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Abstract

This article examines the intersection of religion, spirituality and legal frameworks within Kenya’s patriarchal society to explore the resilience and vulnerability of Lesbian, Gay, Bisexual, Transgender, Queer or Questioning, Intersex, Asexual (sometimes also Ally) (LGBTQIA+) communities. Using a queer Afro-feminist hermeneutical lens, the study situates these communities as central to discussions of justice and mercy, highlighting their lived realities in the face of systemic oppression. The critique focuses on the Kenya Family Protection Bill (2023), interrogating its implications for marginalised groups and assessing its alignment with the ethical imperatives of Micah 6:1–8. The calling of Micah 6:8 for justice, mercy and humility serves as a theological foundation for re-imaging societal and legal structures. This article argues that while African religious and spiritual contexts often reinforce patriarchal norms and marginalisation, they also hold the potential to foster resilience and dismantle oppressive systems when interpreted through life-affirming and sex dignity perspectives. Engaging the dual themes of vulnerability and resilience, enables one to see how biblical justice and mercy can inform more equitable societal and legal practices. A queer Afro-feminist lens amplifies the voices of marginalised communities, challenging exclusionary interpretations of religion and law.

Contribution: This article calls for safe, inclusive dialogues to re-image African realities where advocacy for the vulnerable, particularly LGBTQIA+ individuals, becomes integral to the pursuit of justice, mercy and compassion.
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Introduction

Across Africa and particularly in Southern Africa, sexuality remains a deeply contested terrain where theology, culture and law converge to produce heightened vulnerability for LGBTQIA+ communities. Makhanya, Ngubane and Sithole (2025:103) reflect on the fact that, although South Africa’s Constitution has advanced legal reforms for the inclusion of sexual minorities, these rights have not effectively shielded them from marginalisation and discrimination rooted in religion and culture. Recent African scholarship has increasingly exposed how religious institutions have become complicit in the legitimisation of homophobia and gender-based exclusions under the guise of biblical fidelity and moral preservation (Chitando & Van Klinken 2021; Thyssen 2022). The Dodoma Statement (Evangelical Lutheran Church of Tanzania 2010), one of the region’s most influential ecclesial pronouncements, exemplifies this trend by reinforcing heteronormative and patriarchal ideals that equate moral order with binary gender roles and compulsory heterosexuality. In Kenya, such theological framing underpins state actions like the 2023 Family Bill, which intensifies the vulnerability of queer lives. Elias Kifon Bongmba (2016) observes, ‘Queer individuals are often cast as “aliens” who threaten ecclesial purity, a view echoed in recent legislation cloaked in the language of cultural authenticity’. Grounded in Micah 6:1–8 and in conversation with African queer and feminist theologies, this study offers a queer Afro-feminist critique of theological complicity in state-sponsored marginalisation, arguing that prophetic ethics demand justice, compassion and the affirmation of all human dignity.

Kenya sits at the heart of the contested nexus between religion, law and queer identity. While its Constitution offers formal protections for minority rights, these exist in sharp tension with a rising moral panic around queer existence, often fuelled by politicised religious rhetoric and appeals to African family values. As Kapya Kaoma (2014:232) notes, ‘public attitudes remain overwhelmingly hostile, with 90% of Kenyans believing homosexuality should not be accepted’. The 2023 Kenya Family Protection Bill crystallises this tension, advancing a legal framework that purports to defend the sanctity of the family while codifying exclusion, criminalisation, and even the death penalty for LGBTQIA+ individuals and their allies (Bancroft 2023). Religion in this context is not merely personal faith, but a powerful socio-political force shaping law, public opinion and policy, often to the detriment of queer communities (Bashid & Prabha 2023). The Rapporteur’s Digest on Freedom of Religion or Belief (2023) warns that such laws often reflect dominant moral narratives rather than universal human rights. Yet within this hostile terrain, queer Kenyans continue to assert resilience through alternative kinship, spiritualities and activism. A queer Afro-feminist reading of Micah 6:1–8 confronts the moral logic underpinning punitive laws such as the Family Protection Bill, offering instead a prophetic ethic of justice, mercy and humility that affirms the sacred worth and agency of those rendered both hyper-visible and invisible by church and state.

