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ABSTRACT

False Prophecy remains an important theological and ecclesial concern wherever individuals
claim divine authority for messages that originate from human interest, subjective conviction,
political ideology, economic ambition, or manipulative religious practices. In the Hebrew
Bible, the problem of false prophecy is not restricted to failed predictions. This article examines
the implications of false prophecy in Kenya through the lens of Ezekiel 13:1-7. It employs an
exegetical and contextual methodology, based on published literature. The exegetical analysis
examines the historical and literary setting of Ezekiel 13:1-7, the theological significance of
self-inspired prophets, the metaphor of “foxes among ruins”, the failure to repair the breaches,
the concept of empty visions and deceptive divinations, and the concluding claim, “thus
Yahweh says”; yet, Yahweh has not spoken. These exegetical observations are brought into
dialogue with scholarship on African Pentecostalism, Kenyan Pentecostal-charismatic
Christianity, political prophecy, prosperity-oriented and crisis or health-related prophetic
practices in Kenya. The study argues that Ezekiel 13:1-7 should not be used to dismiss
prophecy or Pentecostal Christianity generally. Reasonably, it provides a theological
framework for distinguishing prophetic ministry that serves the community from prophetic
authority that exploits vulnerability. The article concludes that the recovery of accountable,
scripture-grounded, ethically responsible, and community-protective prophetic ministry is
essential for the credibility of Christianity in Kenya.

Keywords: prophecy, false prophecy; political prophecy, prophetic accountability, prosperity
prophecy; self-inspired prophets
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1. Introduction

Prophecy occupies a significant place in the theological imagination of the Hebrew Bible.
Heschel (1962) defines prophecy as a divinely initiated experience in which the person
perceives God’s concern and communicates God’s passionate apprehension concerning human
conduct, covenantal faithfulness, justice, and the community’s relationship with God. It is a
theological mode of interpreting the present before God and calling the community to
faithfulness (Blenkinsopp, 1996; Heschel, 1962). Sharp (2019) adds that prophecy is an
authoritative communication concerning God’s purposes that interprets the past, confronts the
present and addresses the future.

For prophets, Heschel (1962) argues that they are persons drawn into the divine-human
encounter, whose consciousness is profoundly shaped by God’s pathos, enabling them to
proclaim God’s concern, confront sin and injustice, challenge false security, and call the
community to responsible covenant living. Thus, the prophets are described as persons
commissioned to communicate divine purposes within a particular historical circumstances.
Their message address covenantal fidelity, social injustice, political authority, national
catastrophe, judgement, repentance, restoration, and the character of God (Blenkinsopp, 1996;
Heschel, 1962).

The biblical tradition nevertheless recognises that not every person who claims prophetic
authority has actually been commissioned by God. The problem of false prophecy arises
throughout the Hebrew Bible. Deuteronomy 13:1-5 warns against prophets whose signs and
wonders lead Israel away from covenantal fidelity, while Deuteronomy 18:20-22 addresses
prophets who speak disrespectfully in the name of Yahweh. Jeremiah 23 criticises prophets
who claim visions originating in their own minds, and Ezekiel 13 confronts prophets who claim
divine authority despite not having been sent by Yahweh.

Thus, false prophecy is alleged divine communication that is presented as originating from God
but does not authentically derive from the divine source it claims to represent, thereby
communicating false visions, deceptive revelations, or messages that contradict the genuine
divine word and misdirect the intended audience (Deut 13:1-5, 20-22; Ezekiel 13; Jeremiah
23). This means that false prophecy is consequently a problem concerning revelation, authority,
discernment, ethics and communal well-being.

Ezekiel 13:1-7 provides a particular concentrated treatment of the problem. The passage
identifies prophets who speak from their own hearts, follow their own spirit, claim to have seen
visions, function like foxes among ruins, fail to repair the breaches, proclaim empty visions
and deceptive divination, and yet claim that Yahweh has spoken. The passage then links the
problem of false prophecy to both the source of prophetic speech and the responsibility of
prophetic office. Its concern is not merely whether a prediction happens to be fulfilled. It is
whether the person speaking possesses authentic divine authorisation and whether prophetic
activity serves or endangers the covenant community.

