough to condemn 
the attack or counter radicalization. SUPKEM responded 
with a statement urging the government to address drivers 
of radicalization and assured the public that “contrary to the 
impression that has been created, we as Muslim scholars have 
been tirelessly working through various religious institutions 
and forums to address radicalization, the threat of terrorism 
and other crimes.”159 Months later, a group of Muslim bus 
riders showed solidarity by refusing attackers’ demands to 
separate from Christian passengers during a bus attack in 
December 2015.160 

Proselytism as a Source of Tensions

Proselytism can be a signi�cant dividing force within and 
between religious traditions. Tensions relate to both actual 
and perceived activities, and the recent rise of insecurity has 
accentuated them. Concerns are present within both Christian 
and Muslim communities. Kenya’s constitution provides 
freedom of religion and belief, including the freedom to 
manifest any religion through worship, practice, teaching, or 
observance.161 

Fears that Islam is spreading in Kenya through deliberate 
e�orts, many supported from outside Kenya, appear to be 
increasing. Such concerns were re�ected in the 1992 banning 
of the IPK, on grounds that it violated the secular principles of 
the constitution, as well as in debates about the Kadhi courts 
in constitutional referendums. Concerns about funding of 
religious institutions from Gulf states and institutions, notably 
Saudi Arabia and Iran, have been voiced since the 1980s162 

and have resulted in closer scrutiny of foreign funds, even for 
educational and charitable ends, out of concern that they may 
promote the expansion of Wahhabi groups or militant Islamic 
organizations (indeed various NGOs have been shut down for 
this reason). Propagation of exclusionary interpretations of 
Islam—including constrained views about what is, what is not 
Islamic, and who is or is not a Muslim—is a growing concern 
for Kenyan Muslim leaders, as well as security forces.163 Within 
the context of Kenya’s commitment to freedom of religion, 
Muslims (like Christians) are free to propagate their traditions 
and promote speci�c forms of priority. �ey may seek to win 
converts from other Muslim sects. And they are free (and 
indeed encouraged) to counter ideologies seen as radical or 
extreme. Such e�orts have given rise to various initiatives and 
programs. 

Approaches to evangelizing vary widely among Christian groups 
and have changed over time. Early missionaries sought explicitly 
to convert, and for the Catholic Church and many missionary 
orders, conversion still largely de�nes their overall mission. �e 
same applies to other Christian denominations, though many 
are careful in their e�orts to separate evangelizing work from 
humanitarian and development activities. �is issue can have 
a signi�cant impact on the role of churches as development 
and human rights players, both in the approach to work and 
how they are perceived. Many argue that a parallel process is 
often at play as “liberal” European or American missionaries 
are seen to push a human rights agenda that local churches do 
not buy into. With the transition of leadership from foreign 
missionaries to local churches, indigenous congregations 
inherited large and complex structures—schools, hospitals, 
universities—that well-educated and resourced missionaries 
built but local religious communities found di�cult to 
maintain, complicating the ways in which Christian leaders see 
their roles in society.

Tensions around Christian proselytizing today center especially 
on the limited number of Christian groups that deliberately 
evangelize in Muslim communities.164 Twenty-�ve Kenyan 
groups have been labeled “least reached people groups 
(LRPG),”165 the vast majority Muslim; the African Inland 
Church (AIC) and other churches focus evangelism on these 
groups and areas. Western mission agencies such as the Southern 
Baptist Convention and Wycli�e Bible Translators support 
these e�orts. Competition for followers is strongest from 
Pentecostal and evangelical church leaders, who seek converts 
and their �nancial donations. South Korean missionaries �rst 
came to Kenya in 1981, and more Korean missionaries now 
come to Kenya than any other African country.166 Groups 
such as Mormons, Jehovah’s Witnesses, and the Church of 
Scientology evangelize actively in Kenya.167 

A nun stands inside a church ahead of Kenya’s �rst  
beati�cation ceremony, Nyeri;nPhoto Credit: Make it  
Kenya photo/Stuart Price
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Kenya’s diverse civil society is said to include over 300,000 
organizations,168 many of which are directly involved 
in development work. Organizations are national and 
international, some with deep roots in history, while others are 
part of a newer and fast-growing grassroots sector. A wide variety 
of organizations whose work is inspired in signi�cant part by 
religious faith—and that are a�liated in various ways with 
religious organizations—are an important part of this broad 
picture, though exactly how many have faith or development 
as their primary driver is nigh impossible to measure. One 
estimate suggests that faith-inspired civil society organizations 
in Kenya number around 30,000.169 �is chapter explores the 
work of these organizations, including their objectives, major 
programs, impact, and emerging issues. It includes accounts of 
the work of a sampling of organizations, focusing on priority 
development sectors where FIOs are most actively engaged.

FAITH-INSPIRED ORGANIZATIONS – 
FRAMING THEIR WORK AND ROLES

Faith-inspired organizations (FIOs) working on issues related 
to development (Chapter 2) are part of the wide-ranging 
religious organizations and communities described in Chapter 

3. �ey are generally considered an integral part of Kenya’s 
civil society, though some would contend that they represent 
a distinct, rather separate category. FIOs vary widely in 
size, activities, and character, ranging from large and highly 
regarded international organizations, such as Catholic Relief 
Services (CRS), World Vision, the Aga Khan Foundation 
(AKF), and Islamic Relief Worldwide (IRW), to very small 
local grassroots groups. Most are well-established actors in 
Kenya’s institutional landscape, though many bene�t from 
international links and support, and some arouse controversy 
because of their stance and relationships. FIOs often work in 
partnership with government bodies and various development 
partners including, increasingly, private sector entities. 

De�nitions as to what quali�es an organization as faith inspired 
vary (and the terminology is not used speci�cally to de�ne any 
such grouping in Kenya). Berkley Center/WFDD uses this 
terminology as an inclusive approach for any organization 
engaged in development work, broadly de�ned, whose 
mission and vision are inspired or guided by the teachings 
of a religious tradition or whose history is deeply rooted in 
such traditions. �e role that religious links and beliefs play 
in organizational missions and operations can vary starkly. For 
some organizations, speci�c religious motivations—including 

CHAPTER 4: FAITH-INSPIRED  
ENGAGEMENT AND DEVELOPMENT 
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propagation—are central to their social welfare work, while 
others see little to no link between serving those in need and 
religious mission, highlighting religious values only as their 
personal motivation for working on relief and development. 
Understandings of the meaning of charity as compared to a 
rights-based approach also di�er from institution to institution 
and individual to individual. Attitudes toward development 
policy di�er, with some areas of broad consensus (for example, 
education and job creation) and some sharp disagreements on 
strategies and ends (for example, family planning and taxation 
policy). However, points of common interest and concern 
center on an approach that emphasizes humanity. 

Berkley Center/WFDD research and this discussion draw on the 
experience of selected FIOs operating in Kenya. �ese include 
both organizations with national pro�les and a generally random 
sampling of local and grassroots organizations. �e national 
organizations tend to be the largest and most in�uential, drawing 
funding from overseas through grants and in-kind support from 
major development partners, international religious charities, 
or global congregations. However, the sheer number of locally 
based FIOs warrants attention; these organizations are essential 
to service delivery and development—especially in rural settings. 
�e larger FIOs often rely on grassroots networks of faith 
organizations and communities to implement projects, ideally 
encouraging local empowerment and capacity building while 
drawing on their knowledge and sensitivity to context as they 
work toward sustainable interventions. 

Kenya’s FIOs re�ect the complex contemporary mosaic 
generated from many di�erent paths. Organizations have 
distinct histories and come from diverse faith backgrounds. 
�ey bring varying motivations and approaches to their work. 
�ey are active in every development sector and in every region 
of Kenya; many have transnational links within Africa and 
globally. Activities include well-documented work, notably of 
Christian missionaries and well-endowed organizations, and less 
well-known work, for example by local Muslim communities. 
Christian engagement tends to be more easily identi�able 
and better analyzed. FIOs are also seen to play varying roles; 
for example, FIOs are among advocates for policy change, 
implementers of grassroots community-based organizations, 
and service providers. �eir impact can be seen in the many 
signs pointing to religiously named hospitals and schools but 
also heard from the many Kenyans who, at some point in their 
lives, have seen or participated in FIO programs, whether 
through schools, scholarships, food distribution, maternal 
or child healthcare, skills training, micro-loan programs, or 
peacebuilding campaigns.

Despite their ubiquity, lack of reputable and consistent data 
on the size and character of FIO e�ort prohibits analysis 

of its overall national impact in Kenya. Di�ering types of 
organizations further challenge comparisons as FIOs �t into 
di�erent categories of organizations, such as NGOs, CBOs, 
charitable organizations, or private organizations. Many are 
small and informal enough to fall below various statistical and 
legal radar screens. Some fail to register at all while others let 
registrations lapse because they cannot meet requirements, 
such as yearly �nancial audits. Large international FIOs like 
World Vision, CRS, IRW, and Church World Service (CWS) 
have strong organizational structures and consistent funding, 
allowing for wide-reaching programs that have impact on 
many Kenyans. �eir programs are susceptible to measurement 
and evaluation. As an example, World Vision reports that its 
programs bene�tted an estimated 1.7 million children in 
Kenya during 2014.170 Other programs are more di�cult to 
measure, and complex partnerships make attribution di�cult. 
Many non-religious organizations implement projects with the 
involvement of local faith communities. 

Various national FIOs and umbrella faith organizations engage 
actively in many formal aspects of Kenya’s development 
strategies. �is involvement takes di�erent forms, ranging from 
active advocacy and day-to-day engagement to tacit support 
or opposition. �ere are quite signi�cant traditions of public 
debate and civil society involvement in discussions of Kenya’s 
development strategies. �is extends also to sector policies 
(education and health, for example) and increasingly in the 
context of devolution reforms at county and local levels. National 
o�ces may engage in advocacy, nationally and internationally, 
or provide evidence to government and development partners. 
Each large Christian church has a national coordination body, 
and many house an o�ce focused on development programs. 
An example is Anglican Development Services (ADS), the 
development arm of the Anglican Church in Kenya. When a 
need arises in a local Anglican community, the priest passes the 
message up the organizational ladder to the district, county, 
and �nally, national level of the church where ADS works to 
design a program to meet the community’s need. With the 
hierarchal systems that characterize some religious bodies 
more than others, clear channels of communication may help 
churches to secure knowledge about emerging development 
issues and support the mobilization of people and resources to 
address the situation. However, local concerns may not reach 
the top levels, and local initiatives may be stymied.

Faith communities are crucial actors at the grassroots level, 
but beyond some of the mainline Christian churches, it is 
di�cult to map their activities nationally. Large churches 
such as the Anglican, Catholic, African Inland Church 
(AIC), Presbyterian, Seventh-day Adventist, and Methodist, 
have generally well-articulated coordination and monitoring 
mechanisms for their churches, schools, hospitals, children’s 
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homes, and other services. �e rapidly growing charismatic 
and evangelical churches are less likely to be organized on 
a national or county level, making information on their 
development projects available only in a piecemeal fashion. 
Data on the work of missionary societies are similarly di�cult 
to �nd, especially as new waves of mostly American evangelical 
groups launch projects and partnerships in Kenya. Muslim 
organizations may fall under national umbrella organizations, 
but many operate independently, complicating a national 
analysis of their activities. �e small Hindu community is 
rather well connected through the Hindu Council of Kenya, 
making it feasible to track and report grassroots programs.

Christian organizations dominate Kenya’s FIO landscape 
because of the missionary history and predominantly Christian 
population, but FIOs linked to Muslim, Jewish, Hindu, Sikh, 
and non-denominational faiths are also active in development 
projects. International Muslim FIOs include IRW and the 
AKDN, both with extensive education, health, and refugee 
programs. Kenyan Muslim organizations include SUPKEM, 

CIPK, Bilal Muslim Mission of Kenya, Muslims for Human 
Rights, Islamic Foundation, and National Muslim Leaders 
Forum (NAMLEF). Two international Jewish organizations, 
American Jewish World Service (AJWS) and Hebrew Immigrant 
Aid Society (HIAS), are active in Kenya and focus on protecting 
vulnerable minorities. Hindu, Sikh, and non-denominational 
FIOs are predominantly local, engaging in development and 
capacity building within their own communities, as well as on 
interfaith peace and dialogue e�orts. A notable example is the 
Hindu Council of Kenya. 

�ere is debate as to whether there is merit in seeking to 
discern and identify any distinctive, even unique contributions 
of FIOs. �is report does not engage in such debates, seeing 
both wide diversity and ill-de�ned boundaries between what 
is seen as secular versus faith-inspired work and approaches. 
�ere are some readily de�ned issues, for example in the very 
di�erent but religiously explained approaches of di�erent 
entities and individuals to issues linked to human sexuality and, 
thus, family planning and family health issues. Faith-inspired 
actors may either be well placed to address related behaviors, 
or may eschew involvement to avoid controversy. �e role of 
“mission” when it links evangelizing to development work 
is also contested. While forthright proselytizing was clearly 
part of early faith endeavors, most FIOs today see wisdom in 
separating explicit religious conversion from engagement in 
development programs. �e focus of the majority of FIOs has 
moved away from missionary-oriented approaches.

�e great diversity of FIOs operating in Kenya makes it 
challenging—and of limited utility—to craft a single narrative 
covering all their histories, activities, and social in�uence. �is 
discussion highlights speci�c faith-inspired e�orts to address 
Kenya’s key development challenges through an approach 
that illustrates the breadth of development work undertaken 
and its rich texture. It is far from comprehensive, with 
organizations selected more to highlight the types of work 
they do and their impact than to present a complete catalogue. 
�e core hypotheses are that this work has vital importance, 
is deeply integrated in Kenyan society, is too rarely examined 
systematically and objectively, and has much to teach for any 
involved in development and humanitarian work.

CIVIL SOCIETY CONTEXT

Kenya’s vibrant civil society is both a feature of the nation and 
a source of continual debate.171 One recent account describes 
Kenya’s civil society sector as “one of Africa’s bravest and most 
vocal.”172 Modern Kenyan civil society can be traced to the pre-
colonial era when various organizations emerged with a focus on 
welfare, agriculture, credit, and many other topics.173 Legacies 
include both enduring patterns of social service provision 

Box 4.1. Harambee

Kenya has a rich history of grassroots community 
fundraising, a system known as harambee, that is an 
important driver of local development. �e word 
harambee is Kiswahili for “all pull together” and it is 
on Kenya’s national coat of arms. By tradition, local 
communities pool their resources to fund a community 
project like building a new school, water system, 
church, or day-care center. In the post-independence 
period, harambee played a special roles as Jomo 
Kenyatta, Kenya’s �rst prime minister and later �rst 
president, adopted harambee as a concept to help build 
a new nation, together. He encouraged communities 
to work together to raise funds for all sorts of local 
projects, pledging that the government would provide 
their startup costs. �e system is alive especially in 
rural communities of Kenya and many faith actors use 
it to help establish new development projects.a AIC, 
for example, helps communities build new schools 
through the harambee system, and then guides them 
through the public school registration process.b 

a  Barbara �omas, “Development through Harambee: Who  
 wins, who loses?” World Development 15, no. 4, (April 1987):  
 463–481.
b  African Inland Church, intereview by Katherine Marshall of  
 WFDD,  Nairobi, Kenya, April 2014.
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and community engagement, and tensions and uncertainties 
as to the bounds of “civil society space.” A thread in colonial 
administration was unease and periodic repression of emerging 
Kenyan organizations; at the same time widely di�erent civil 
society organizations—settler and missionary—were part of 
the colonial enterprise. Many of these came to play signi�cant 
roles in Kenya’s independence movement and, later, in political 

opposition while others have had near symbiotic relationships 
with public authorities.174 In a society well known for its active 
civil society, these are enduring issues. 