This article turns to Micah 6:1–8 to reclaim prophetic scripture as a theological resource for justice, mercy and humility, values that directly challenge exclusionary interpretations of both sacred texts and legal frameworks. While Hays and Hays (2024:38) note that divine judgement in Genesis is often tempered by mercy, as in Eden and the story of Cain and Abel, such interpretations risk pathologising queer identities when applied uncritically, suggesting that LGBTQIA+ persons stand under divine judgement simply by virtue of their existence. In contrast, Micah’s prophetic vision does not begin with condemnation, but with a covenantal appeal to justice rooted in divine compassion. His call dismantles hierarchies of judgement and invites solidarity with the marginalised. A queer Afro-feminist hermeneutic reclaims this vision, resisting theological narratives that cast queer bodies as mere objects of mercy rather than as subjects of sacred dignity. While the United States Conference of Catholic Bishops (2023) speaks of ‘radical solidarity’ with vulnerable mothers and unborn children, Micah 6:1–8 expands this moral horizon, calling for a more inclusive ethic that affirms all who are rendered invisible by law and religion. This study, therefore, interrogates moral contradictions embedded in theological and legal systems that masquerade oppression as divine will, advocating instead for a re-imaged African spiritual and legal landscape that acknowledges queer vulnerability, celebrates queer resilience and centres justice as a sacred imperative for all.

A queer Afro-feminist lens to Micah 6:1–8

A queer Afro-feminist lens is a critical and life-affirming interpretive approach that centres the lived experiences and struggles of African LGBTQIA+ individuals and women. It confronts intersecting systems of oppression such as patriarchy, hetero-normativity, colonialism and religious fundamentalism, while reclaiming African cultural and spiritual resources for justice, dignity and inclusion. Vellem (2014:7) affirms, ‘Cultural liberation, African history, agency, originality and consciousness are some of the resources that emerge strongly out of the fountains of African religiosity’. Drawing from this, the queer Afro-feminist lens uses intersectionality to affirm sexual and gender diversity as essential to human flourishing and calls for readings of sacred texts and legal frameworks rooted in compassion, embodied resistance and collective liberation. Welch (2017:34) argues, ‘The determining factor in shaping liberation faith and theology is not the scriptures in themselves, but who is reading the scriptures and why’. Thus, when applied to Micah 6:1–8, this lens foregrounds the lived realities of African LGBTQIA+ persons, particularly those at the intersection of race, gender, class and spiritual exclusion. This way, justice and mercy are re-imaged beyond colonial and hetero-patriarchal interpretations.

Intersectionality, as defined by Kimberlé Crenshaw and explained by Jennifer Nash (2008:2), emphasises the ‘multidimensionality’ of marginalised lives. This lens uses intersectionality as a hermeneutical key to resist theological readings that confine divine justice to moralistic or exclusionary frameworks. Instead, it elevates marginalised voices as sacred interlocutors in interpreting Scripture. Rooted in Afrocentric epistemologies and feminist ethics of care that emphasise co-existence and relational humanity, queerness is understood not as deviance but as an expression of divine diversity. Mercy Aguilar Contreras (2024:11) argues, ‘Queer theologies dismantle the entrenched cis-heteronormative regimes by centering non-conforming bodies in theological discourse’. Seen this way, Micah 6:1–8 becomes a prophetic call to radical inclusion and relational justice, a divine summons to re-image the world through equity, love and restorative solidarity. The queer Afro-feminist lens, therefore, reclaims this vision, affirming the full humanity and sacred worth of all, especially those historically pushed to the margins.