The theological significance of this issue extends beyond ancient Judah. Contemporary
Christianity contains numerous forms of charismatic and prophetic ministry in which
individuals claim supernatural knowledge, divine revelation, healing authority, political
insight, economic blessing, or spiritual discernment. African Pentecostal and charismatic
Christianity is especially relevant to this discussion because prophecy, healing, deliverance,
spiritual welfare, prosperity and divine intervention are significant components of many
contemporary African Christian movements (Anderson, 2004; Kalu, 2008).
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Kenya provides a particularly significant context for this inquiry. Pentecostal and charismatic
Christianity has become an influential part of Kenyan religious and public life. The relationship
between Pentecostalism and politics has received increasing scholarly attention, especially
since the 1990s. Pentecostal leaders and churches have participated in elections, public debates,
political campaigns, prayer movements, and discourses concerning the spiritual destiny of the
nation (Deacon, 2015; Gifford, 2009; Parsitau & Kinyanjui, 2009).

Prosperity prophecy introduces another dimension. African Christianity often speaks to
legitimate aspirations for health, dignity, economic security, employment, education, and social
advancement. Scholars have therefore cautioned against reducing prosperity theology to
simple greed or deception (Coleman, 2000; Kalu, 2008; Quayesi-Amakye, 2011). However,
prosperity teaching becomes theologically problematic when material blessing is presented as
a guaranteed divine promise and especially when access to such blessing is tied to financial
contributions, prophetic authority, or specific religious transactions.

Against this background, the present article asks: What theological and contextual criteria does
Ezekiel 13:1-7 provide for interpreting and evaluating false prophecy in contemporary Kenya?
The central argument is that Ezekiel 13:1-7 provides four interrelated criteria for prophetic
discernment: source, authority, responsibility, and consequences. Authentic prophetic ministry
must originate in God, truthfully represent divine authority, exercise responsibility toward the
community, and contribute to the protection rather than exploitation of vulnerable people.

The article makes three contributions. First, it contributes to Ezekiel studies by emphasising
the relationship between prophetic revelation and communal responsibility in Ezekiel 13:1-7.
Second, it contributes to African Pentecostal studies by placing contemporary prophetic
authority into direct dialogue with Old Testament prophetic theology. Third, it contributes to
Kenyan contextual theology by developing an explicitly framework, through the lens of Ezekiel
13:1-7 for evaluating political, prosperity-oriented, and crisis-related prophetic practices.

2. Literature Review and Research Gap

This chapter explores Ezekiel scholarship and prophetic tradition and discusses the historical
background, authorship, date and purpose of the book of Ezekiel. It also highlights the gap in
methodological approach, where writings that connects Ezekiel 13:1-7 to contextual prophetic
practices in Kenya remain unexplored.

2.1 Ezekiel Scholarship and Prophetic Tradition

The scholarly interpretation of Ezekiel has undergone substantial development. Earlier
historical-critical scholarship concentrated on questions of authorship, historical setting,
literary growth, textual transmission, and the relationship between Ezekiel and other prophetic
traditions. Major commentaries by Zimmerli (1979), Greenberg (1983), Allen (1994), Duguid
(1994), and Block (1997), remain foundational. They confirm that Ezekiel lived by the end of
seventh century and beginning of sixth century BC. He prophesied between 593 BC and 571
BC against the people of Jerusalem and the people who were with him Babylonian exile, near
the river Chebar (Ezekiel 1:1-3; Zimmerli, 1979; Greenberg, 1983; Block, 1997). He is
probably the author of this work that bear his name.

More recent scholarship has broadened the methodological field. Carvalho (2023:1-17) surveys
twenty-first-century Ezekiel scholarship and identifies continuing debates concerning
redaction, scribal practice, legal traditions, Mesopotamian contexts, gender, trauma, and
literary interpretation. The Oxford Handbook of Ezekiel demonstrates that contemporary
Ezekiel research is no longer confined to historical-critical reconstruction but includes trauma
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theory, embodiment, politics, postcolonial interpretation, reception history, and ethical
interpretation (Carvalho, 2023).