Growth and maturity of Kenya’s civil society has caused the 
government to enact regulations, which at times produces 
complex and debated relationships. Before the 1990 NGO 
Act, no single government legislation set standards and 
registration procedures applicable to NGOs in Kenya. �ey 
came to varying degrees under the authority of di�erent laws 
and government bodies. �ese included the Companies Act, 
Societies Act, Trustees Act, and the Ministry of Culture and 
Social Services.175 �e 1990 legislation was, in part, a response 
to the rapid expansion of institutions and to Nairobi’s status 
as a regional hub and the subject of considerable debate. As of 
2012, over 6,500 NGOs were registered with the government 
of Kenya’s NGO Coordination Board. Historical growth rates 
(see box 4.2 and �gure 4.1176), anecdotal information, and 
�eld research suggests that the number has risen substantially 
since.177 �e issues involved have multiplied with the devolution 
to county governments. �ere is considerable debate today 
about registration requirements and implementation as they 
apply to the wide range of civil society organizations operating 
in Kenya; such debates are taking place in a growing number 
of countries.

COORDINATION CHALLENGES: FAITH 
NETWORKS, INTERRELIGIOUS AND 
ECUMENICAL ORGANIZATIONS

In a landscape of widely diverse organizations with very 
di�erent faith a�liations, several interreligious and ecumenical 
bodies and networks aim to foster collaboration and serve 
various information functions. �ese consist of locally founded 
networks that work at a national or regional level, as well as 
regional, pan-African, and international networks. Examples 

Box 4.2. Government NGO Oversight Arrangements 
and Issues

�e Government of Kenya’s NGO Co-ordination 
Board, under the Ministry of Devolution and 
Planning, is responsible for registration, regulation, 
and coordination of non-governmental organizations 
in Kenya. Created in 1991 as a part of the NGO Act 
of 1990, its function is to act as a liaison between the 
government and the private sector. �e board keeps 
the government apprised of NGOs’ contributions to 
development and advises on policy a�ecting the NGO 
sector. �e board counsels NGOs about national 
development policies and how best to integrate Vision 
2030 into their program planning. 

To register, NGOs must submit details of location, 
proposed projects, budget, board members, and 
organizational a�liations to the board as well as its 
organizational constitution. Once all requirements 
are met and the application is approved, the NGO is 
provided with a certi�cate of registration. Failure to 
adhere to �nancial reporting schedules and operational 
standards is grounds for an organization’s registration 
to be revoked. 

As the number of civil society organizations has grown 
rapidly, the NGO board has confronted signi�cant 
capacity constraints and there is a large backlog, 
resulting in what that some describe as a “broken” 
system. Responses have included deregistration of 
NGOs (some because of suspected terrorist links), with 
attendant controversy (Chapter 2).a 

a   See also Cecelia Lynch,  “Local and Global In�uences on 
Islamic NGOs in Kenya.” Journal of Peacebuilding and 
Development 6. no. 1 (2011); “15 NGOs deregistered over 
terrorism funding claims,” Daily Nation, December 16, 2014, 
http://www.nation.co.ke/news/15-NGOs-deregistered-terror-
funding/-/1056/2558570/-/c11x3z/-/index.html; and Megan 
Hershey, “Explaining the non-governmental organization 
(NGO) boom: the case of HIV/AIDS NGOs in Kenya,” 
Journal of Eastern African Studies, vol. 7, no. 4, 2013.

Figure 4.1. NGO Growth in Kenya

Source: Various sources including NGO Co-ordination Board,  
http://www.ngobureau.or.ke/
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of transnational bodies include Religions for Peace (RfP) 
and the Geneva/World Council of Churches (WCC) based 
ACT Alliance. OAIC is Africa wide, while EAK and KCCC 
are Kenyan organizations. Box 4.3 describes a sector-speci�c 
coordinating body that includes, among others, faith-linked 
organizations. �e umbrella bodies di�er widely in membership 
and scope. A few attempt to be representative and all-inclusive 
of traditions found in Kenya, though most have a more speci�c 
and limited membership and focus. �ese organizations can 
support communication between religious leaders and their 
communities with government authorities and partners 
and facilitate speci�cally religious engagement in national 
development policy debates. �e following pro�les provide 
examples of some such organizations engaged in development 
and humanitarian work. Other notable organizations are 
discussed elsewhere in the report in greater detail.

ACT Alliance178

�e ACT Alliance, an international Geneva-based coalition of 
more than 143 church-related institutions, works internationally 
to “create positive and sustainable change” for the impoverished 
and ostracized. It is a�liated with the World Council of 
Churches (WCC) and the Lutheran World Federation (LWF). 

Established in 2009 as the result of the merging of two other 
large church-based aid organizations, ACT Alliance focuses on 
three areas: humanitarian aid, development, and advocacy. In 
Kenya, it engages political leaders and policymakers alongside 
community leaders to promote long-term, systemic change, 
in addition to supporting its member organizations in their 
activities. ACT has established support networks for victims of 
con�ict, providing such services as food, psychosocial support, 
and trauma healing programs. ACT Alliance initiatives in 
Kenya address topics ranging from refugee support, to health 
services for midwife practices in Maasai communities,179 to a 
long-distance bicycle caravan to raise awareness of the need for 
action against climate change.180 

Inter-Religious Council of Kenya (IRCK)181  

IRCK’s initial mandate when it was founded in 1983 focused 
on interfaith dialogue, as an a�liate of what is now RfP. It 
maintains a distinctly Kenyan identity but works with RfP 
and has links to the African Council of Religious Leaders. 
Responding to the HIV/AIDS pandemic, it supported an 
operational program as part of the multi-stakeholder Hope 
Africa Children’s Initiative (HACI). IRCK’s current mandate 
is to provide a platform for religious institutions and leaders 
to interact and engage on a full range of development issues. 
IRCK member organizations include nine of Kenya’s largest 
and most in�uential faith institutions: the Kenya Conference 
of Catholic Bishops, NCCK, EAK, the Seventh-day Adventists, 
OAIC, the Hindu Council of Kenya, the Supreme Council of 
Kenyan Muslims, the National Muslim Leaders Forum, and 
an organization of Shi’a Muslims in Kenya. Leaders of these 
organizations make up IRCK’s executive committee, and other 
denomination representatives serve on working committees. 

Kenyan Conference of Catholic Bishops (KCCB)

KCCB, formally constituting the Assembly of Catholic Bishops 
in Kenya, is a permanent body that serves as the umbrella 
body for Catholic Church institutions in Kenya. One of its 
functions is to link Catholic Church activities in Kenya with 
the global Church (notably through the Catholic Justice and 
Peace Commission). KCCB is headed by a general secretary. It 
includes a series of commissions with responsibilities for, among 
others, health, AIDS response, and refugees and migrants.

Supreme Council of Kenya Muslims (SUPKEM) 

Formed in 1973, SUPKEM’s organizational purpose is to 
build unity amongst Kenya’s Muslim communities, help 
coordinate the activities and networking of Muslim NGOs and 
community organizations, and speak on behalf of the Muslim 

Box 4.3. Government-led Initiatives

Kenya’s government has made various e�orts to engage 
religious actors formally in national development 
processes. �e National AIDS Control Council (NACC) 
is an example. It mandates that at least three of the 17 
council members must be from a faith institution. 
Further, an Interfaith Technical Working Group 
is active within NACC. Another example involves 
speci�c arrangements, re�ected in a Memorandum of 
Understanding (MOU), that recognize faith-provided 
health care as part of the national health system. 
MOUs involve the major faith-inspired health service 
providers in Kenya: Christian Health Association of 
Kenya (CHAK), Kenya Conference of Catholic Bishops 
(KCCB), and the Supreme Council of Kenya Muslims 
(SUPKEM). �is amounts to a well elaborated public-
private-partnership between the government and the 
faith-linked health providers. Religious bodies, as well 
as individual leaders, have participated at di�erent 
points and in di�erent ways in strategic discussions 
within government circles and with international 
partners.
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community to national and regional leaders. SUPKEM 
participates in national debates and communicates actively 
with the government on many issues: peace and security, 
health, education, and governance. SUPKEM has operational 
initiatives in the areas of health and education, integrating a 
faith perspective in its e�orts to reach the Muslim community. 
Member organizations include the African Youth Charter and 
the Muslim Judicial Council. 

Council of Imams and Preachers of Kenya (CIPK)

Established in 1997 and headquartered in Mombasa, CIPK acts 
as coordinating body for Kenya’s Muslim scholars and religious 
leaders, helping to facilitate dialogue to reduce tensions and 
build the Muslim community’s capacities on a national level. 
CIPK maintains that religious leaders should be involved in 
promoting constructive development in social, cultural, and 
political sectors. CIPK strives to encourage peace, cooperation, 
and stability between the di�erent religious, ethnic, and political 
groups through advocacy, capacity training, and education 
initiatives. It works through existing Muslim networks to 
implement projects while bringing communities together to 
encourage cooperation and unity among Kenyans. CIPK has 
regional o�ces in Western, Eastern, North Eastern, Nyanza, 
and the Rift Valley Provinces.182 It works with several Kenyan 
government ministries and international development actors 
(UNFPA, Path�nder International, Chemonics) to broaden 
the reach and scope of their work.183  

Evangelical Alliance of Kenya (EAK)

EAK, founded in 1975, serves as the coordinating body for the 
evangelical churches of Kenya. It organizes training, workshops, 
and church unity meetings with the objective of providing 
a forum for the evangelical community to partner, engage 
in dialogue, build community capacity, and facilitate active 
participation in improving Kenya’s spiritual, social, and physical 
welfare.184 EAK’s mission is to “empower the evangelicals to 
bring God’s transforming grace to the people of Kenya through 
a united prophetic voice and holistic ministries,” which they 
aim to accomplish through active partnership and coordination 
with various ministries in the Kenyan government, para-
church organizations like Fellowship of Christian Unions and 
Compassion International, and development agencies such as 
the UN, NGOs, and CBOs.

National Council of Churches of Kenya (NCCK)

NCCK, with 27 member churches and 17 Christian 
organizations, works collaboratively to further the holistic 

development of Kenya.185 Founded in 1913, NCCK is an 
integral institution in Kenya’s history. In 1984, it became 
the National Council of Churches of Kenya.186 NCCK 
includes widely di�erent Christian denominations, including 
Presbyterian, Lutheran, Pentecostals, Salvation Army, Coptic 
Orthodox, Gospel, Anglican, and African Christian, among 
many others. With nine regional o�ces, NCCK works in close 
collaboration with its member churches and organizations 
to reach the grassroots community level. NCCK promotes 
unity, fellowship, and dialogue among its members and 
works through their networks to manage programs that meet 
emerging community needs. It supports capacity building 
and governance and social services, with a focus on areas like 
refugee services, family and community health, education, 
environment, economic empowerment, and peacebuilding. 

Hindu Council of Kenya

Founded in 1971 as the main umbrella organization for Kenya’s 
Hindu community, the council has �ve regional branches—
Kisumu, Eldoret, Mombasa, Nakuru, and Mt. Kenya—and 
upwards of 50 member institutions.187 �e primary concern is 
to promote and serve the needs of the Hindu community while 
educating and sensitizing non-Hindu Kenyans to their culture, 
practices, and values. Interfaith initiatives are an important part 
of the work. �e council works for closer communication and 
coordination with its member institutes and the local Hindu 
population, seeing themselves as the voice of Kenya’s Hindu 
community and an intermediary to negotiate and advocate 
with government institutions. 

RELIGION AND DEVELOPMENT: 
SECTOR PROFILES

Religious actors play especially signi�cant roles in several 
sectors, most prominently education and health. �ey also 
aspire to exercise their considerable moral authority in Kenyan 
society in wide-ranging areas, for example promoting good 
governance (including �ghting corruption) and addressing 
inequality. �e following section explores several sectors, 
highlighting some distinctive and innovative FIO approaches 
through illustrations of speci�c organizations and programs. 
�e organizations highlighted in these sections are not 
presented as a representative sample because the wide diversity 
of groups involved makes that too di�cult to do in a meaningful 
way. In several instances, the largest players are the focus, but 
descriptions of some smaller groups help to re�ect the broader 
picture of engagement. An e�ort was made to include groups 
linked to the major categories of religious communities active 
in Kenya. 
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Refugees and Migration188 

Kenya confronts one of the world’s largest, most protracted, 
and complex refugee situations with over 600,000 “people 
of concern” (asylum seekers, refugees, and stateless persons) 
in 2015.189 �ese challenges are intricately related to security 
problems facing Kenyan citizens and the overall challenge of 
poverty. Large refugee camps are located in some of Kenya’s 
most challenging regions: the remote and arid northeast and 
northwest regions, where resources and services are limited 
and di�cult to provide, and where erratic weather patterns 
exacerbate problems of food and water insecurity. Refugees and 
populations living in those regions confront similar challenges 
with resulting tensions. Refugees and other vulnerable 
populations living in cities present a parallel but generally 
di�erent set of problems. �e refugee challenges involve 
both Somalia and South Sudan, but the role of Somali-based 
Al-Shabaab is key because of its responsibility for terrorist 
attacks in Kenya (600 fatalities caused by over 90 attacks in 
2014 alone).190 �e fact that most Somali refugees share Al-
Shabaab’s nationality and religion tends to exacerbate fears 
and introduces new tensions in Christian/Muslim relations. 
�e Kenyan government’s announced intention to close the 
Dadaab refugee camp re�ects these security challenges and 
leaves large populations in limbo. 

In some respects, refugee challenges are distinct from Kenya’s 
national development strategies; for example, in management 
by di�erent agencies. However, the challenges are linked, and 
they involve a number of signi�cant religious dimensions. 
FIOs are especially prominent among the many actors that 

directly support Kenya’s refugee camps and work with refugees 
and other vulnerable and displaced groups in urban settings. 
�ey provide a wide range of services such as education, health, 
and support; for example programs for children and women 
subjected to violence. �ey also serve advocacy roles, nationally 
and internationally, in e�orts to navigate the many complexities 
of the humanitarian crises facing Kenya. 