Micah 6:1–8 emerges from a time of deep socio-political and religious crisis in 8th-century BCE Judah. The prophet addresses systemic injustice, corrupt leadership and a perversion of covenantal ethics (Tushima 2019:3). Waltke (2008:3) observes that Micah prophesied during the reigns of Jotham, Ahaz, and Hezekiah, a time marked by internal moral decay and the external threat of the Neo-Assyrian Empire. The passage takes the form of a divine lawsuit, recalling God’s acts of liberation and demanding an ethical response: to act justly, love mercy, and walk humbly with God. This shift from sacrificial ritual to moral responsibility critiques a religious-political order complicit in exploitation. As Coomber (2024) and Waltke (2008) highlight, Micah’s call is a radical critique of unjust power structures. The mercilessness described in Amos, where the poor are sold for silver and the needy trampled as seen in Amos 2:6–7, resonates with Micah’s denunciation, pointing to a society in urgent need of moral reconstruction. When read alongside contemporary injustices, such as the Kenya Family Protection Bill (2023), Micah’s prophetic voice urges the dismantling of religious, legal and cultural systems that marginalise LGBTQIA+ communities.

Through a queer Afro-feminist lens, Micah 6:1–8 becomes a theologically subversive text that challenges exclusionary legal frameworks like the Kenya Family Protection Bill. Although the Bill claims to defend ‘family values’, it reinforces heteronormative and patriarchal ideologies that erase diverse sexual and gender identities. Arsenekah Ezekiel (2025) warns that if enacted, the Bill would violate constitutional rights, curbing freedom of expression, criminalising advocacy, and denying emergency healthcare to LGBTQIA+ persons. In contrast, Micah’s ethic centres justice, mercy and humility, not moral policing. Dorff (2024:3) affirms that Micah defends the poor and reproaches unjust leaders, offering a vision of peace grounded in ethical responsibility. A queer Afro-feminist reading, therefore, arguably reveals how religious rhetoric is used to legitimise structural violence, and reclaims Micah’s vision as a call to affirm the sacred worth of all bodies, identities and families. In doing so, it resists oppressive uses of Scripture and demands a justice that is inclusive, contextual and life-affirming.

A synthetic analysis of Micah 6:1–8

Micah 6:1–8 unfolds as a theological drama structured around the Hebrew term רִיב [riv], a masculine noun meaning to contend or plead a legal case. In prophetic literature, the Hebrew word רִיב is a technical term for God’s litigation against covenant breakers as used, for example, in Hosea 4:1; 12:2; Isaiah 3:13; Jeremiah 25:31; 51:36 and Habakkuk 1:4, who all frame judgement oracles as courtroom proceedings (Bible Hub 2004–2025a). According to Allen (2024:42), ‘Micah borrows heavily from the language of the law court, as Yahweh levels serious accusations against his people’. This covenant lawsuit positions YHWH as both plaintiff and moral arbiter, confronting Israel’s spiritual and ethical failure. The opening verses (vv. 1–2) present a cosmic courtroom where creation, the mountains and foundations of the earth, serve as enduring witnesses to the covenantal rupture. This legal framing deepens in verses 3–5, where God laments Israel’s ingratitude by invoking past acts of liberation. The people’s response in verses 6–7 suggests ritual atonement, but verse 8 delivers a sharp prophetic turn: God desires not sacrificial performance, but ethical living, doing justice, loving mercy and walking humbly with the divine (Hendrik & Mangililo 2023:37). This passage critiques performative religiosity and reorients the community towards embodied justice, relational humility and covenantal integrity.