Klein (2024:77-106) places Ezekiel firmly within the Hebrew Bible’s prophetic tradition. Her
analysis emphasises the roles of God, the prophet, and the people and examines divine
judgment, ethics, salvation, covenant, and prophetic identity (Klein, 2024). This is particularly
relevant to Ezekiel 13 because the condemnation of false prophets should be understood within
Ezekiel’s broader theological conception of prophetic vocation.

These studies establish a strong foundation for understanding Ezekiel’s theology of prophetic
responsibility. However, most detailed treatments of Ezekiel 13 remain focused upon its ancient
Israelite setting. They do not systematically apply the theological categories of Ezekiel 13:1-7
to the contemporary Kenyan life situation and prophetic movements’ responses.

2.2 Biblical Scholarship on False Prophecy

False prophecy is a recurrent concern within biblical literature. Blenkinsopp (1996) examines
prophecy as an institution and tradition within Israel and highlights the complexity of prophetic
authority. Lindblom (1962) likewise explores the nature of prophetic experience and the
relationship between divine revelation and prophetic communication.

Carroll (1979)’s study of failed prophecy is significant because it shifts attention from
simplistic notions of prediction and fulfilment toward the ways prophetic traditions respond to
failure and disconfirmation. He uses cognitive-dissonance theory to demonstrate that prophetic
traditions may reinterpret failed expectations rather than simply disappear (Carroll, 1979, pp.
86-124). This observation is useful for contemporary discussions of prophecy because failed
predictions do not necessarily produce immediate abandonment of prophetic authority.

The biblical critique, however, goes beyond failed predictions. Deuteronomy, Jeremiah, and
Ezekiel raise the question of whether the prophet has actually spoken on God’s behalf. Thus,
the theological problem is not only wrong prediction but false representation of divine speech.
Therefore, Ezekiel 13:1-7 is especially significant because the prophets’ problem is located in
their inner source, their claimed vision, their public authority, and their social responsibility.
This combination distinguishes the passage from a simple test of predictive accuracy.

2.3 African Pentecostalism and Prophetic Authority

African Pentecostalism has been extensively studied by scholars including Anderson (2004,
2013), Asamoah-Gyadu (2005), Gifford (2004), Kalu (2008), Maxwell (1998), and Meyer
(2004)

Anderson (2004) emphasizes the global and culturally diverse character of Pentecostal
Christianity. Kalu (2008) similarly demonstrates that African Pentecostalism must be
understood historically and culturally rather than as a simple importation of Western
Christianity. Asamoah-Gyadu (2005) examines African charismatic Christianity with particular
attention to prophecy, healing, deliverance, and spiritual power.

Gifford (2004, 2009) is particularly important for understanding the relationship between
Christianity, economic aspirations, public life, and political power in Africa. Coleman (2000)
demonstrates how prosperity Christianity became globalised through charismatic networks,
while Meyer (2004) situates Pentecostal-charismatic Christianity within broader
transformations in African religious life.

Recent work has focused increasingly on commercialisation. Kgatle (2022) examines the
commercialisation of prophetic deliverance in African Pentecostalism and highlights the ways
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prophetic authority can become connected with religious markets and economic interests.
These studies demonstrate the importance of prophecy within African Christianity. Yet they
generally approach the subject from historical, sociological, anthropological, theological, or
missiological perspectives. They do not provide a sustained exegetical application of Ezekiel
13:1-7 to Kenyan prophetic landscape.

2.4 Kenyan Christianity, Prophecy and Politics

Kenyan Christianity has a substantial public dimension. Gifford (2009) examines the
relationship between Christianity, politics, and public life in Kenya, while Deacon (2015)
explores the significance of Pentecostal and born-again religious language within Kenyan
electoral politics.