Lutheran World Federation (LWF) 
LWF, established in the aftermath of World War II, focuses 
sharply on the global refugee challenge, reaching an estimated 
1.3 million refugees and 2 million people worldwide through 
its programs.191 Its Kenya o�ce has long focused on providing 
services to refugee populations and to host communities 
surrounding the Kakuma and Dadaab refugee camps. LWF 
helps manage the Kakuma camp in northwestern Turkana 
County and Dadaab in Garissa. LWF services include education, 
child protection, shelter, and sustainable livelihood services. 
LWF operates a reception center responsible for receiving and 
registering the refugees and helps maintain water and sanitation 
services for the camps. It engages local populations in water 
projects and resource risk-reduction programs. Training and 
employing refugee sta� are central to the approach, and LWF 
has employed over 2,500 refugee sta� in Kenya, as well as 400 
local Kenyan sta�.192 Refugees cannot legally earn income in 
Kenya but can be employed as incentive workers in the refugee 
camps (paid a small salary or with incentives like extra supplies 
and food). �ey hold positions like security o�cers, teachers, 
and program managers. LWF programs support life skills 
training, and it has a speci�c responsibility for child protection 
services in the Kakuma camp.193  

Women and children collect water together at Kenya’s Dadaab Refugee Camp in August 2011; Photo courtesy of Flickr user  
IHH Humanitarian Relief Foundation 
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Jesuit Refugee Service (JRS)
From its base in Rome, Jesuit Refugee Services (JRS) has 
active programs in �ve African countries, working in the �elds 
of education, emergency assistance, livelihood activities, and 
social services. It is one of the leading organizations on refugee 
issues in Kenya, with wide-ranging programs that include 
community services, education, protection, and supporting 
survivors of sexual and gender-based violence (SGBV). �eir 
Safe Haven Protection Center, founded in 2000, is the main 
shelter for survivors of SGBV in Kakuma. JRS provides 
psychosocial support, in addition to livelihood training, and 
the basic material support that survivors need. As the center 
is guarded at all times, survivors can �nd safety and security. 
Children have access to early childhood education programs. 
For the larger camp community, JRS o�ers counseling services 
and care for those with mental disabilities, with refugee sta� 
trained in basic counseling, community-based counseling, 
alternative healing services, and mental health care. JRS 
programs aim to increase access to education for deaf, blind, 
and physically disabled students by sponsoring their education 
in specialized boarding schools throughout Kenya. In the camp 
Kakuma 4, JRS focuses on counseling and early childhood 
education services to new arrivals, who come mainly from 
South Sudan.194 

Islamic Relief Worldwide (IRW) 
IRW began its work in Kenya in 1992 with a small one-to-
one orphan sponsorship program in the Mandera district. 
Its programs expanded during the Horn of Africa drought 
to include larger scale humanitarian relief and development 
assistance in that area. Today, IRW is one of the main FIOs active 
in Dadaab and surrounding community. Programs include 
orphan sponsorship, education, micro-credit, emergency 
relief, and medical service programs. It works through a large 
grassroots network of refugee workers (over 2,000). IRW sta� 
have worked closely with Qur’anic teachers and the Muslim 
community to design programs acceptable to all parties; for 
example, integrating formal education components into the 
Qur’anic duksi preschools in Dadaab. Another IRW hallmark 
program is a Sharia Compliant micro-�nance program, where 
religious leaders explain and assure community members of the 
program’s validity and compliance with Islamic law. 

Hebrew Immigrant Aid Society (HIAS)
HIAS has operated in Kenya since 2002 with a focus on caring for 
the especially vulnerable urban refugee population by o�ering 
psychosocial services, some �nancial assistance, and protection 
services for refugees who have special security needs, notably 
survivors of SGBV and vulnerable children. �ey operate �eld 
o�ces in refugee-dense neighborhoods, establishing refugee-
led committees for child protection, persons with special needs, 
and those who are subject to violence. HIAS’ psychosocial 

programs engage SGBV survivors in individual and group 
therapy and livelihood programs focused on developing skills, 
creating business plans, and beginning income generating 
activities. Communities are encouraged to report SGBV cases, 
and HIAS guides survivors through the legal process. 

Amani Ya Juu
Amani Ya Juu (“peace from above)” is a grassroots FIO that 
provides marginalized women, many of them refugees, with 
skills training to help them achieve sustainable livelihoods. 
Founded in 1996 by four refugee women in Kenya, the 
organization has slowly extended its activities.195 �e Amani 
focus is on helping women whose lives have been disrupted 
by con�ict, either in Kenya or in their home countries, to heal 
through connecting with their faith while gaining livelihood-
generating skills. Women work together and participate in Bible 
study and group counseling. One leader argues: “We believe 
peace comes when you have a relationship with God and you 
are able to make peace with God. And then out of that peace, 
you can have peace in your heart.”196 Amani builds technical 
expertise by o�ering skills training in stitching, beading, fabric 
treatment, customer service, merchandizing, and management. 
Women produce handbags, home and kitchen décor, jewelry, 
and children’s items that are sold at the Amani store in Kenya, 
and, to an extent, online. �e women involved move on in 
various ways; some are resettled, some return to their home 
country, and others become entrepreneurs in Kenya. 

Governance and Corruption

Poor governance and, more speci�cally, corruption are long-
standing concerns for Kenya, and they are widely understood 
to present major obstacles to virtually all development e�orts. 

Former Anglican Archbishop, Eliud Wabukhala, is appointed as 
the chairman od Kenya’s Ethics and Anti Corruption Commission; 
Cartoon courtesy of GAMMZ, Kenyan editorial cartoonist 
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An example of the reputational issue is journalist and author 
Michaela Wrong’s comment in a 2014 article that Kenya 
is the “continent’s newest lootocracy.” In Kenya, she argues, 
corruption undermines not only service delivery but also 
counter-terrorism e�orts.197 Religious actors, with high levels 
of trust and an expected moral authority, could play signi�cant 
roles in addressing what is plainly a complex and vital issue.

Entrenched patronage systems, a history as a de facto one-party 
state, and lack of accountability and transparency within the 
political system have all fueled public sector corruption. Political 
openings from the early 1990s raised hopes among Kenyans 
and development partners that corruption would be reined in; 
successive anti-corruption initiatives and the 2010 constitution 
have focused strategically on the issue. But progress has been 
slow. Suspected senior o�cials have yet to be successfully 
prosecuted, and Kenya ranked 145 out of 176 countries in the 
2016 Transparency International (TI) Corruption Perceptions 
Index.198 Religious institutions and leaders are by no means 
immune from allegations of corrupt behavior, and the many 
stories about corrupt behavior—combined with the failure 
of religious leaders to engage neutrally during the 2007-2008 
election and violence that followed—have undermined their 
credibility. Nevertheless, expectations of religious leadership 
are re�ected in the December 2016 appointment of former 
retired Anglican Archbishop Eliud Wabukhala as chairman of 
Kenya’s EACC chairman (he had chaired the National Anti-
Corruption Campaign Steering Committee in 2014).199  

Several initiatives highlight roles that religious leaders can play. 
Apart from ensuring transparent and honest management of 
religious organizations themselves,200 high visibility advocacy, 
termed “speaking truth to power,” can make a di�erence. In 

2009, Kenya’s Catholic bishops, led by Cardinal John Njue of 
Nairobi, called on President Mwai Kibaki and Prime Minister 
Raila Odinga to end the impunity that has seen prominent 
people go unpunished.201 �e Catholic Bishops Conference 
spoke out in June 2014, linking ethnic tensions to “inherent 
corruption.”202 �e Anglican Church and NCCK have both 
exercised leadership roles on the issue at various points. Several 
Muslim leaders have been outspoken; in 2009, the Kenya anti-
Corruption Commission joined the Kenyan Council of Imams 
and Ulamaa in the e�ort.203 IRCK launched a campaign called 
“Moving the Masses” and made a presentation to the National 
Committee to End Corruption Steering Committee.204  

Health

Kenya can show important gains in the area of health, but 
signi�cant challenges remain. Current priorities include 
preventive medicine and health promotion, decentralizing 
health institutions, and establishing a national health insurance 
scheme.205 Health is one of the most signi�cant areas of partner 
support, with external aid supporting about 15 percent of health 
expenditures.206 In June 2013, the government announced 
its commitment to providing free maternal and primary 
healthcare.207 It has engaged both governors and religious 
leaders to focus sharply on reducing high maternal deaths in 
critical regions. Speci�c disease-based health interventions 
show signi�cant gains,208 with notable progress in reducing 
malaria deaths and addressing the HIV/AIDS epidemic.209

Progress in reducing high fertility rates is noteworthy, though 
they are still high at 4.5 births per woman. 

Kenya’s health system was established by missionaries, and 
religious organizations are still major health providers today 

Box 4.4. Faith and Kenya’s Health Sector

Faith-run health facilities (primarily Christian) currently represent an estimated 35 to 40 percent of Kenya’s health care 
system. Historically, Christian mission facilities were the backbone of emerging health services, many �nanced by the 
largess of churches in Europe and the United States. �e balance shifted with independence and the steady expansion 
both of the public health system and private pro�t and not-for-pro�t healthcare. However, especially in poorer and 
remote areas, religiously run facilities are vitally important today. �e major umbrella organizations for faith-run systems 
are central players in both management and support of national health policies and programs. Faith actors engage actively 
in ongoing debates about the implications of Kenya’s devolution for the health sector. �ey are important partners 
in global public health initiatives including for HIV/AIDS, malaria, tuberculosis, and child and maternal health. �e 
overall partnership is governed by a Memorandum of Understanding (MOU) with the Kenya Ministry of Health signed 
in 2009 that inter alia de�nes the terms of public �nancing of faith-run facilities and the participation of the latter in 
national sector policy discussions.a �e standing entity responsible for coordination is the Faith-Based Health Services 
Coordinating Committee (FBHSCC), chaired by Dr. Samuel Mwenda, Secretary General of the Christian Health 
Association of Kenya (CHAK).
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Historical factors shaping the contemporary faith healthcare system include the missionary history, nationalist tendencies 
in independent Kenya that reacted against that missionary legacy, rising costs of healthcare, Kenya’s massive population 
explosion, and the HIV/AIDS epidemic. From the 1980s on, the faith-based system has struggled to make ends meet, but 
at the same time it was obvious that their often high-quality facilities were needed and appreciated by the population.b  
Progressive negotiations led to the MOU, with its arrangements that integrated most faith-run systems and facilities in 
national policy, provided for substantial public financing of faith-run facilities, and assured an active faith voice in sector 
policies. For reasons embedded in both past and present, Protestant and Catholic umbrella organizations work together 
but operate separately (a central issue being differences over condom and contraceptive use). The widely respected Mission 
for Essential Drugs & Supplies (MEDS) is a key partner. Apart from direct financing, faith health facilities are reimbursed 
for services through the government-established National Health Insurance Fund (NHIF).  

CHAK, a long-standing Kenyan umbrella organization, provides leadership to the active network of health facilities 
run by a wide range of Protestant organizations. CHAK was formally established in 1946 and has operated without 
interruption ever since. Its mandate has broadened over the years, from an initial role in distributing grants to Christian-
run facilities to its present function as a powerful advocate for quality healthcare nationwide. One of the most established 
and respected such organizations in Africa, CHAK is an integral part of Kenya’s health system and of its strategic vision 
for health for all. CHAK member health facilities and programs are in all parts of Kenya with higher concentrations 
in rural areas with relatively high population density. CHAK engages church leaders, community health volunteers in 
congregations, and church groups across Kenya. Members are drawn from 45 church denominations. The 576 CHAK 
members include 24 hospitals, 57 health centers, and 387 dispensaries, as well as teaching institutions that train a large 
number of Kenya’s health workforce. CHAK activities include training and other capacity-building activities. CHAK is a 
sub-recipient of the various Global Fund grants in Kenya that support activities in TB, Malaria, and HIV interventions. 
CHAK’s six-year strategic plans are aligned to national sector health plans and policies. CHAK is a leader in areas that 
include child and maternal health, HIV/AIDS, family planning, vaccination, and preparedness for pandemics. A leading 
current issue is how CHAK members and facilities will adapt to the ongoing devolution to counties.c 

The Catholic Health Commission of Kenya, which reports to the Kenya Conference of Catholic Bishops (KCCB or 
KEC),d was established in 1957. It has undergone several name changes reflecting changing demands and functions in 
Kenya’s health sector. Known as the Medical Department to the 1990s, the Family Life Department and the Medical 
Department were brought together to form the Commission for Health and Family Life. In 2006 KCCB annexed the 
Family Life Department to allow the Commission to concentrate fully on the increasingly complex health sector. Its 
current mandate is to facilitate national coordination of the management of Catholic health facilities: 453 health facilities, 
18 medical training colleges (nursing, pharmacy, and clinical medicine), and more than 46 community-based health and 
OVC programs. The commission facilitates collaboration, representation, lobbying, and advocacy of government agencies 
for equitable resource mobilization and distribution, and it represents the KCCB and its health service delivery network 
in national forums (consultations and policy development).

SUPKEM runs few health facilities directly but is part of the MOU partnership. 

a Samuel Mwenda, “Acceptance Speech” (speech, 2016 Christian Connections for International Health, Johns Hopkins University, Baltimore, 
Maryland, USA, June 19, 2016), http://www.ccih.org/samuel-mwenda-acceptance-speech.

b Analysis thanks to Fawzia Rasheed who conducted a study in 2010 for WHO.
c Mwenda, Devolution of Health Services in Kenya.
d “Catholic Health Commission of Kenya,” Kenya Conference of Catholic Bishops, accessed January 27,2017,  

http://www.kccb.or.ke/home/commission/12-catholic-health-commission-of-kenya/.

Box 4.4. Faith and Kenya’s Health Sector (cont.)
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(see Box 4.4). Religiously linked groups provide as much 
as 40 percent of all health services in Kenya and run some 
792 of 5,129 health facilities210 at all levels. �ese religious 
organizations support programs ranging from HIV/AIDS, 
to nutrition, to water and sanitation. Cooperation among 
public and private sector actors in Kenya is well established 
and de�ned. �ere are, however, signi�cant gaps and special 
sensitivities, which tend to focus on religious communities. 
Family planning—and especially abortion—has long been 
a contentious issue for some religious communities. �e 
Catholic Church’s opposition to tetanus and polio vaccination 
in 2015 (on the grounds that vaccines were insu�ciently tested 
and might have abortifacient or contraceptive e�ects) was a 
major setback.211 TV ads produced by the Ministry of Health, 
USAID, and DfID in 2014 promoting condom use among 
married couples were pulled from the airwaves after Christian 
and Muslim leaders protested.212 Christian opposition to the 
new Constitution’s de�nition of abortion and the continuing 
controversy around vaccinations213 highlight signi�cant policy 
issues involving religious actors. �e “bottom line” is a large 
and integral role of religiously linked communities—both 
directly through churches and other religious bodies and 
through a range of FIOs—in the management of Kenya’s 
healthcare system and in shaping policies on many dimensions 
of public health.