Viewed through a queer Afro-feminist lens, the legal discourse of Micah 6 becomes an invitation to inclusive accountability, re-imagining covenantal community as a sacred household rooted in mutuality rather than in exclusion. The call to ‘plead your case before the mountains’ (vv. 1–2) evokes ancestral memory, echoing African cosmologies where land, elders and spiritual ecology bear witness to moral life (Adamu & Elabo 2022:278). This lens centres divine vulnerability, portraying God not as a punitive patriarch, but as a wounded covenantal partner calling for restoration. It aligns with Ubuntu ethics, where dignity is communal and justice is rooted in care and reciprocity. As Kautzer (2017) observes, Judah’s violation of the land and people exposes a deeper betrayal of covenantal trust. A decolonial and gendered reading resists imperial theologies that privatise piety while ignoring systemic oppression, affirming that divine justice is public, embodied, and accountable to land and community (Waltke 2008:342). The cosmic imagery in Micah reinforces this, presenting covenant not only as a legal construct but also as a moral and eco-human witness to the consequences of injustice and the hope of communal repair.

Micah 6:3–4 marks a pivotal moment of divine lament, where YHWH shifts from accuser to wounded covenant partner. The rhetorical questions ‘What have I done to you?’ and ‘How have I burdened you?’ do not suggest divine failure but rather expose Israel’s moral amnesia. By referencing Moses, Aaron and Miriam, the text foregrounds liberation, prophetic leadership and gender-inclusive memory as theological pillars of covenantal fidelity. Kautzer (2017) emphasises that Israel was not delivered from Egypt to become an oppressor of the vulnerable, but to embody a priestly vocation rooted in justice. Joachim Eck (2018:12), on the other hand, notes, ‘Israel’s destruction of justice and righteousness implies the practical denial of YHWH’s kingship’. A queer Afro-feminist lens finds radical significance in Miriam’s inclusion, challenging androcentric readings and affirming the leadership of women, queer, and non-binary persons within sacred history. Bible Hub (2004–2025a) reinforces that Miriam’s presence, alongside her brothers, affirms familial and communal leadership. This echoes African indigenous kinship systems, where leadership transcends gender binaries and centres communal wisdom. Divine justice, therefore, is not punitive but restorative, calling communities to an ethic of relational accountability, where all bodies are valued as sacred.

In verses 5–6, the narrative shifts to YHWH’s appeal through salvific memory invoking Balak, Balaam, Shittim and Gilgal as testimonies of divine faithfulness. These moments function as theological anchors, reminding Israel that covenant identity is shaped by grace, not religious performance. The people’s anxious response in verse 6, offering sacrifices, reveals a distorted spirituality that prioritises appeasement over ethical living. As Lioy (2018:63) argues, ‘the sacrificial system is misused when ritual becomes a substitute for just relationships’. This juxtaposition reveals a prophetic critique of hollow religiosity and a call to embodied justice. From a decolonial African perspective, the command to ‘remember’ becomes an act of resistance against colonial theologies that erase indigenous, life-affirming values. As Onuorah (2023:7) notes, ‘collective memory binds communities together and preserves ancestral identity’. The journey from Shittim to Gilgal symbolises spiritual and political transition, where survival is sustained not by domination, but by relational integrity. Exodus 3:15 affirms this connection, anchoring divine liberation in ancestral memory through Abraham, Isaac and Jacob, as an inter-generational covenant of justice and belonging (Van Wolde 2021:795).

Rosalyn Diprose (2013:189) cautions that emphasising shared vulnerability risks framing humanity as perpetually threatened. However, through a queer Afro-feminist lens, vulnerability becomes a sacred space of ethical remembering and collective resilience. Here, queer, trans and non-binary persons are not omitted from sacred memory, but centred as bearers of truth and agents of liberation. African kinship systems, as Layefa, Ezenagu and Esoso-Agbor (2022:1) affirm, promote cohesion, interdependence and ancestral continuity, values that resist colonial fragmentation. Thus, remembering is more than nostalgia; it is a radical, life-affirming act that challenges systems of erasure and affirms each body’s place in the sacred web of communal survival. In this prophetic moment, Micah calls for a justice rooted not in individual piety but in participatory, restorative solidarity that honours both historical memory and embodied difference. Micah 6:7–8 presents a stark prophetic disputation, contrasting extravagant sacrificial offerings with the ethical demands of covenantal faithfulness. The exaggerated proposals, thousands of rams, rivers of oil, and even the offering of one’s firstborn, expose a deep moral disorientation, where worship is reduced to appeasement rather than covenantal relationship.