MacArthur (2008:227-241) examines regional politics and prophetic promises during the 2007
Kenyan elections. Her work demonstrates that prophetic discourse was embedded within wider
political narratives and regional identities (MacArthur, 2008). Kavulla (2008:254-263)
provides one of the most direct case studies. His analysis of Bishop Margaret Wanjiru
demonstrates how a prophecy concerning electoral victory became integrated into a Pentecostal
political campaign (Kavulla, 2008). Parsitau and Kinyanjui (2009;158-178) examine
Pentecostal and charismatic participation in Kenya's 2007 elections and demonstrate that
religious organizations were active participants in political processes. Deacon (2015) likewise
shows how born-again language became prominent in the 2013 election and how political
narratives could draw upon religious concepts of cleansing, redemption, and national renewal.

Ahaligah (2020) advances this literature significantly. His ethnographic and theological
analysis identifies distinct Pentecostal-charismatic political narratives and argues that
prophecy, sermons, and prayer should be understood as political theological expressions
(Ahaligah, 2020). The existing scholarship therefore establishes that prophecy and political
engagement are significant in Kenya. However, these studies generally ask how prophecy
functions politically rather than how Ezekiel 13:1-7 can be used as a theological criterion for
evaluating prophetic authority.

2.5 Prosperity Theology in Kenya

Kenyan scholarship has also documented the growth of prosperity theology. Ongong'a and
Akaranga (2015:199-208) investigate prosperity gospel in Nairobi and report research
involving 250 interviews across different groups. Their study emphasizes the relationship
between prosperity teaching, miracles, healing, and material well-being (Ongong'a &
Akaranga, 2015). Mwikamba and Akaranga (2015:138-141) examine the growth of prosperity
churches in Kenya and review perceptions of their effects on adherents and Christian
spirituality. Evans (2016) using anthropological research in Nairobi, shows that prosperity-
oriented churches can appeal to believers because their teachings resonate with African
understandings of blessing, evil, divine provision, and everyday life.

Alwala (2020:13-22) argues that prosperity gospel remains influential in Kenya but maintains
that its message requires a reorientation. Kirimi, Kiboss and Mbogo (2021) likewise investigate
the persistence of prosperity teaching among charismatic churches in Nairobi. Kinoti and others
(2024) provide more recent empirical evidence by examining the political impact of prosperity
gospel in selected neo-Pentecostal movements in Tharaka Nithi County.

These studies establish the social significance of prosperity theology. Yet the specific
theological question of how prophetic claims concerning wealth and blessing should be
evaluated through Ezekiel 13:1-7 remains insufficiently developed.
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2.6 Crisis, Healing and Vulnerability

African Pentecostalism’s response to crisis is another important area. Healing, deliverance,
prayer, fasting, spiritual warfare, and prophetic guidance can provide believers with
frameworks for interpreting suffering. Maseno (2017:336-347), for example, examines
Pentecostal responses to drought in Nairobi and demonstrates the complexity of Pentecostal
approaches to environmental crisis, prayer, meteorological knowledge, healing, and divine
intervention.

The significance of such research is methodological. It prevents the present study from treating
every claim about supernatural intervention as false prophecy. Pentecostal prayer for healing,
protection, rain, or divine intervention is not itself equivalent to Ezekiel's false prophecy. The
distinction arises when religious authority is used to make unauthorised divine claims or to
require practices that expose people to preventable harms.

2.7 Research Gap

The literature demonstrates that substantial scholarship already exists in four separate areas:
The first is Ezekiel and Old Testament prophecy. The second, is biblical false prophecy. The
third, is African Pentecostal and charismatic prophecy. Then, the fourth is Kenyan
Pentecostalism, politics, and prosperity theology. What is comparatively absent is a study that
integrates these four areas through a sustained exegetical and contextual interpretation of
Ezekiel 13:1-7.

The contribution of the present study is therefore not the simplistic claim that Kenyan prophecy
has never been studied. It has. Rather, the article identifies a narrower and more defendable
gap: previous Kenyan studies have not adequately developed Ezekiel 13:1-7 as an explicit
theological framework for evaluating the source, authority, ethical responsibility, and
consequences of contemporary prophetic claims.