Catholic Relief Services (CRS) 
CRS, the humanitarian agency founded in 1943 by the 
Catholic Bishops of the United States, has had active programs 
in Kenya since 1965, many in the health sector focusing on 
HIV/AIDS prevention, treatment, and awareness, as well as 
strengthening health systems. Speci�c objectives are to connect 

di�erent levels of the health system to improve community 
health and to increase public health awareness. CRS is an 
implementing partner for the USAID AIDS, Population, and 
Health Integrated Assistance (APHIAPlus) program in the 
Rift Valley and the CDC-funded SAIDA project. �rough 
scholarship programs and cash transfers, APHIAPlus ensures 
that vulnerable children have access to healthcare, education, 
and household economic strengthening.214 CRS’ THRIVE 
project focuses on early childhood development from before 
birth to age eight to level the playing �eld for children a�ected 
by HIV. THRIVE works to provide children with proper 
health and nutrition, responsive relationships, and a safe 
physical environment. Home visits teach mothers skills in 
interacting with their children and families, and the mothers 
are encouraged to participate in income-generating activities. 
Integrating its faith perspective, a CRS HIV/AIDS awareness 
program called �e Faithful House, a program developed with 
participation from the Kenya Catholic Church, encourages 
Christian spouses to remain faithful to each other.

�e Supreme Council of Kenya Muslims (SUPKEM)
In 2007, the government called upon SUPKEM to develop 
an o�cial Muslim HIV/AIDS policy that would better 
engage Kenya’s Muslim community in education, prevention, 
and treatment programs. �is policy, launched at both the 
national and provincial levels, aimed to empower Muslim 
institutions to mainstream HIV/AIDS intervention strategies 
and thereby reduce the stigma against those living with HIV/
AIDS in Muslim communities. �is was notably the �rst 
document to address challenges of HIV/AIDS speci�c to 
Muslim communities, and it emphasized the role that leaders 
such as imams and madrasa teachers can play in advocacy 
and behavior change within the community, particularly 
targeting youth. SUPKEM implements the policy, focusing 
on capacity building for Muslim leaders and institutions 
so they can scale up involvement in prevention, care, and 
support programs. SUPKEM has been an advocate for 
prevention where it faces cultural challenges. In 2003, for 
example, SUPKEM o�cials publically stated that the cultural 
practice of wife inheritance contributed to the spread of 
HIV/AIDS. �ey urged communities to extend support to 
widows without imposing the traditional rules of inheritance 
and sought to engage religious leaders and community elders 
in discussions about the harm that some traditional practices 
cause.215 SUPKEM launched a health secretariat in 2008 as 
a national body to coordinate Muslim-speci�c health sector 
policy and strategies. �e secretariat gives advice and oversees 
programs supervised by the Kenya Association of Muslim 
Medical Professionals (KAMMP).216 SUPKEM is part of the 
2009 Ministry of Health MOU (see Box 4.4).

A sign pointing to the Anglican hospital in Maseno lists all  
its services
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Kenya Network of Religious 
Leaders Living with HIV  
and AIDS (KENERELA+) 
KENERELA+ was founded 
in 2005 to mobilize and 
link religious leaders 
living with and personally 
a�ected by HIV/AIDS. 
�rough mutual support, 
empowerment, and capacity 
building, KENERELA+ 
aims to reduce stigma and 
discrimination by advocating 
for enhanced prevention and 
care. KENERELA+ grew 
out of the African Network 
of Religious Leaders Living with or Personally A�ected by 
HIV and AIDS (ANERELA+), which was formed in 2002 to 
encourage religious leaders to live openly with their status and 
start breaking the “stigma, silence, discrimination, inaction, and 
misaction” that persist within the faith sector. KENERELA+’s 
membership has grown to over 2,000 religious leaders living 
with or personally a�ected by HIV/AIDS, de�ned as someone 
who either has the disease or has lost a spouse, parent, sibling, or 
child to it.217 Among its current membership, 563 individuals 
live with HIV/AIDS.218 KENERELA+ has founded 25 local 
support groups across Kenya. Its activities include advocacy, 
capacity building, formation of support groups, congregational 
care units, distribution of IEC materials, and call center services. 
Capacity building is a key area, with training and workshops 
for its members and religious communities throughout 
Kenya. �ey train instructors and aim to enrich curricula of 
seminaries. �rough its advocacy, KENERELA+ encourages 
religious organizations and churches to clarify their own HIV 
policies. Workshops bring together religious institutions to 
share experiences and learn from one another about actual 
or potential HIV policies. Groups including the Presbyterian 
Church of East Africa, the Anglican Church of Kenya, and 
Ecumenical HIV and AIDS Initiatives and Advocacy (EHAIA) 
have developed HIV policies in conjunction with this program 
and now assist other organizations to draft their own policies.219

Mission for Essential Drugs 
and Supplies (MEDS) 
MEDS, a faith-based medical 
supply chain and capacity 
building organization, was 
founded in 1986 in Kenya, a 
partnership between KCCB 
and CHAK to provide 
quality, a�ordable essential 
drugs and medical supplies 
to church health units. 
Sister Joan Devane was the 
driving force behind the 
establishment of MEDS.220

She encouraged Catholic and 
Protestant churches to work 

together to establish the joint medical supplies procurement 
program. Today, MEDS prides itself on being a transparent, 
accountable, and uncorrupt organization guided by Christian 
and professional values. MEDS service areas include capacity 
building, supply chain, and quality assurance. It now provides 
medicines and medical supplies to over 1,800 public and 
private health facilities in Kenya and plays a complementary 
role to the government supply chain.221 MEDS serves 22 health 
facilities throughout east and central Africa. It established a 
devolved distribution network, enabling it to deliver orders 
throughout Kenya. �e MEDS quality assurance system 
assures the procurement and supply of safe and e�ective quality 
medicines and supplies. Its Quality Control Laboratory was pre-
quali�ed by the WHO in 2009, making it the �rst faith-based 
organization laboratory of its kind.222 Since 1987, MEDS has 
trained over 18,000 health workers223 with an annual training 
program in areas ranging from the training of instructors to 
psychological trauma and HIV testing and counseling. 

MEDS has played an important role in reducing prices and 
increasing access to drugs throughout Kenya. It led the charge 
to bring down the prices of antiretroviral therapy drugs (ARVs) 
by buying generic brands and establishing a national essential 
drugs list. �e government worked closely with MEDS to 
change the intellectual property legal framework so they could 

Box 4.5. HIV/AIDS and Religion: Kenya’s Experience

Religious institutions have played critical and complex roles in Kenya’s response to the HIV/AIDS epidemic from the time 
the �rst case was diagnosed there in 1984. �e interplay between religious beliefs, cultural and traditional practices, and 
scienti�c fact has made the task of addressing HIV in Kenya (as throughout Africa) a di�cult one. Religious groups have 
responded di�erently, but the overall picture is one of evolving positions based on experience gained at the community 

“HIV became a mirror into many issues in our 
society including the depth of the Christian 
faith, the gender and economic disparities, 

and the resilience of women in di�cult 
circumstances. It also helped to deepen the 

discussions on the role and place of women in 
leadership, both in church and society.  
�e leadership roles of women in some  

churches are being widened.”

-Professor Esther Mombo
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Box 4.5. HIV/AIDS and Religion: Kenya’s Experience (cont.)

level and through active dialogue, creative partnerships, strong leadership—from some religious leaders, government, and 
partners—and better knowledge and understanding.

Until the mid 1990s, many religious groups in Kenya ignored HIV/AIDS or explained it as the result of aberrant or 
immoral behavior. Religious leaders were deeply divided about the epidemic and how to deal with it, as were religious 
communities. One study found that religious people considered AIDS to be a disease that affected those who transgressed 
against God; those who were religious therefore perceived their risk of HIV infection to be low. The Kenyan government’s 
early response was to deny the presence of HIV. As the scale of the epidemic mounted, President Moi finally declared 
HIV/AIDS a national emergency in 1999, though flaws in the approach were reflected in Moi’s suggestion in 2000 that 
Kenyans abstain from sex for two years. By then most religious organizations had joined the fight against HIV/AIDS, but 
mixed messages about condom use and sex education colored national debates, government policies, and relationships 
with international partners. 

Starting in about 2002, the government shifted its approach. That year, President Kibaki declared war on HIV/AIDS and 
it became a national priority. This shift came in the face of the ravages of the epidemic. HIV prevalence in the general 
population had reached a peak of 10.5 percent in 1996, and the effects permeated every corner of Kenyan society. Since 
then, determined efforts, large financial and organizational efforts, and the scientific advances that have brought life-
saving drugs and ways to prevent mother-child transmission have made Kenya a success story in the global anti-AIDS 
effort. Even with the decline to the estimated current prevalence level of around 6 percent, some 1,500,000 Kenyans are 
still living with HIV or AIDS, and it accounts for an estimated 36,000 deaths a year. 

The government’s leadership body, the National AIDS Control Council (NACC), officially recognizes faith leaders and 
FIOs as an integral part of its coordination efforts. The national strategy document states: “It must...be realized that FBOs 
were some of the earliest institutions to respond to HIV in terms of care support, including psycho-social support to HIV. 
Documentation of the FBOs contribution has been missing in the HIV and AIDS reporting but NACC is determined to 
change that and ensure that the very important role played by the Faith Sector in the HIV response is duly recognized.” 
A faith National AIDS Action Plan defines how faith organizations fit into the national strategy, both at national and 
county levels.a Faith champions from each county have recognized roles and are to work with the Ministry of Health, 
universities, the private sector, and other groups and receive capacity building support.b This emphasis means that faith 
groups (CHAK and CRS, for example) are financial partners in national and international AIDS programs.

Religious responses to HIV/AIDS vary. Addressing the vital problem of stigma was and remains a priority. As the Faith 
Action Plan observes, “Because religious leaders generally perceived and approached HIV and AIDS as a sexual and moral 
issue, they contributed to stigma, shame, denial, discrimination, inaction, and mis-action (SSDDIM).” Efforts have 
focused on promoting and scaling up HIV testing, counseling, prevention, and treatment. An example of an individual 
church problem cited by physician and activist Peter Okalet is a ROPES (Rites Of Passage Experiences) curriculum that 
Christianizes rites of passage from child to adulthood, to make rites and rituals safe, involve parents, and teach about 
what it means to be a woman or a man.c Education of pastors has been an important priority, with efforts to develop a 
curriculum targeting theological institutions and Bible schools. “Choosing Hope,” a form of “refresher course,” includes 
eight modules, and addresses people who already graduated and are working in their churches.  HIV/AIDS education in 
theological education was developed by MAP International with St. Paul’s University in Limuru and includes programs 
at the undergraduate and master’s degree levels. 

a Faith Sector Response to HIV and AIDS in Kenya: Action Plan 2015/2016-2019/2020 (National Aids Control Center: 2016), http://nacc.or.ke/
wp-content/uploads/2016/11/FAITH-ACTION-PLAN-2.pdf

b Ibid. 
c Ibid.
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begin importing generic ARVs. In 2013, MEDS launched 
a strategic partnership with the 47 county governments to 
strengthen delivery of healthcare services under the devolved 
governance structure. Over 30 counties have purchased 
a�ordable quality drugs and medical supplies from MEDS 
since the partnership began.224 

Education

Education is a key social pillar in Kenya’s vision of becoming 
an upper middle-income country by 2030. Speci�c goals 
related to education include recruiting 28,000 additional 
teachers, constructing 560 secondary schools, expanding and 
rehabilitating existing schools, and establishing a voucher 
system in the poorest counties. Kenya has made signi�cant 
strides toward achieving universal primary education, notably 
through the Free Primary Education program. Gender parity 
in enrollment rates has been largely achieved, and primary to 
secondary school transition rates improved from 67 percent 
in 2009 to 73 percent in 2011.225 Public education, however, 
faces signi�cant problems226 and these are the topic of lively 
debates. �ese involve religious organizations, especially those 
that run private schools or serve as sponsors of public schools.227

Although the government instituted a policy of free secondary 
schooling in 2008, only 56 percent of the relevant age cohorts 
were enrolled in secondary school in 2012.228 �e general 
consensus is that secondary and tertiary schooling does not 
provide students with the necessary skills for the workforce.229  

�ere is a long and complex history of interactions between 
faith communities, especially Christians, and education in 
Kenya. �e British colonial government assumed o�cial 
control of education in 1911, but at the same time there was 
a renewed interest and surge in the number of mission schools 
and churches, many even sharing the same building.230,231 At 
independence in 1963, 90 percent of schools were associated 
with a church. As the public school system was developed, 
churches handed over management of their schools to the 
government, becoming sponsors under the Education Act 
of 1968. Currently, 65 percent of sponsors are religious 
organizations.232 As sponsors, churches can in�uence the 
appointment of members of school committees and ensure 
that school infrastructure and equipment are maintained; they 
also provide chaplains to schools.233 However, the sponsor 
relationship has been associated with considerable con�ict; 
some administrators protest that sponsors overstep their 
mandate regarding school a�airs, while others neglect their 
responsibilities. As of 2014, according to Kenya Open Data, 
roughly 45 percent of primary schools234 and 54 percent of 
secondary schools235 have a religious a�liation, either through 
sponsorship or private administration. �e Catholic Church 
operates approximately 30 percent of all of Kenya’s educational 

facilities, and is thus a vital actor in the sector.236 At the tertiary 
level, 14 out of 17 accredited private universities in Kenya are 
religiously a�liated.237  

Education among Muslim communities has long presented a 
complex set of distinct issues. �e earliest Muslims in Kenya 
brought traditions of Islamic education as early as the seventh 
century. However, as Christian missionary schools came 
to dominate education discussions and approaches during 
the colonial era and thereafter, many Muslim communities 
were marginalized. Overall education levels among Muslim 
communities lagged behind by many standard measures, 
although many Muslims attended secular and missionary 
schools, and a parallel system of Qur’anic schools and madrasas 
operated in some parts of Kenya. Identi�ed problems included 
a limited curriculum and weaknesses in teacher training in the 
Islamic schools. It has been di�cult for most Muslims educated 
in madrasas to move to the mainstream secular system, and 
especially in the northeast, many Muslim parents have 
hesitated to send children to schools they perceived as secular 
or Christian. �e gaps and discrepancies remain a source of 
tension between Christian and Muslim communities. 

Over the years, various initiatives have sought to address 
the gaps and the grievances of Muslim parents (for example, 
discrimination and lack of focus on their understanding of core 
values). Among the di�erent actors, the Aga Khan network has 
played pioneering roles, including running high-quality schools 
and starting an early childhood education system (launched in 
the early 1980s) based on traditional madrasas. A long series of 
commissions and academic studies have addressed the topic. 
Various partners including from the Arab Gulf have supported 
pilot e�orts and schools. 

Current reform e�orts focus on Islamic integrated schools, 
both publicly and privately funded—supported by Muslim 
organizations, individual philanthropists, or communities—
which are increasing in scale and importance. �e schools 
combine secular curriculum with Islamic education. �e 
�rst Islamic integrated school, Abu Huraira, was established 
in Mombasa in 1995, and others soon followed.238 Many 
Islamic integrated schools now include primary and secondary 
education. School fees for these schools can be high, however, 
so many Kenyans cannot a�ord to attend. In practice, many 
Muslim students attend secular public schools during the 
day and madrasas on weeknights or weekends.239 History 
and experience have contributed to the Muslim community’s 
hostility to any group that interferes with the running of 
Islamic institutions, and the recent “war on terror” has made 
Muslims wary of any e�ort to reform madrasa and Qur’anic 
schools. �us there are many e�orts but overall slow progress 
and unanswered questions.
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Many FIOs work in the �eld of education. Leading institutions 
are linked to the Catholic Church, including the Bishops 
Conference and many religious orders. Likewise, the Anglican 
Church has a long and deep record of involvement. Various 
bodies support speci�c project interventions. ADRA’s Child 
Education Support and Development Project supports the 
education of orphans in the Nyanza Province. World Vision 
o�ers children instruction in reading, writing, and math. 
Tearfund (the large U.K.-based Christian FIO) projects work 
to improve literacy, numeracy, and vocational training. NCCK 
advocates for better national standards, student scholarships, 
and a pastoralist education program. �e Aga Khan network 
runs a high caliber system of schools, including a university and 
early childhood education. Several other Islamic organizations 
such as the Bilal Muslim Mission of Kenya and SUPKEM 
provide scholarship opportunities for disadvantaged youth and 
orphans. 