Verse 8 reorients the community towards a triadic ethic: doing justice [mishpat], loving mercy [ḥesed] and walking humbly [ṣāna‘] with God. This framework shifts the focus from ritual excess to lived, relational integrity. Hendrik and Mangililo (2023:30) observe, ‘Worship must extend beyond vertical devotion to God into horizontal relationships with others, particularly those socially and economically marginalized’. Yet beyond peaceful coexistence, Micah calls for a holistic spirituality that critiques exploitative religiosity and insists on justice as the truest offering God desires. The text thereby reclaims prophetic religion as inherently public, embodied and morally accountable to community. A queer Afro-feminist and decolonial reading exposes how justice, when spiritualised or abstracted, becomes complicit in hetero-patriarchal and colonial systems. Dube (2000:36–37) critiques biblical interpretations that depoliticise justice to maintain oppressive hierarchies, warning that such hermeneutics render scripture ‘safe’ for empire and patriarchy. Micah’s radical ethic, mishpat, ḥesed, and ṣāna‘ disrupts this trend by affirming a justice rooted in lived reality, particularly among the marginalised. In African contexts, where communal flourishing and kinship have historically been central, Micah’s vision aligns with reconstructing spirituality around inclusion and radical hospitality.

In South Africa, the concept of Ubuntu, commonly expressed as ‘I am because we are’. has been foundational to post-apartheid theological discourse, offering a powerful lens for reimagining community, justice and reconciliation. As Lungile Mpetsheni (2019:91) observes, ‘Ubuntu speaks to the ills of contemporary society where some people are marginalised on the basis of race, gender, sexual orientation and otherwise’. Rooted in African communal ethics, Ubuntu emphasises co-existence, compassion and shared human dignity. It has profoundly shaped South African legal frameworks, educational philosophies and social welfare practices, making it a critical resource for theological reflection that centres inclusion and restorative justice. Within this context, Micah’s prophetic triad of justice, mercy and humble walking resonates deeply with Ubuntu’s call to mutual care and the affirmation of each person’s place within the moral fabric of community. Nyambura Njoroge (2005) affirms this liberation orientation: ‘We have chosen to touch the cloak of Jesus and to hear his voice calling us to arise!’ To spiritualise justice in ways that erase queer lives is a theological distortion; conversely, reclaiming justice as a tool of resistance is a sacred act of survival. The metaphorical rejection of child sacrifice indicts systems that demand the erasure of queer existence in the name of cultural or religious purity. Micah instead calls for a covenantal ethic grounded in relational justice, tenderness and solidarity, affirming marginalised bodies as holy sites of resilience and sacred memory.

Kenya’s legal landscape: The Kenya Family Protection Bill (2023)

Summary

The Kenya Family Protection Bill (2023), introduced by MP Peter Kaluma, proposes stringent measures that further criminalise LGBTQIA+ identities and activities. The Bill seeks to outlaw same-sex relationships, public cross-dressing and any advocacy related to LGBTQIA+ rights (Kisaka 2023). It also aims to ban comprehensive sexuality education in schools and prohibits adoption by homosexual individuals. Notably, the Bill includes provisions to expel LGBTQIA+ refugees from Kenya, denying them asylum based on their sexual orientation or gender identity. According to Kelvin Mokaya (2023), the ‘Anti-LGBT movements have developed national, regional, and global strategies that rely on political authoritarianism, the spread of misinformation, and grassroots mobilization’. Mokaya (2023) uses the example of the Family Protection Bill (2023) drafted by Hon. Kaluma as an unconstitutional law similar to the Uganda Anti-Homosexuality Bill. These measures have raised significant concerns among human rights organisations, which argue that the bill institutionalises discrimination and exacerbates the marginalisation and vulnerability of LGBTQIA+ communities in Kenya.