The article therefore proposes four analytical categories: source of prophecy, authority,
responsibility, and consequences. These categories constitute the conceptual bridge between
Ezekiel’s exilic context and contemporary Kenya.

3. Methodology

This study employs an exegetical and contextual theological methodology based primarily on
secondary data. The exegetical component investigates Ezekiel 13:1-7 through historical,
literary, grammatical, lexical, theological, and canonical approaches. Major commentaries and
scholarly studies of Ezekiel are consulted, including Greenberg (1983), Allen (1994), Duguid
(1994), Block (1997), Zimmerli (1979), Odell (2005), Mein (2006), and recent scholarship
represented by Carvalho (2023), Klein (2023), and Furman (2020). The contextual component
places the exegetical findings into dialogue with published scholarship concerning Kenyan
Christianity. This includes research on Pentecostal politics, prosperity theology, prophecy,
public Christianity, and contemporary religious authority.

The study does not claim to provide empirical prevalence data concerning false prophecy in
Kenya. It does not involve interviews, questionnaires, participant observation, or statistical
analysis. The Kenyan examples are therefore interpreted through existing scholarship and
documented circumstances.

The methodology also adopts a hermeneutics of analogy rather than identity. Ancient Judah
and contemporary Kenya are not treated as equivalent historical situations. Ezekiel’s exilic
context must remain historically distinct. The task is instead to identify theological principles
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within the biblical text and examine whether similar questions arise in a different social and
ecclesial context.

This approach avoids two extremes. The first is historical isolationism, in which Ezekiel has
no relevance beyond ancient Judah. The second is uncontrolled extract, in which every
contemporary event is treated as a direct fulfilment of Ezekiel’s prophecy. The present study
seeks a middle position: historically responsible exegesis followed by critically controlled
contextual interpretation.

4. Exegetical Commentary of Ezekiel 13:1-7

This chapter explains Ezekiel 13:1-7 through exegetical steps including background
information, literary analysis, grammatical and lexical analysis, and then, the theological
analysis.

4.1. Historical Context

Ezekiel’s prophetic ministry is associated with the Babylonian exile and the theological crisis
surrounding Judah’s political collapse. The destruction of Jerusalem challenged traditional
assumptions about divine presence, temple security, monarchy, national identity, and covenant.
Ezekiel interprets the catastrophe through the theological category of judgment while
simultaneously proclaiming eventual restoration. The book therefore, emerges from a context
in which the community requires truthful theological interpretation of unprecedented political
and social trauma (Block, 1997; Mein, 2006; Poser, 2023).

This context is essential for understanding Ezekiel 13:1-7. False prophecy becomes particularly
dangerous during crisis because communities seek explanations, reassurance, direction, and
hope. The question is therefore not merely who possesses religious charisma but who can be
trusted to interpret crisis truthfully

4.2 Literary Context

Ezekiel 12:21-28 precedes chapter 13 by addressing a proverb concerning the apparent delay
or non-fulfilment of prophetic visions. Ezekiel responds by emphasising that the divine word
will not remain indefinitely unrealised. Chapter 13 then targets prophets who falsely claim
divine revelation. Verses 1-7 form the opening oracle against male prophets, verses 8-16
continue the judgment against them, and verses 17-23 address prophetesses. The immediate
context therefore establishes a literary connection between prophetic claims and their
truthfulness.

The passage may be structured as follows:

A. verses 1-3: the source and character of false prophecy;
B. verses 4-5: the failure of prophetic responsibility;

C. verses 6-7: false claims of divine revelation.

This structure is significant because it moves from interior source to social behaviour and
finally to theological authority.

4.3 Grammatical and Lexical Analysis

Verse 1: The passage begins with the standard prophetic formula: “The word of Yahweh came
to me”. This formula establishes the origin of Ezekiel’s prophetic speech. Ezekiel does not
begin by claiming personal insight or political calculation. His authority is derivative: he speaks
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because the divine word has come to him. Prophetic authenticity consequently begins with
source.