Salvation Army International
�e Salvation Army arrived in Kenya in 1896 to work on 
the construction of the Kenya-Uganda Railway. Salvationists 
preached to their fellow railway men, and a movement began. 
In 1921, the international Salvation Army o�ce recognized 
the need for o�cial organizational leadership in Kenya and 
sent representatives to establish a command center. �e next 
10 years saw rapid expansion that included projects in Uganda 
and Tanzania, though they were later separated from the Kenya 
o�ce. 

Education is one of the Salvation Army’s foundational sectors. 
In their Kenya East territory, the Salvation Army operates 215 
primary and secondary schools, seven schools for children 

with special needs, 159 early childhood development centers 
(ECDs), and six vocational schools.240 �eir Kenya West 
territory operates roughly the same number of schools. As 
with many other faith-linked schools, the Salvation Army gave 
management of their schools over to the government following 
independence, but it remains committed to ensuring the quality 
of teachers, administration, and school facilities through its 
role on the school boards and as o�cial sponsor. Some schools 
established since independence come under the Salvation 
Army’s full management. A key role of the school sponsor is 
ensuring the spiritual health of the school, its teachers, and 
students; the Salvation Army appoints a chaplain to each of its 
schools to act as a guidance counselor, spiritual advisor, and all 
around monitor. Chaplains’ roles are multifaceted and often 
involve acting as a bridge between the students, administration, 
parents, and church. 

�e Salvation Army has established special needs schools. 
�ika Primary School for the Blind, the �rst school for the 
blind in East Africa, was founded in 1946. �e front gate 
reads “Disability is not Inability,” capturing the principle 
that governs the Salvation Army’s approach. In 1967, �ika 
Secondary School for the Blind was established because many 
students wished to continue their education. Other primary 
and secondary schools cater to children with mental disabilities 
and various physical disabilities, for instance the Joytown 
schools. �e Salvation Army directly operates vocational 
schools like Variety Village in �ika for children and young 
adults with disabilities who cannot continue to the secondary 
level. A residential school for men and women ages 15 to 25 
years old, Variety Village, o�ers two-year programs in trades 
like carpentry, cosmetology, metalworking, leatherworking, 
sign writing, tailoring, and machine knitting.

Aga Khan Development Network (AKDN)
Education is a core activity of the several AKDN institutions, 
including the Aga Khan Foundation (AKF) and the Aga 
Khan Education Services (AKES). �e Ismaili community, 
as precursor to AKDN, has actively founded and run schools 
and education programs in Kenya since the early 1900s. Aga 
Khan schools were the �rst in Kenya to enroll students from 
all cultures and religions.241 Many of the original schools 
were nationalized upon independence, and AKF and AKES 
have since worked to supplement the public system and o�er 
opportunities to those who cannot access national schools. 
AKES now operates 13 schools in Kenya at levels ranging 
from nursery through secondary education. �e Aga Khan 
Academies in Mombasa and Nairobi o�er the International 
Baccalaureate (IB) curriculum and teach nursery through 
secondary grade levels. �rough the School Improvement 
Programme, AKF works closely with the government, o�ering 
workshops and training as well as resource centers for public 

Sister Ephigenia points out the history of schools started by the 
Loreto Sisters in Kenya
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primary school teachers and management to help improve the 
quality of teaching and administration in the public school 
system. �e program has reached over 800 pre-primary and 
primary schools, 270,000 pupils, and 3,200 teachers across the 
central and coast regions.242 A branch of Aga Khan University 
in Mombasa o�ers select bachelor’s and master’s programs in 
education with plans to transition to more liberal arts-based 
programs. A much acclaimed program is the Madrasa Early 
Childhood Education begun in Mombasa and now also active 
in Uganda and Tanzania. �e program has supported over 960 
pre-schools and has bene�tted 75,000 young children in Kenya 
since 1986.243 

African Inland Church (AIC)
From its early days, AIC believed that everyone should be able 
to read the Bible and so established a school alongside each new 
church. Education has remained an emphasis: As of 2015, AIC 
had founded over 500 secondary schools and 3,000 primary 
schools in Kenya (100 of which were originally founded 
by missionaries).244 Schools now are founded by local AIC 
communities and monitored by the AIC’s education secretary 
in Nairobi. AIC’s schools were nationalized after independence, 
with the church now serving in the sponsor role; church leaders 
sit on school boards, appoint school chaplains, and generally 
oversee the school’s spiritual health and well-being. Unlike 
other churches that, after independence, began founding 
private schools, AIC founds schools and gives them over to the 
public system. �e general rule is that AIC communities express 
the need for a school, and the national church o�ce helps 
them pool resources, build the schools, and register it with the 
government. Where communities need a school but are unable 
to pool enough resources, AIC helps �nancially; AIC runs the 
schools temporarily as private schools until the community can 
support a public school. Typically, AIC registers new schools 
with the public system after three or four years, at which point 
AIC becomes its sponsor. AIC’s philosophy is distinctive in 
that it focuses on access to education and cooperation with 
the government to expand the public system in a low-cost yet 
e�cient manner. 

Kenya Conference of Catholic Bishops (KCCB)
KCCB (formerly the Kenya Episcopal Conference, KEC), 
the umbrella organization for the Catholic Church in 
Kenya, serves as an organizational structure for the Church 
and its social service activities. KCCB commissions focus 
on issues ranging from refugee welfare, AIDS relief, social 
communications, health, and justice and peace to education 
and religious education, interreligious dialogue, and family life. 
KCCB’s Commission for Education and Religious Education 
oversees the management of the Catholic Church’s private 
and sponsored public schools. As of 2014, KCCB directly ran 
or sponsored over 10,000 educational facilities: 2,557 early 

childhood education centers, 5,821 primary schools, 1,919 
secondary schools, 193 vocational schools, 57 teacher training 
colleges, and �ve tertiary institutions.245  

All Catholic schools emphasize spiritual and holistic moral 
teaching, alongside the traditional curriculum. KCCB 
attributes the marked success of their students and schools to 
this emphasis on holistic learning and teaching. Many of Kenya’s 
top primary and secondary schools are either sponsored or fully 
operated by the Catholic Church. �e commission engages 
sta� in capacity-building programs, including training for 
religious education teachers, HIV/AIDS awareness programs, 
and capacity building for school administrators. An innovative 
program called Pastoral Care brings primary teachers of all 
faiths to trainings for coaching on the best methodologies for 
teaching particular subjects. �e program focuses on exploring 
new ways to engage and relate to children, their parents, and 
other teachers in order to foster a child-friendly culture where 
children have the best possible learning environment. A child 
safety and protection program in 337 schools works to create 
child-safe primary school environments. �e program brings 
together children, parents, teachers, and administrators both 
independently and in mixed groups to discuss tough issues of 
psychological, physical, and sexual abuse. Children in grades 
one through eight talk frankly about what abuse is, what to do 
when they see or experience it, and to whom they can turn to 
talk with or ask questions. Similar meetings for teachers and 
parents ensure that everyone in the school watches for and 
responds appropriately to signs of abuse. �e goal is to expand 
the program to over 1,000 schools.

Preventing Violence and Building Peace

Internal and external stressors contribute to Kenya’s current 
fragility. It is vulnerable to the spillover of violent extremism 
from neighboring Somalia and to trans-regional tra�cking 
of illegal drugs through Kenya.246 Kenya also faces various 
internal tensions, including the combination of factors that 
erupted in violence following the 2007 election; sadly this 
was not an isolated event, with violent responses to elections 
previously in 1992 and 1997.247 Violence has become a strategy 
for remedying political and resource grievances unresolved by 
the electoral process.248 As elections near, various and complex 
underlying tensions are politicized, accentuating divisions 
along socioeconomic, ethnic, racial, religious, cultural, and 
political lines. Legacies of neglect for the northeastern and 
coastal regions fuel tensions. �e Kenya National Dialogue and 
Reconciliation (KNDR) framework following the 2007-2008 
violence, together with the National Cohesion and Integration 
Commission,249 are prominent e�orts designed to prevent 
future ethnic violence. 



67WORLD FAITHS DEVELOPMENT DIALOGUE — MARCH 2017BERKLEY CENTER FOR RELIGION, PEACE & WORLD AFFAIRS AT GEORGETOWN UNIVERSITY

Urban crime and violence are also signi�cant, exacerbated by 
weak law enforcement and judicial systems, especially for poor 
citizens. Today, 70 percent of Nairobi’s population lives in slum 
communities;250 poor infrastructure, lack of property rights, 
rising and visible income inequality, and lack of economic 
opportunity for youth all contribute to fragility. Nairobi’s slums 
have high gang activity; a recent National Crime Research 
Centre study reported that 76.1 percent of respondents did 
not feel secure because of organized criminal gangs.251 Police 
o�cers are often distrusted; two-thirds of Kenyans report that 
they trust the police a little or not at all, and 68 percent see 
most or all police o�cers as corrupt.252 Al-Shabaab and related 
violence and rhetoric play on religious and ethnic fault lines 
and exacerbate doubts about the government’s security capacity 
and strategies.

Many actors engage in a wide variety of responses to drivers 
of con�ict and underlying grievances. Some seek to address 
speci�c religiously linked tensions, notably involving 
Christians and Muslims. NGOs, international organizations, 
and community- based organizations have a strong presence in 
Kenya’s violence prevention and peacebuilding programs. Some 
focus on reforming the police system to improve security and 
ensure peaceful elections (the International Justice Mission, 
IJM, is one example). Others look to strengthen the culture 
of accountable governance and peace dialogue at a local, sub-
national, and national level.253 Many programs concentrate on 
reaching and supporting youth, while others recognize that 
women play critical, yet often unappreciated roles and work 
to build their capacity.254 Several grassroots violence prevention 
programs build on sports, the arts, community rallies, and 
community policing.255 

Faith leaders, communities, and FIOs are among these many 
actors working to prevent violence and build peace. Faith actors 
have played both positive and negative roles, however, during 
the post-election violence. �e partisanship of some FIOs 
during electoral campaigns and the ensuing violence has come 
in for substantial criticism as some have taken clear sides along 
ethnic lines.256 FIOs, in contrast, provided considerable support 
to those su�ering trauma. Some Christian, Muslim, and Hindu 
leaders came together to speak out against the violence. NCCK 
and SUPKEM denounced the post-election violence and have 
worked to build bridges with a focus on religious divides. �e 
Quaker-based organization Change for Peace International 
(CAPI) and an organization with Catholic roots, Chemchemi 
Ya Ukweli, have been particularly active in bringing together 
di�erent ethnic groups and religious communities to discuss 
personal experiences of past violence. Tearfund is among 
transnational FIOs that have focused increasing attention on 
peace and reconciliation, working directly with local churches. 
Two interfaith organizations, the Coast Inter-Faith Council of 

Clerics (CICC) and IRCK, promote dialogue among religious 
and community leaders. Diverse grassroots e�orts tend to be 
highly targeted on speci�c communities; for example, the 
Vision Sisters Working Sisters (VSWS) project is an interfaith 
women’s group in Kibera.

Inter-religious Council of Kenya (IRCK) 
IRCK, Kenya’s leading interfaith body, has a central mission 
to foster peace and interfaith dialogue, aiming to “promote 
tolerance and understanding among faith communities in 
Kenya through mobilizing joint actions for socioeconomic 
development.”257 A prominent example of IRCK’s approach 
and activities was a two-day conference it organized in 
November 2014 on Youth for Peaceful Coexistence in Kenya. 
�e event brought together students from institutions of higher 
education across Kenya to encourage interfaith conversation on 
countering violent extremism and radicalization among youth. 
Invited religious leaders from all faiths and peace practitioners 
interacted with the students through presentations and active 
dialogue. Participants sought answers as to how to engage youth 
proactively and e�ectively on radicalization issues without 
causing tension or distrust. IRCK also works to involve women 
in peace activities through the Kenya Women of Faith Network 
(KWFN), founded in 2003. KWFN members come from 
women’s groups of eight di�erent Kenyan faith organizations, 
representing Catholics, Protestants, Muslims, and Hindus. 
KWFN members were trained as con�ict mediators in June 
2008. In the Isiolo chapter of KWFN, 30 members have been 
trained in alternative dispute resolution techniques, including 
mediation. In April 2014, these female leaders took on a key 
role in preventing violence after a Muslim prayer structure 
at Ewaso Secondary School was allegedly demolished by the 
chairman of the school board. Muslim youth took to the streets 
and social media. KWFN mediators worked with county 
government o�cials and local religious leaders and successfully 
di�used the tension. Leaders in Isiolo thus become more aware 
that women need to be included in mediation processes. 

Hekima Institute of Peace Studies and International Relations 
(HIPSIR)
Established in 2004, HIPSIR, part of Hekima College and 
the Catholic University of Eastern Africa, educates and trains 
students in con�ict transformation and peacebuilding. It o�ers 
a master’s program in peace studies and international relations, 
enrolling over 100 students from 24 countries across Africa, Asia, 
Europe, and Latin America.258 It o�ers a variety of accredited 
certi�cate courses in con�ict resolution, peacebuilding and 
reconciliation, human rights and governance, and leadership 
and management. �ese short courses were developed to 
provide peace practitioners, government employees, and people 
working in civil society organizations the chance to learn 
con�ict resolution and peacebuilding techniques. HIPSIR 
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also engages broader communities in peacebuilding, con�ict 
resolution, and international relations through networking 
and scholarly activities. For example, HIPSIR hosts monthly 
seminars called Hekima Peace Forums featuring academics and 
other experts on topics related to peacebuilding, transitional 
justice, forced migration, post-con�ict reconstruction, and 
international relations.