Legalising injustice and queer erasure in the Kenya Family Protection Bill (2023)

The Kenya Family Protection Bill (2023) emerges as a legislative effort cloaked in moral and religious rhetoric, yet its underlying logic legalises injustice and systematically erases queer lives. By criminalising same-sex relationships, public gender nonconformity and LGBTQIA+ advocacy, the Bill codifies hetero-patriarchal and theocratic ideologies into law, effectively policing bodies, identities and communities that do not conform to normative gender and sexual scripts. Mokaya (2023) argues, ‘A notable rhetorical feature of the anti-gender movement is its use of human rights language to undermine LGBT rights’. Through a queer Afro-feminist lens, this section critiques the Bill as a state-sanctioned attempt to redefine ‘family’ in exclusionary terms, reinforcing structural violence while claiming to uphold moral order. Against the prophetic backdrop of Micah 6:1–8, which calls for justice, mercy, and humility, not sacrifice, this section exposes the moral and theological contradictions embedded in a law that punishes vulnerability instead of protecting it. The Bill represents a legislative attempt to codify a rigid, heteronormative conception of family within Kenyan law.

Article 45 of the Constitution of Kenya affirms that the family is the foundation of society (Kenya Law Reform Commission 2025). This protection must extend to all forms of family, including those formed by LGBTQIA+ persons, if the State is to uphold justice and social order for all. Khaemba (2023) explores the significance of the family unit as recognised in Article 45(1) of the Kenyan Constitution, emphasising its role as the natural and fundamental unit of society and the necessary basis of social order. It also discusses how employment law intersects with family protection, highlighting the importance of supporting diverse family structures. Introduced under the guise of safeguarding national values and protecting children, the Family Protection Bill (2023) defines family exclusively as a union between a man and a woman within marriage, reinforced by biologically reproductive norms. Framed as a response to perceived moral threats, including LGBTQIA+ visibility, shifting gender roles and non-traditional family structures, the Bill reflects a broader socio-political agenda that merges religious fundamentalism with nationalist sentiment. Musa (2024:33) observes, ‘Extremism may manifest in various forms, such as religious fundamentalism, ethnonationalism, or political extremism’. Rather than promoting genuine protection or inclusion, the Bill seeks to entrench a patriarchal moral order that silences alternative expressions of kinship, sexuality and care. As such, it marks a regressive step in Kenya’s legal and ethical landscape, undermining constitutional guarantees of equality, dignity and non-discrimination.

The Kenya Family Protection Bill (2023) enshrines a narrowly defined, heteronormative understanding of family rooted in a binary and patriarchal moral framework. This legislative framing privileges a nuclear, heterosexual model as the normative social unit, thereby marginalising diverse family formations, including single-parent households, queer partnerships and extended kin-based communities that have long characterised African social life. The study of Sikira, Chingonikaya and Justin (2012) explores the nyumba ntobhu [meaning ‘house without a man’] practice among the Kuria women of the Mara Region of Tanzania and Kenya, where older, often widowed women without male descendants form unions with younger, childless women. These relationships are socially recognised and involve the younger woman bearing children with an external male partner, ensuring lineage continuation for the elder woman. Such arrangements provide social security, but also challenge conventional heteronormative family structures, aligning with relational, life-affirming family models that recognise diverse forms of kinship.