HIPSIR hosted an ambitious conference in 2014,“Transitional 
Justice in Post-Con�ict Societies in Africa,” with a follow-
up working group to develop policy recommendations for 
the Kenya Truth, Justice, and Reconciliation Commission. 
HIPSIR’s Center for Research, Training, and Publications 
engages with local communities throughout Kenya to o�er 
peace training and workshops tailored to each community’s 
unique needs. For example, during the lead-up to the August 
2014 by-election in Mathare, HIPSIR worked with Peace at 
Heart Initiative Network to organize the Mathare Uchaguzi 
Bora project, targeting six wards in Mathare to increase 
political participation and encourage a free election by 
developing skills in peacebuilding, con�ict transformation, 
and dialogue. HIPSIR reaches out to diverse populations, 
including some that might not otherwise have access to such 
training. A June 2014 workshop in the Eastleigh neighborhood 
speci�cally targeted youth who had never attended a class on 
peacebuilding. In Kibera, a community peace training drew 
together diverse community leaders from 13 di�erent villages 
on con�ict management and peacebuilding strategies.259 

Coast Interfaith Council of Clerics (CICC)
CICC works to promote peace in the coastal region of Kenya. 
It grew originally out of a series of meetings organized by the 
Coastal Peace Initiative after 1997 violence in Likoni killed 
over 100 people over several weeks. Local faith leaders—
Christian, Muslim, traditional, and Hindu—came together 
in an open dialogue to identify the causes of the con�ict and 
coordinate a faith-led peace e�ort. �is coordinated e�ort 
led the religious leaders to realize that lasting peace can be 
achieved only through e�orts that engage all ethnicities and 
religions, combining dialogue with di�erent forms of action. 
�e religious leaders continued to meet and formed CICC in 
2001. CICC, a registered trust, has eight member organizations 
including: Catholic Archdiocese of Mombasa; CIPK; EAK; 
OAIC; NCCK; HCK; ATR; and SUPKEM. 

CICC has cultivated a trusting and respectful environment 
through a practice of open dialogue, where all member 
organizations can be honest and willingly work together. 
CICC undertakes con�ict analysis in the region and has 
identi�ed the main stressors of con�ict as “religious intolerance, 
negative ethnicity and prejudice, political power struggle, poor 
governance, inequitable resource sharing, land ownership and 

utility, impunity and corruption, and unresolved historical 
injustices.”260 It works to address these issues and monitor 
possible �ash points that could spark larger con�ict. CICC 
clergy engage communities to discuss peace from a faith 
perspective and to di�use community con�icts as they arise. A 
distinctive feature is its e�ort to work through all the member 
organizations, allowing CICC to reach communities from 
diverse ethnic and religious backgrounds. �eir Interfaith Youth 
Project, for instance, aimed to combat youth radicalization 
in the Kwale district by teaching youth entrepreneurship, 
bookkeeping, peacebuilding mechanisms, and food processing 
as a way to forge strong inter-ethnic and interfaith bonds and 
develop tangible skills to earn sustainable incomes. �ese are 
crucial for keeping youth away from violence. �e Kwale 
Interfaith Youth Association (KIYA) emerged and now serves as 
an umbrella organization that helps coordinate youth activities 
in Kwale with a �ourishing micro-credit program.261  

Chemchemi Ya Ukweli (Chemichemi)
Chemichemi focuses on “enhancing social transformation 
through active nonviolence, community policing, civic 
education, research, networking, and interreligious dialogue  
to achieve the rule of law, public safety, harmony and self-
development.”262 �e organization has Catholic roots but 
has developed into an inclusive interfaith movement, linking 
Christians, Muslims, Hindus, and Baha’is. Its nonviolence 
programs promote a culture of peace, empower peace activists, 
and create a support system that helps activists engage with 
their communities. Its holistic approach to peace involves a 
broad array of programs including agriculture, community 
policing, governance, and civic education, all designed 
to address systemic violence and reach out to historically 
oppressed communities, including women and youth. 
Chemichemi promotes interfaith dialogue to promote social 
cohesion, working with and supporting interfaith networks in 
communities throughout Kenya, including Isiolo, Kakamega, 
Mombasa, and Eldoret.

�e core of Chemichemi’s peacebuilding e�orts is its training 
program. A one-day event introduces community leaders to 
the concept of active nonviolence and encourages them to 
think about how they can foster it within their communities. 
Interested leaders then join a more intensive, �ve-day training 
where attendees are expected to share their new skills and 
knowledge with their own communities. �e third level of 
training involves workshops in speci�c counties with leaders 
from various organizations discussing how they have used 
active nonviolence with a goal to deepen their peacebuilding 
skills. Chemichemi relies on its trained peacebuilding activists 
to identify and recruit new trainees to help sustain the training 
system. Over 5,000 people had completed Chemichemi’s 
three-level peace training program by 2015.263  
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Orphans and Vulnerable Children (OVC)264 

�e plight of orphans and vulnerable children in Kenya was 
highlighted as the HIV/AIDS pandemic unfolded. Numbers 
and de�nitions are debated; there are perhaps between 1.4 
(UNAIDS) and 2.4 million (NACC) OVCs in Kenya. AIDS, 
as in much of sub-Saharan Africa, was a primary impetus to 
focus deliberately on Kenya’s OVC challenge, but there are 
many other causes, and important gaps in knowledge extend 
well beyond numbers. �e Kenyan government’s National 
Plan of Action for OVC for 2007-2010 focuses on “orphaned 
children and children whose vulnerability is as a result of the 

parents/caregivers morbidity, mortality, household poverty, or 
other socioeconomic problems that render a child unable to 
receive basic needs.” 

�ere are strongly held views among faith actors as to the 
best approach to caring for vulnerable children, and many 
approaches are put into practice through wide-ranging 
programs. Kenya’s OVC country plan focuses on capacity at 
the family level, in line with an international preference for 
de-institutionalization. A major issue is the e�ectiveness and 
impact of interventions.265 Parliament passed the Children Act 
in 2001, and two government bodies focus on care for children: 
the National Council for Children’s Services (NCCS) and the 
Department of Children’s Services (DCS). Regulations issued 
in 2005 apply to children’s charitable institutions and are 
consistent with the UN Convention on the Rights and Welfare 
of the Child.266 In 2011, Kenya expanded its OVC protection 
policy with a set of service standards that aim to improve care 
administered by NGOs. A Vision 2030 �agship program 
aims to increase school enrollment for girls and children from 
nomadic, poor, rural, or slum communities.267 

Various development organizations give priority to OVC 
care and child protection. International partners, including 
UNICEF and the World Bank, support a cash-transfer 
program, begun in 2006, that provides a monthly stipend 
to families that house OVC.268 UNICEF highlights the 
importance of basic education in arid and semi-arid areas and 
informal settlements of Nairobi, Mombasa, and Kimusu to 
keep the most vulnerable children with their families or place 
them in family-based care.269 DfID supports schools in hard-to-
reach slums and arid lands and adolescent girls through wealth 
creation, health, education, and security interventions.270 �e 
European Community addresses high school dropout rates 
and child labor in rural areas through health and education 
interventions and community-based initiatives.271 UN Women 
supports gender-responsive programming, emphasizing 
vulnerable women and girls in insecure environments.

Faith-inspired organizations are prominent players in OVC 
care in Kenya, though reliable data about their programs is 
piecemeal. A Religions for Peace/UNICEF study sought to 
address gaps in knowledge through a joint learning initiative; 
interviews with 690 (mostly Christian) FIOs across six 
countries, including 171 in Kenya,272 highlighted the diversity 
and commitment of congregations. �ere is no up-to-date 
assessment of overall programs and little information on their 
implementation and impact.

FIO programs in Kenya support a wide range of interventions. 
�ese include a range of child sponsorship programs, 
orphanages, shelters, community-based care, school assistance, 

Box 4.6. BRAVE (Building Resilience Against 
Violent Extremism) 

�e Muslim-led intra-faith movement BRAVE 
demonstrates both a practical youth-focused approach 
and a courageous and broad-based approach to issues 
of extremism and interreligious tensions. Formed in 
2015 by a group of Kenyan Muslims, BRAVE addresses 
the pull factors to extremism: ideology, narratives, and 
counter-narratives.a Activities focus on recruitment, 
legitimation of extremist ideologies, and intimidation 
by extremist groups. BRAVE addresses the misuse 
of religion for violent extremist ends and focuses on 
returnees from extremist movements as well as young 
persons (including children and youth) and adults in 
areas considered hotspots (Nairobi, Upper Eastern, 
North Eastern, Coast, and West Kenya). A BRAVE 
manual and resource guideb provides guidance on 
early warning signs of possible radicalization so that 
parents, teachers, religious leaders, and communities 
can identify youth that may be vulnerable. It o�ers 
narratives to counter messages used by extremists, 
describing misinterpretations of the Qur’an and Hadith 
by extremist groups. It thus aims to address information 
asymmetries. BRAVE is active on both traditional and 
social media. Its plans look to working with Christian 
religious leaders and opinion shapers to this end.

a “Our Approach,” Building Resilience Against Violent 
Extremism, last modi�ed 2017, http://www.braveprogram.org/
home/.

b Mustafa Yusuf Ali and Othman Mujahid Bwana, 
Training Manual and Resource Guide, Building Resilience 
Against Violent Extremism: October 2015), http://www.
braveprogram.org/wpcontent/uploads/2016/02/Brave_
manual.pdf.
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material support, HIV prevention, and home-based care. 
�e OVC Secretariat, under the Department of Children’s 
Services, advises Kenya on OVC policy. It includes World 
Vision, CRS, and Hope Worldwide. World Vision reports that 
it has reached 400,000 Kenyan children directly and over one 
million indirectly.273 Compassion International (a U.S.-based 
FIO) runs child sponsorship, leadership development, and 
child survival programs, reaching more than 95,400 children 
through its child development centers.274  

World Vision Kenya
World Vision began work in Kenya in 1974, and it is currently 
active in 35 of Kenya’s 47 counties275 through about 56 projects. 
Sponsorship programs support about 125,000 children in 
Kenya, and over 356,000 children receive food aid monthly. 
World Vision’s core approach is to tackle the root causes of child 
vulnerability by supporting the child directly alongside programs 
to build family resilience, establish sustainable livelihoods for 
parents, protect children from harmful cultural practices and 
abuse, and ensure access to safe water, health, and education 
services. �e micro�nance subsidiary Vision Fund is the main 
vehicle for building family resilience. Livelihood building 
includes a focus on nutrition-rich diets and opportunities in 
health and education.276  Caregivers receive small loans for farms, 
with training support on sustainable technology, like rainwater 
harvesting, green houses, drip irrigation, and drought tolerant 
and high-value crops. Collective market groups strengthen local 
sustainable economies. Loans help with school fees. Repayment 

rates have been high.277 World Vision supports local savings 
groups that allow members to expand businesses without 
incurring bank loans and �nancial risk. Various education 
initiatives aim to improve school e�ectiveness and student 
success in about 3,000 schools across Kenya. A pilot program 
focuses on integrating ICT capabilities into schools and training 
teachers in new technology. �e Spark, a Digital Future Project, 
raised children’s reading ability from 44.4 percent in 2012 to 
63.3 percent in 2014;278 World Vision hopes to expand the 
program. World Vision works with local governments in the 
Baringo, Busia, Isiolo, Kajiado, Lamu, Mombasa, Nairobi, 
Narok, Nyamira, and Turkana counties to improve education 
access for vulnerable children through new class construction, 
hiring additional teachers, and supporting school fees. 

Helping Hand Relief and Development
Helping Hand Relief and Development, a Detroit-based, 
Islam-inspired organization, sponsors more than 700 orphans 
in Kenya. It o�ers assistance to all people regardless of faith, 
race, or tradition. Sponsorships involve direct contributions 
from individual donors for one dollar a day or $365 per year. 
�is supports a monthly ration for each sponsored child plus 
clothes, hygiene kits, and money to pay for school fees, books, 
school bags, uniforms, notebooks, and writing tools. Helping 
Hand fairs gather the children to play games, plan for their 
future, and build con�dence. Medical screenings include 
immunizations and preventive health. Helping Hand works 
with Islamic Foundation Kenya. 

Girls sorting beans at the Good Samaritan Children’s Home in Nairobi
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FIKISHA
Located in Kawangware, one of Nairobi’s slums, FIKISHA is 
an example of a small, local response that gives street children 
a chance at a better life. A local Lutheran church founded 
FIKISHA in 2009. It began when a group of university 
students visiting the church met 11-year-old Isaac, who was 
living on the street after his alcoholic stepmother kicked him 
out of the house. After living on the street for two years he 
was addicted to drugs and had little hope for the future. �e 
students befriended him and decided to sponsor him through 
the church and get him back in school. Gradually, the church 
invited more street children for a hot cup of tea and to participate 
in Bible study. Fundraising began for a school scholarship 
fund. Today, FIKISHA sponsors dozens of street children, 
mostly boys, through its Street Scholar Fund. �e children 
range from 6 to 25 years old. FIKISHA sta� and volunteers 
from the local Lutheran church give boys temporary housing 
at the church, helping them detox, and then place them with 
foster families. �e children are sponsored to return to school, 
paired with individual FIKISHA mentors who check on them 
often. �ey come to the church for Bible study, which serves 
as spiritual counseling. Older children can be sponsored to go 
to secondary boarding schools, and when it can, FIKISHA 
works with families to repair relationships and reunite them, 
though this can be counterproductive if the family is abusive 
or involved in drugs or prostitution. Family reconnection is 
treated case by case. �e FIKISHA model focuses on a child’s 
morals and responsibility through spiritual development and 
community service. One of its programs teaches children to 
create paper from recycled materials. Custom invitations and 
cards for weddings or other events are a product. Children 
help maintain the church compound and participate in service 
opportunities to instill hope and a work ethic. 

Bethlehem Community Centre (BCC)
BCC—a women’s prayer group in a living room—has grown 
into a network of children’s homes, schools, and churches in 
Nairobi’s Soweto slum, reaching some 400 orphans.279 �e 
center describes its approach as deeply grounded in Christian 
values and community. BCC operates a community school 
founded in 1994 that provides free education to local orphans 
and vulnerable children. With the help of the community 
and international donors, BCC has expanded and now 
serves 370 vulnerable children. At BCC’s second location in 
Mwea, 70 orphaned and vulnerable children work on a farm 
to give BCC greater independence and provide employment 
for the local community. BCC scholarships allow children to 
attend secondary schools and vocational schools or university. 
Women’s prayer and savings groups help widows and single 
mothers. BCC sees success in the small businesses these women 
have started together. 

Climate Change

Kenya is a�ected by climate change and long-standing 
environmental challenges that include deforestation, land 
degradation, and threats to its biodiversity. Projections 
indicate that climate variability is likely to increase with 
rising temperatures, droughts, and �ooding. Climate change 
could have important social and economic consequences. For 
example, the coastal city of Mombasa, an important tourist 
destination, sits at a low altitude, and an estimated 17 percent 
could be submerged with a sea level rise of 0.3 meters.280 �e 
2011 drought in the Horn of Africa a�ected much of Kenya, 
disrupting education for an estimated 508,000 children.281 

Over 290,000 Somalis �ed their country as a result of the 
drought and ensuing famine, and many settled in refugee 
camps in Kenya and Ethiopia.282  

�e Kenyan government and its partners (including religious 
bodies of many kinds) are paying increasing attention to climate 
change. �e term “sustainable development” highlighted in A 
Common Future, published by the United Nations Commission 
on Environment and Development (WCED) in 1987, frames 
contemporary discussions. �e 2010 National Climate Change 
Response Strategy (NCCRS) describes a climate change-
resilient Kenya that can stay on track to attain its Vision 2030.283 

Both political will284 and international support285 are essential. 
Climate change is a strategic focal point for USAID, DFID, 
UNDP, UNEP, and the World Bank. USAID climate change 
activities include an emphasis on private investment in climate 
resilient growth and on inclusive, transparent, and responsive 
climate change planning.286 DfID aims to build resilience 
and support low-carbon growth.287 UNDP addresses climate 
change through several programs, including land management 
in agro-pastoral production systems and removing market 

Lutheran church hosts FIKISHA, an FIO working with  
street children
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barriers to the adoption of sustainable biomass energy practices 
and technologies by institutions and small businesses in urban 
and rural Kenya.288 UNEP supports policy analysis and is 
developing several climate change projects.289 �e World Bank 
supports water security, agricultural resilience, and stronger 
social safety nets through the national Drought Contingency 
Fund.290  

Kenyan NGOs have a long history of promoting environmental 
conservation and action. Nobel Peace Prize winner Wangari 
Maathai founded the Save the Land Harambee in 1977, which 
became the Green Belt Movement. It initially focused on 
encouraging women to plant tree nurseries, and has since grown 
into a network of 600 community groups. �e Environmental 
Liaison Center International (ELCI), an international network 
of NGOs working toward sustainability, lists 115 active 
member organizations in Kenya.291  

�e intersection between faith and sustainability in Kenya is 
gaining momentum.292 A 1975 World Council of Churches 
conference in Nairobi emphasized a commitment to 
environmental concerns decades ago, highlighting the dynamic 
relationship between faith and sustainability.293 �e values of 
responsibility and stewardship were a central focus. FIOs are 
involved in virtually all dimensions of e�orts to address climate 
change, from policy formulation and global advocacy to actions 
centered at the community level.