Thus, the Kenya Family Protection Bill (2023) reflects a moral panic shaped by colonial legacies and postcolonial anxieties about identity, morality and nationhood. Wa Thiong’o (1986) explores the impact of colonial language policies on African identity and consciousness. He shows how the imposition of colonial languages has led to a disconnection from indigenous cultures and moral frameworks, affecting national identity. This, by extension, reflects in the contemporary concept of the family institution in many African countries. In framing the ‘family’ as an institution in need of protection, the Family Protection Bill (2023) constructs LGBTQIA+ existence as a threat, rather than a legitimate expression of relationality and belonging within Kenyan society. The Bill’s rhetoric is embedded within a broader resurgence of Christian nationalist discourse, where law becomes a mechanism for enforcing a theologically rigid and culturally exclusionary vision of nationhood. Drawing heavily from conservative religious ideologies, the Bill mirrors global evangelical movements that conflate national sovereignty with hetero-patriarchal moral order. Sadiya Ansari (2023) notes, ‘laws being considered in several African countries risk eroding LGBTQ+ rights by creating new offences and targeting new groups’. This convergence of state power and religious conservatism not only undermines constitutional protections of equality and human dignity but also weaponises theology against already vulnerable communities. It reduces public theology to a legalistic moral surveillance system, suppressing pluralism and dissent in the name of cultural purity and national unity.

Re-imaging and redefining ‘The Family’: Towards justice, mercy and compassion

Re-imaging family beyond the confines of the Kenya Family Protection Bill (2023) requires a theological turn grounded in justice, compassion and inclusion. A queer Afro-feminist ethic affirms family as a dynamic and life-affirming space of mutual care, chosen kinship and resilience, qualities rooted deeply in African communal traditions. This vision resists the idolisation of the nuclear family and instead upholds the sacredness of all relational forms that nurture human dignity. Drozek (2015:431) champions for the ‘explicit affirmation of human dignity as an overarching value of relational thought’. From a theological standpoint, the family is not a fixed legal construct but a spiritual community shaped by acts of love, solidarity and resistance. Over the last four decades, family structures in both Western societies and Africa have undergone significant transformation. Diverse forms of kinship, including single-parent households, child-headed families and queer partnerships, have emerged in response to social, economic and cultural realities (Vorster 2008:463). Despite these lived shifts, the Kenya Family Protection Bill (2023) clings to a rigid, heteronormative ideal of the family, invoking religion and culture to legitimise exclusion and criminalisation of LGBTQIA+ persons. This selective moralism mirrors the very religiosity that the prophet Micah critiques – ritualised piety that obscures systemic injustice.

In Micah 6:1–8, true covenantal fidelity is not found in burnt offerings or institutionalised dogma, but in doing justice [mishpat], loving mercy [ḥesed] and walking humbly [ṣana‘] with God. The Bill, in contrast, distorts the moral heart of faith by codifying injustice in the name of family, rather than upholding a relational and life-affirming ethic that centres the dignity of all persons. Thus re-imaging and redefining of the family calls for a decolonial theological ethic that sees divine presence in the bonds of those who are excluded by state-sanctioned definitions offering a prophetic alternative to structures of exclusion and violence. In light of Micah’s call to justice and mercy, and through the critical insights of a queer Afro-feminist hermeneutic, it becomes necessary to re-imagine and redefine ‘family’ in ways that affirm the dignity, agency and relational realities of LGBTQIA+ persons. An inclusive definition of family moves beyond rigid, heteronormative models imposed by colonial and religious patriarchies, instead recognising kinship structures formed through love, care, mutual support and chosen solidarity. Bahlieda (2015:34) argues, ‘The hierarchy of male power and authority reflected within patriarchy reinforced the dominance of males in vertical social, family, and political structures’. In many African cultural traditions, family has never been confined solely to biological or nuclear ties; it has historically encompassed communal care-giving, spiritual belonging and extended networks of responsibility (Mafumbate 2019:8). A liberation theological perspective affirms that families, whether biological, chosen, queer, blended or otherwise, are sacred spaces where justice, compassion and human flourishing can thrive.