Norwegian Church Aid (NCA)
�e mission of NCA, which began operations in Kenya in 
1984, centers on human and environmental rights: “Norwegian 
Church Aid shall manifest God’s love in the world by upholding 
human dignity and protecting the integrity of Creation.”294 

NCA believes that sustainable development and change is best 
brought about through local organizations; many local partners 
are FIOs and faith communities. It emphasizes the spiritual 
importance of protecting the environment with a core value 
of upholding the integrity of creationism: “All life is created by 
God and all Creation has inherent value, which we are called to 
protect. All that is created has been entrusted to humanity for 
responsible stewardship, cultivation and protection. Norwegian 
Church aid shall actively engage people in the responsible 
stewardship of nature and challenge those who abuse, exploit, 
and damage Creation.”295 NCA’s mitigation programs hinge on 
improving the access of local communities to renewable energy 
sources that bring more sustainable income sources for farmers. 
In Lamu County, NCA teaches farmers how to grow their own 
fuel in the form of a crop called datropha. Farmers sell the oil to 
a local biodiesel factory and use it in their own community to 
supply power. NCA adaptation programs encourage rainwater 
harvesting, tree planting, and drought-resistant plants. In the 
Mount Kenya region, historically a tea-growing area, decreased 
rainfall and increasing temperatures in the last decade have left 

tea farmers with lower crop yields. Farmers can diversify their 
income sources by raising cattle, selling dairy products, and 
growing drought-resistant crops. As the tea industry requires 
great amounts of �rewood to dry tea leaves, NCA encourages 
farmers to plant and protect trees. 

A Rocha Kenya
A Rocha Kenya, a U.K.-based international Christian 
organization focusing on climate change programs and 
conservation research and education, has been active in Kenya 
since the mid-1990s. It has focused on the areas surrounding 
the Arabuko-Sokoke Forest and Mida Creek along the coast. 
One program supports environmental education in 56 primary 
and secondary schools, working with schools, local groups, 
and churches to engage youth in activities geared toward 
conservation education. �ese include �eld trips, puppet 
theaters, slide and video shows, art and writing competitions, 
games, debates, conservation festivals, tree planting, litter 
cleanups, newsletters, and trips to national parks.296 A 
Resourcing Teachers to Teach (RTT) program trains teachers 
on environmental issues and provides them with a curriculum 
of case studies and activities. A Rocha is expanding its programs 
to include adult environmental education that focuses on 
sustainable livelihood generation through environmentally safe 
technologies and activities. 

Care of Creation Kenya (CCK)
CCK, a U.S.-based Christian organization that began in Kenya, 
focuses on advocacy. Programs center around two main goals: 
promoting a religiously inspired vision of the environment and 
promoting faith-inspired action through engaging churches 
and church communities in creation stewardship. �e aim is 
to “pursue a God-centered response to environmental crisis in 
Africa which brings glory to the Creator, advances the cause 
of Christ, and leads to a transformation of the people and 
the land that sustains them.”297 CCK focuses on three main 
Kenya projects: Planting God’s Trees, Harvesting God’s Water, 
and Farming God’s Way. As deforestation has led to increasing 
droughts, �oods, and soil degradation, CCK promotes tree 
planting, giving Christian-centered conservation presentations 
at churches and church conferences. �ey emphasize the 
importance of giving back and glorifying God through 
protecting his creation and helping the world heal from the 
harm humanity has caused. CCK helps churches, schools, and 
communities install water-harvesting systems like gutters and 
cisterns on their buildings, giving communities sustainable 
water that can be saved to use during dry periods. Farming 
God’s Way focuses on environmentally sustainable practices 
like no-till agricultural techniques. All programs have a 
strong emphasis on biblical teaching to strengthen farmers’ 
commitment and give greater meaning to their work. 
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Gender Equality and Addressing 
Gender-based Violence298

Despite Kenyan women’s signi�cant progress toward equal 
rights, discrimination and widespread gender-based violence 
are serious and persistent problems. Religious dimensions are 
signi�cant, both in shaping norms and in active engagement 
of religious actors to address underlying issues that include 
systemic violence against women and girls (VAWG), sexual 
violence during con�ict, FGC/M, early marriage, and 
transactional sex. Religious beliefs, for example, play major roles 
both in perpetuating FGC and in e�orts to end it. Religious 
leaders and communities, however, have largely remained silent 
on VAWG, and the few existing e�orts lack momentum or 
urgency. Moving the needle to change attitudes and behavior 
requires a serious critique of unequal gender norms that are 
often shaped and reinforced by religious teachings, followed by 
concrete actions and dedicated resources. Faith-inspired e�orts 
are primarily found at the community level with only a few 
national leaders or FIOs taking a clear stance on gender issues.

Young Women Christian Association (YWCA)
�e YWCA was founded in New York City in 1858 to 
provide support to women who had moved into the city to 
be factory workers. In 1912, the YWCA was established in 
Kenya, making it the country’s oldest women’s organization. 
�e organization operates seven branches across Kenya in 
Mombasa, Kisumu, Meru, Kisii, Nairobi, Tana River, and 
Siaya. YWCA’s mission shapes their programs: “To empower 
girls and young women to attain holistic growth through skills 

development, talent promotion, provision of safe spaces, and 
advocacy.”299 Keeping to YWCA’s original purposes, its o�ces 
provide safe accommodation for students and traveling women 
who need a safe space. 

In Kenya, the organization focuses on six main areas: young 
women’s leadership development, education, health, social and 
economic empowerment, advocacy for the rights of women 
and girls, and service provision. �e YWCA seeks to develop 
girls into successful young women through mentorship, 
education, and exposing them to other cultures and countries 
through exchange programs. Professional women or university 
students act as mentors or “big sisters” to younger girls as they 
go through school and exams, o�ering career advice and general 
mentorship on how to navigate society. �e YWCA also teaches 
the harms of FGM, early marriage, and teenage pregnancy. 
�rough age-targeted curriculum, the YWCA o�ers sexual 
and reproductive health education and approaches to avoid 
drug and substance abuse. In cases of accidental pregnancy, the 
YWCA provides young mothers with prenatal care and, once 
the baby is born, assistance in returning to school. 

Women’s leadership is an important value for YWCA, 
cultivated both within the organization and in society through 
its programs. Organizational leadership must consist of at 
least 30 percent young women, de�ned as under 30 years old. 
YWCA teaches girls and women how to lead successfully and 
authoritatively in a traditionally male-dominated society and 
encourages women to run for local o�ces. Leadership training 
and coaching help develop a campaign strategy, build public 
speaking skills, and o�er advice for professional dress. 

Kenya Muslim Youth Alliance (KMYA)
Founded in 2003, KMYA is the main umbrella organization 
for the Muslim youth population in Kenya with 153 member 
organizations. “KMYA exists to facilitate and promote access 
to resources through knowledge creation and dissemination 
and nurturing progressive and value-driven leadership among 
marginalized Muslim youth.”300  KMYA is positioned to e�ect 
change in peacebuilding and gender equality. It sees involving 
women in peacebuilding programs as crucial to preventing 
the radicalization of Muslim youth. Muslim women too often 
are not directly involved in peace processes in Kenya. KMYA 
has worked to engage women as an e�ective way to counter 
extremism, especially by teaching mothers to detect signs that 
their child is being recruited. KMYA brings Muslim women 
together at the community and national levels to learn about 
peacebuilding and share their experiences. �ese dialogues 
allow women both to establish a support network and also 
to learn from each other to better develop e�ective peace 
programs. Orthodox Fr. Evangelos �iani advocating for gender equality 

as part of the Side by Side movement in Kenya 
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Termination of Female Genital Mutilation (TFGM)
Sister Ephigenia Gachiri, a Loreto sister in the Marang’a 
Catholic Diocese, founded the TFGM project in 1998. Her 
focus was to create an alternative Christian rite of passage that 
girls can undergo in place of undergoing FGM, promoted 
through a week-long workshop. �e alternative rite has met 
some success in a number of Kenyan villages. TFGM carries 
out one-week seminars for FGM survivors and two-day FGM 
awareness seminars that are Christian-based, using Bible verses 
to support arguments against FGM. Facilitators connect with 
survivors, as many have experienced FGM themselves. �e 
seminar includes a healing service and prayer, and participants 
attend Mass where priests often discuss FGM. �e program 
has also been introduced in schools; public primary school 
students are given a day o� to attend the seminars. Seminars 
for private and boarding schools are held on Saturdays. 

Sister Ephigenia has published a variety of materials and engages 
directly through dialogue with religious and community 
leaders about the practice. Despite the stigma associated 
with openly discussing FGM, Sister Ephigenia has engaged 
Catholic bishops in order to break the silence and elicit their 
help in ending FGM in Kenya. Her books include Christian 

Initiation for Girls, Right of Passage for Christian Boys, Female 
Circumcision, and My Journey to Womanhood. TGFM hosts 
community workshops to raise awareness about the issues. �e 
workshops are Christian-based but are open to people of all 
faiths.301 

Church World Service (CWS)
CWS (a U.S.-based organization in 20 countries), established 
a Kenya o�ce in 1978. It manages development and 
humanitarian response projects, primarily in East Africa, and 
administers the Resettlement Support Center, which serves 
all of Africa. CWS’s expertise in refugees and connections to 
local communities has allowed them to help protect vulnerable 
populations, including LGBTQ communities. �eir status as 
an FIO and humanitarian organization have allowed CWS to 
work with religious communities on LGBTQ issues and be 
public in their programs. CWS’s LGBTQ program focuses 
on engaging religious leaders in discussions about the links 
between sexual orientation and gender identity or expression 
(SOGIE), persecution, and forced migration. CWS encourages 
more informed and inclusive approaches by faith communities 
and faith-based service providers in working with LGBTQ 
forced migrants and the broader LGBTI community.

Girls practicing football/soccer at an all-girls Catholic school in Nairobi 
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Kenya’s dynamic and ubiquitous religious institutions play vital 
roles in many facets of national development. �ey help shape 
national identity, public policy, and private behavior. �ey 
are global in their links and visions at the same time that they 
are deeply anchored in local communities. �e contemporary 
religious landscape exempli�es the stunning transformation of 
African societies in the twentieth century. Religious institutions 
have shifted and morphed over time, playing important 
historical roles and engaging actively in today’s social issues. 
�ey are involved in every complex challenge that will shape 
Kenya’s future. 

�e religious landscape is certainly complex. Religious 
demography, relationships among di�erent traditions and 
denominations, and their involvement in politics all bear the 
marks of various historical phases, with troubling legacies 
of racial discrimination, tangled economic relationships, 
counterproductive ethnic and religious competition, and the 
enduring divides and bonds left behind by arti�cial lines drawn 
on colonial maps. More positive legacies, though, include 
vibrant communities linked through religious expression, 
a strong network of health and education programs, and, in 
many institutions, underlying religious values re�ected in 

expectations of excellence and caring, often underpinning 
hope, resilience, and joy. 

�e goal of this study is to provide a comprehensive yet 
accessible overview of Kenya’s religious landscape in relation 
to major issues for development. �e approach is grounded 
by interviews with people in Kenya working with religiously 
inspired institutions. �ese interviews set out to understand 
how various actors see their work within the Kenyan context, 
but they also point to the ways in which they �t within broader 
strategic frameworks. �e research framed these perspectives 
within an exploration of national and international development 
visions and approaches. �e resulting map of religion and 
development can, it is hoped, enhance e�orts to strengthen 
the complex multi-sectoral partnerships that are essential for 
development success and sustainability. Contextual religious 
literacy may also o�er insights that can enhance the quality of 
various programs.

A paradox in exploring religious issues for Kenya is the 
wealth of information set against striking gaps in knowledge 
and understanding. Kenya’s missionary history has been 
extensively researched, and the roles of religious actors in 

CHAPTER 5: LOOKING AHEAD
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the active political debates beginning in the 1990s are well-
documented. Less is published about the role of religious 
actors in newly independent Kenya when political strategies 
focused on nation-building and strengthening the grassroots. 
Few reports from that time describe or analyze national and 
international FIO engagement, even in traditional sectors 
such as health, education, agriculture, or humanitarian relief. 
By the 1990s, this changed as religious actors and institutions 
were more visibly engaged in national issues, and practitioners 
realized that development programs needed to be more closely 
linked to humanitarian relief (where religious involvement 
was unmistakable). Today, thousands of FIOs report on their 
activities online and in social media. Hard data on religious 
groups and their engagement in social, political, or economic 
development are, however, patchy over time and across 
traditions. Financial �ows to and from religious bodies are 
elusive. Data that could measure how beliefs and institutions 
shape behavior are rare, and it is thus di�cult to analyze this in 
the aggregate or trace trends. 

�ose who have had primary responsibility for elaborating 
national development strategies have tended to view and value 
religious elements and actors primarily in reaction to particular 
threats or challenges. �e Kenyan Ministry of Education 
and the Ministry of Health have long recognized the robust 
system and quality of schools and health facilities operated by 
religious groups and institutions. As the AIDS epidemic swept 
across east Africa, religious actors played starkly di�erent roles, 
with some advocating for care and others condemning those 
infected as sinners. But the religious healthcare system was 
deeply engaged from the start. Religious actors have also been 
central in e�orts to stop female circumcision (FGC), �rst as 
missionaries condemned the practice (with a mixed impact) 
and later in e�orts to disentangle the intersecting part that 
religion and culture play in perpetuating the practice. More 
recently, national cohesion policies have identi�ed positive 
roles for religious leaders in healing divisions among Kenyan 
communities. E�orts to counter violence and extremism focus 
heavily on religious facets. Beyond these sectors, development 
strategies largely take religious in�uences and actors for granted.