Grounded in Micah 6:8, this expanded definition challenges legislative frameworks like the Kenya Family Protection Bill (2023), which seeks to impose moral and legal exclusions under the guise of cultural preservation. An inclusive understanding of family, therefore, is not only faithful to African relational values, but also prophetically aligned with the divine call to walk humbly, love mercy and do justice – affirming family as chosen kinship rooted in mutual care, love and justice, beyond heteronormative, patriarchal or biological constructs. There is a need to contextualise Micah 6:8 as a theological ethic for public policy and society. Micah 6:8, ‘to act justly, love mercy, and walk humbly with your God’, offers a compelling theological ethic that transcends private piety to shape public life and policy. In the contemporary Kenyan context, this prophetic imperative challenges governance structures, legal frameworks and cultural institutions to prioritise justice as equity, mercy as empathy for the marginalised, and humility as an acknowledgment of shared human dignity. Rather than reducing theology to moralistic control, Micah invites a redemptive social ethic rooted in covenantal responsibility (Boloje 2019:816). His words demand policies that protect the vulnerable, affirm diversity and dismantle systems of exclusion that masquerade as divine order by:

Firstly, reclaiming prophetic ethics that dismantles patriarchal and exclusionary systems. Micah’s prophetic critique of corrupt leaders and exploitative systems resonates powerfully amid Kenya’s contemporary struggles with patriarchal domination, gender-based violence and political-religious collusions that exclude queer and non-conforming bodies. Reclaiming Micah’s voice is not a sentimental return to ancient Israelite prophecy, but an urgent theological-political task to challenge laws and cultural logic that normalise hierarchy and harm. Some scholars are worried that by fostering the rights and dignity of LGBTQIA+ people, feminists are losing voice (Young & Boyd 2006:1). However, the feminist voices are grounded on justice and mercy as reflected in Micah 6:1–8 whose ethic of justice and mercy invites a radical rethinking of religious authority, not as a tool of social control but as a prophetic voice of resistance against legalism, misogyny and heteronormativity. In Micah 6:1–8, holiness is measured not by ritual conformity, but by how society treats its most vulnerable.

Secondly, reaffirming a life-affirming vision of family and kinship in remembrance of justice and mercy. In light of Micah’s vision, a life-affirming theological and legal imagination must reject the idolisation of the nuclear, patriarchal family as the only legitimate model and erasure of traditional models of family that were built on the concept of mercy, love, nurture and care. Mafumbate (2019:10) points out, ‘African history reflects a strong kinship and tribal bonds’. Thus, in the re-imaged family, a family institution must embrace the sacredness of diverse family formations, including queer kinship networks, as central to communal flourishing. Traditional African concepts of extended kinship, chosen families and communal child-rearing offer a rich counter-narrative to the exclusionary definitions advanced by recent legal proposals like the Kenya Family Protection Bill. A queer Afro-feminist reading of Micah 6:8 affirms that justice and mercy are embodied most fully in relationships rooted in care, reciprocity and mutual uplift – signs of the divine within human community.

Conclusion: Prophetic imaging and queer liberation

A queer Afro-feminist lens to Micah 6:1–8 offers a prophetic critique of legal and theological systems that marginalise queer and non-normative identities. In the context of Kenya’s 2023 Family Protection Bill, this text exposes the moral contradictions of state-sanctioned exclusion masked as ‘family values’. The call to act justly, love mercy and walk humbly with God directly challenges patriarchal, heteronormative and colonial legacies that underpin such legislation. Rather than ritualistic performance or legalistic morality, Micah demands a lived ethic rooted in relational justice, communal care and covenantal faithfulness. Arguably, queer and marginalised communities embody both vulnerability and resilience. Thus, there is a need to disrupt dominant narratives and offer alternative models of kinship, solidarity and spiritual depth. Reclaiming African communal values, particularly Ubuntu as a theological foundation, is one way of re-imaging family, belonging and legal protection beyond binary and hetero-patriarchal frameworks. The prophetic vision of Micah calls faith communities, lawmakers and theologians to move from exclusion to embrace, from policing bodies to honouring dignity. Doing so is an affirmation of queer liberation as integral to decolonial and theological task in contemporary Africa. This is not merely a critique; it is a call to action, insisting that all bodies and identities be recognised as sacred within the covenantal fabric of God’s justice, mercy and inclusive love.
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