After exploring this admittedly partial map of the contemporary 
religious landscape in the context of the development strategies 
of Kenya’s government and its partners, no single headline 
emerges beyond an overarching observation that religious actors 
and factors are signi�cant and should be taken into account. 
Perhaps more important is a caution against oversimplifying 
the religious story and assuming a solid understanding based 
on what is almost inevitably a partial picture. Kenyans speak 
readily about their perspective and knowledge of the roles 
religion played historically and in shaping the contemporary 
context, but each story tends to be incomplete. �e overall 

picture can be elusive, especially as many elements are changing 
rapidly. Even an astute observer may have di�culty in seeing 
the religious landscape as a whole. �is report attempts to o�er 
such an overview—to bolster an appreciation for religious 
factors—but it can provide only a foundational framework 
and context. Practitioners involved in a given sector or issue 
will need to do additional research on the ground with relevant 
communities to understand the current context and local 
particularities. 

In conclusion, the analysis highlights areas where religion is 
of central importance and identi�es several topics that merit 
further research. �e following aims to provide direction for 
direct engagement or future analysis.

KEY OBSERVATIONS

Kenya’s varied, complex, and dynamic religious landscape 
matters in development debates and implementation of 
development strategies. Every issue explored has a religious 
dimension, often with long historic roots and a complex present. 
Religious attitudes and narratives are re�ected in language 
and approach across virtually all institutions, including the 
government. Private organizations run a gamut from explicitly 
religious to others whose religious ties are tenuous or limited. 
�ousands of FIOs, many with explicit links to di�erent faith 
denominations, are engaged in a wide range of development 
activities, and they commonly articulate their goals in religious 
terms. Development strategy discussions would bene�t 
from more explicit e�orts to engage religious communities, 
understand their perspectives more fully, and take the religious 
dimensions of a given issue more explicitly into account.

Kenya’s Christian missionary history and current majority-
Christian population dominate the religious scene. �e 
Christian voice predominates. However, beyond the common 
core of Christianity, many religious approaches and tensions 
re�ect the fact that signi�cant di�erences among the many 
thousand Christian denominations active in Kenya have sparked 
debates and tensions that persist to this day. �e explosion 
of Pentecostal and evangelical Christian churches, including 
associated media, make them a signi�cant force. �ere are real 
concerns about how they may be shaping attitudes toward 
prosperity and social ethics—not to speak of outright �eecing 
of congregants and fueling competition among social groups. 
In contrast, the capacity of dynamic religious communities to 
mobilize for a purpose has shown itself repeatedly and o�ers 
signi�cant potential for community and national development.

Kenya’s Muslim population has a distinguished history and 
leaders, but largely because of concerns around extremism 
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and its links to terrorism, it �nds itself beleaguered today.
Muslim-Christian tensions have hit a record high and are 
drawing the attention of secular and religious leaders. Long-
standing issues of regional inequalities and discrimination 
by police or in obtaining national identity cards need to be 
addressed. Promising initiatives like the BRAVE project 
highlight the potential bene�ts of building on local ideas and 
institutions to shape local and national policy and programs.

Religious engagement on gender issues, including domestic 
violence and broader e�orts to empower women and girls, 
is spotty. A few initiatives are addressing deep-seated problems, 
and some national and international FIOs target speci�c issues 
such as FGC. However, few religious groups give gender 
equality the priority it deserves, seen from human rights and 
development perspectives. Among constructive approaches 
are explicit attention to these issues in seminaries, teacher 
training programs, and materials for congregations that build 
on religious teachings and core values. 

Local community action led by religious communities o�ers 
a wealth of experience that is di�cult to capture and, thus, 
does not always attract su�cient attention. With Kenya’s 
devolution, the experience and roles of religious actors take 
on increasing importance, as does the challenge of gathering 
and sharing experience in a meaningful fashion. Working with 
the umbrella religious organizations and willing congregations 
to explore and share approaches and practical lessons from 
experience could have important bene�ts. 

POTENTIAL AREAS FOR ACTION

E�orts to engage religious leaders on issues around family 
health and family planning (long sensitive topics in Kenya) 
are promising and should be carefully watched. Two aspects 
have particular importance: �rst, religious support is essential 
for reforms and e�orts to shift traditional norms and behaviors 
(FGC and domestic violence, for example); and second, the 
deliberate e�ort to engage religious communities at various 
levels can be bene�cial (for example, in focusing programs 
for maternal health on speci�c counties with the highest 
mortality or ones that lag in family planning or child nutrition 
indicators). 

Interfaith institutions are active in Kenya, and Kenyans 
o�er continental and global leadership in major interfaith 
institutions. However, there is some loss of impetus that 
suggests that fresh thinking and action are needed. �is is 
important both because religious divides are increasingly 
signi�cant in broader social tensions and because religious 
actors have extensive experience with peacebuilding that could 
bene�t wider communities. 

�e �ght against corruption is widely understood as a 
“make or break” issue for Kenya’s future. Religious leaders 
and communities have critical roles in identifying patterns of 
behavior that fuel corruption and can rein it in. �ey have the 
capacity (and duty) in many cases to speak truth to power. A 
positive joined approach to the topic would be demanding, but 
it is overdue. 

Kenya’s complex legacy of inequitable access to land and 
land disputes is another acknowledged development 
challenge. Religious engagement on these speci�c issues could 
be signi�cant, even though the recognized authority of religious 
leaders on these issues can be limited. Religious communities 
own land and can model positive approaches. Addressing 
resettlement often requires �ne ethical leadership, as do land 
con�icts. Land management, whether in high potential areas 
or in semi-arid areas where degradation and pastoral con�icts 
emerge, again demands skilled interventions from community 
leaders.  

With Kenya’s exceptionally large youth population, 
all sectors of society (including prominently religious 
institutions) need to focus on prospects and grievances.
Many religious communities take a special interest in youth, 
as do various FIOs (YMCA and YWCA, for example). 
Muslim youth demands and receives particular attention 
given their vulnerability to Al-Shabaab recruitment tactics. 
Policies toward youth engagement and youth employment and 
addressing grievances like discrimination from security forces 

Mosaic at the NCCK national o�ce in Nairobi
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can usefully take the knowledge and access of religious leaders 
and communities into account. 

Religious actors have obvious interest and involvement in 
education and can support policies to increase access, reach 
vulnerable and excluded groups, and reinforce positive 
values in teaching and school administration. Given 
complexities and sensitivities, some safe-space discussions 
could help to frame more systematic and positive synergy 
among religious communities on central education challenges 
that include quality and e�orts to instill civic values.

Kenya, as a long time host to large, complex refugee 
communities, faces national challenges that involve many 
religious actors; their voice should be listened to. Roles range 
from direct support of refugee communities and involvement 
in the social attitudes arising from scriptural calls to “welcome 
the stranger.” Religious communities could play constructive 
roles in framing future policies and in addressing operational 
issues that arise.

An appreciation of the overall �nancial contributions 
of religious organizations, including FIOs, to national 
development is a gap in this study and report—and it is 
largely an unknown. We cannot comment in a meaningful 
way about �nancial and economic questions associated with 
religious institutions. �ese range widely, from inquiries as 

to the possible merits of belonging to Pentecostal churches 
or congregations focused on a “prosperity theology” to 
appreciating the impact of �nancial �ows to and from 
individual religious communities and FIOs. Data about FIOs 
amenable to comparative analysis are not available, so the scale 
of di�erent e�orts and impact is di�cult to assess. Two speci�c 
issues might bene�t from investigation. �e �rst is �nancial 
�ows to Christian communities from other countries, including 
both direct support of communities and projects and less direct 
support, for example for media outlets. Financial contributions 
through religious channels from Kenyan diaspora communities 
could be signi�cant. �e second is parallel in�ows to Muslim 
communities, both from individuals and foundations and from 
states; this is a sensitive topic but better aggregated information 
might help dispel myths and clarify debates. 

�e omnipresent religious media is an important channel 
for passing information to the general public, but has not 
been engaged systematically. Research on trends and impact 
would be helpful.

Religious actors play signi�cant roles in service delivery for 
orphans and vulnerable children. With signi�cant di�erences 
in the way government and institutional policies toward OVC 
are understood and applied, safe-space discussions to assess 
experience and theories of change could be bene�cial.
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APPENDIX A

TARGETS INDICATORS STATUS

Goal 1: Eradicate Extreme Hunger and Poverty

Halve the proportion of people whose 
income is less than one dollar a day

Proportion of population below $1.25 
(PPP) per day 

Not Achieved

Achieve full employment and decent 
work for all, including women and 
young people

Employment-to-population ratio Not Achieved
Down from 66% (1999) to 55% (2005)

Halve the proportion of people who 
su�er from hunger

Prevalence of underweight children 
under-�ve years of age

Not Achieved
Down from 20% (2003) to 16% (2009)

Goal 2: Achieve Universal Primary Education

Ensure that by 2015, children 
everywhere will be able to complete a 
full course of primary schooling

Net enrollment ratio in primary 
education

Not Achieved
Up from 62% (1999) to 85% (2012)

Proportion of pupils reaching last grade 
of primary No Progress

Literacy rate of 15-24 year-old women 
and men

Not Achieved
Down from 92% (2000) to 82% (2007)

Goal 3: Promote Gender Equality and Empower Women

Eliminate gender disparity in primary 
and secondary education, preferably by 
2005, and in all levels of education no 
later than 2015

Ratios of girls to boys in primary level 
enrollment Achieved

Share of women in wage employment in 
the non-agricultural sector

Not Achieved 
Increased from 21% (1991)  
to 36% (2013)

Proportion of seats held by women in 
national parliament

Not Achieved
Increased from 1.1 (1990) to  
19.7 (2015)

Goal 4: Reduce Child Morality

Reduce by two-thirds, between 1990 
and 2015, the under-�ve mortality rate

Reduce under 5 mortality rate per  
1,000 lives

Not Achieved
Down from 99 (1990) to 71 (2013)

Reduce infant mortality rate Not Achieved
Down from 64 (1990) to 48 (2013)

�e 2000-2015 Millennium Development Goals (MDGs): How Did Kenya Fare?
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TARGETS INDICATORS STATUS

Goal 5: Improve Maternal Health

Reduce by three quarters the maternal 
mortality ratio Maternal Mortality Ratio Not Achieved

Down from 687 (1990) to 510 (2015)

Achieve universal access to  
reproductive health

Contraceptive prevalence rate Not Achieved
Up from 33% (1993) to 58% (2014)

Unmet need for family planning Not Achieved
Down from 35% (1993) to 19% (2014)

Goal 6: Combat HIV/AIDS, Malaria, and Other Diseases

Halt and reverse the spread of 
HIV/AIDS

HIV prevalence among population 15-
24 years old

Not Achieved
Up from 2.5% (1990) to 6.0% (2013)

Achieve universal access to treatment 
for HIV/AIDS

Proportion of population with 
advanced HIV infection with access to 
antiretroviral drugs

Not Achieved
Up from 51% (2009) to 73% (2011)

Goal 7: Ensure Environmental Stability

Integrate the principles of sustainable 
development into country policies 
and programs and reverse the loss of 
environmental resources

Proportion of land area covered  
by forest

Not Achieved
Down from 6.5% (1990) to  
6.1% (2010)

CO2 emissions per $1/ GDP Not Achieved
Up from .105 (1990) to .249 (2011)

Halve the proportion of people without 
sustainable access to safe drinking water 
and basic sanitation

Percentage of population with improved 
drinking water source Not Achieved

     Urban 92% (1990) to 82% (2015)
     Rural 33% (1990) to 57% (2015)
Percentage of population with improved 
sanitation Not Achieved

     Urban 27% (1990) to 31% (2015)
     Rural 24% (1990) to 30% (2015)

Source: “Millennium Development Goals Indicators,” United Nations Statistics Division, 2015, http://mdgs.un.org/unsd/mdg/Data.aspx.

Appendix A: �e 2000-2015 Millennium Development Goals (MDGs): How Did Kenya Fare? (cont.)
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APPENDIX B

DATE INTERVIEWEE ORGANIZATION

November 11, 2014 Abdieri, Bwibo and Nyorsek, Peter Anglican Development Services

November 14, 2014 Aboka, Moses FIKISHA Kenya

July 3, 2014 Abuom, Agnes World Council of Churches

November 18, 2014 Abuom, Agnes World Council of Churches

November 12, 2014 Agolla, Abdalla Rashid Islamic Relief, Kenya

November 19, 2014 Ali, Mustafa Arigatou International

November 13, 2014 Anyenda, Stephen Coast Interfaith Council of Clerics

November 17, 2014 Bobo, Fred Eastleigh Fellowship Centre, Kenya

April 23, 2015 Gachiri, Ephigenia (Sister) IVBM, Stop FGM

April 8, 2015 Gakembu, Mary Bethlehem Community Center

July 31, 2015 Gitoho, Valentine Financial Management Consultant and Entrepeneur 

May 29, 2010 Ibrahim, Dekha Wajir Peace and Development Committee

October 31, 2014 Kassim, Abdul Kibera Girls' Soccer Academy

November 13, 2014 Kavita, Cecila and Katee, John HIAS Kenya

November 11, 2014 Kihungi, Jane Women Challenged to Challenge

November 11, 2014 Kiptoo, William Mennonite Central Committee

November 20, 2014 Kisiigha, Elizabeth FECCLAHA

April 9, 2015 Kitala, John African Inland Church, Kenya

April 10, 2015 Kuria, Francis Inter-Religious Council of Kenya

April 6, 2015 Linge, Sammy ALARM

February 15, 2017 Mboya, Joy Baha'i community, Kenya

November 17, 2014 McCoy Carpenter, Selena Mennonite Central Committee

April 16, 2015 Mombo, Esther St. Paul's University 

October 29, 2014 Moore, Sarah AmaniDC

November 15, 2014 Muraya, Joyce Amani Ya Juu

June 5, 2014 Musombi, Timothy World Vision International

April 21, 2015 Musyoki, �omas Salvation Army

November 18, 2014 Musyoni, Wasye Munani Norwegian Church Aid Kenya

June 3, 2015 Mutere, Jacqueline Grace Agenda

November 13, 2014 Nyabera, Fred Arigatou International

October 21, 2014 Nyandweso, Mary Associate Professor in Religious Studies, East Carolina

List of Interviews for Kenya Available Online
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DATE INTERVIEWEE ORGANIZATION

May 27, 2010 Ogega, Jacqueline Moturi World Conference of Religions for Peace

April 10, 2015 Okaalet, Peter MAP International 

April 15, 2015 Ole Naado, Hassan SUPKEM

November 18, 2014 Omanyo, Davis World Renew

April 10, 2015 Omwoyo, David and Waweri, Samuel Waumini Communications

June 12, 2008 Padwick, John Organization of African Instituted Churches

April 15, 2015 Ramadhan, Shamsia CRS

April 14, 2015 Ruto, Doreen Daima Initiatives for Peace and Development

November 13, 2014 Sakar, Abdulhamid Kenya Muslim Youth Alliance

November 19, 2014 Sasaka, Antony Chemichemi Ya Ukweli

November 11, 2014 Wafula, Wanjala Coexist Initiative 

Appendix B: List of Interviews for Kenya Available Online (cont.)

Visit https://berkleycenter.georgetown.edu/subprojects/country-mapping-kenya to read the interviews.
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