Verse 2: The phrase “from their own hearts” indicates that the prophetic message originates in
human interiority rather than divine commission, and therefore, they were self-inspired®. The
heart in biblical anthropology includes thought, intention, desire, and decision. The accusation
therefore concerns the prophet’s motivational and epistemological source.

This is one of the most significant contributions of the passage to contemporary prophetic
discernment. A message does not become divine simply because a religious leader believes it
sincerely. A political preference does not become revelation merely because a preacher is
convinced that God supports it. A financial expectation does not become divine promise
because it is accompanied by emotional intensity. A personal impression does not become
prophecy because it is publicly announced in a church. The Ezekiel’s problem occurs when
human conviction is presented as divine revelation.

Verse 3: The theological irony is striking: they claim prophetic insight, but Ezekiel says they
follow their own spirit and have seen nothing. The problem is therefore not simply lack of
intelligence. It is a failure of spiritual discernment. The prophet’s confidence is not itself
evidence of divine authorization. This has important implications for contemporary prophetic
culture, particularly in contexts where charisma, media visibility, large congregations, dramatic
demonstrations, and confident declarations can create an appearance of authority.

Ezekiel challenges the community to ask whether the message is genuinely grounded in divine
revelation rather than whether the messenger appears spiritually impressive.

Verse 4: The metaphor of “foxes among ruins”? is one of the most powerful images in the

passage. The community is represented as a ruined environment. The prophets do not function
as builders or protectors within this environment. They are compared to foxes inhabiting the
ruins. The metaphor carries an important ethical implication. The prophet’s task is not simply
to interpret the ruins but to respond responsibly to the vulnerability represented by them.

The image therefore changes the discussion from revelation to responsibility. The prophet is
not only a religious speaker. The prophet is responsible for the community in crisis. This is
consistent with Carvalho’s (2023:510-524) observation that Ezekiel’s moral rhetoric repeatedly
represents ethical failure through tangible and embodied consequences

Verse S: This verse accuses the prophets of failing to go up into the breaches and rebuild the
wall for Israel. The imagery is military and communal. A breach in a defensive wall exposes
the population to danger. Someone must therefore respond. The prophet’s responsibility is
presented negatively: the false prophets have not entered the breach. This provides the second
major criterion for evaluating prophetic ministry: Does the prophet protect the community?

1 The MT phrase “~B'é€Limi yaedybin>|i” linévi’é millibbam, translated “those who prophesy out
of their own hearts/minds or out of their own imagination” (KJV, RSV and KJV) is a constructed form
in genitive relationship. It underscores that their prophecy arises from imagination or self-inspiration
rather than divine communication. Literally, it means prophets of their hearts/minds. In this study, this
is an expression reflecting the source of prophecy as self-inspiration rather than divine inspiration.
Therefore, these prophets were self-inspired, yet they proclaim their messages in the name of Yahweh

_____

Vo=

Duguid, 1994). In ruined cities, foxes scavenge rather than rebuild, just as false prophets exploit Israel’s
vulnerability without offering genuine spiritual repair.

86



The more vulnerable the community, the greater the ethical responsibility of its leaders. A
prophet who exploits the vulnerable has violated the protective dimension of prophetic
vocation.

Verse 6: The prophets are accused of seeing empty visions and practicing deceptive divination.
The passage therefore challenges both the content and the process of prophetic revelation. Their
visions are “empty” because they lack divine substance. Their divination is ‘“deceptive”
because it creates the appearance of supernatural knowledge without authentic divine
authorization.

The text consequently provides a criterion that goes beyond prediction: Is the prophetic claim
genuinely grounded in God? A prediction can accidentally become correct without
demonstrating divine revelation. On the other hand, a prophecy can be sincerely delivered yet
still be theologically irresponsible if it is presented as a direct divine command without
sufficient warrant. The issue, according to Ezekiel, is therefore the legitimacy of the claim to
divine speech.

Verse 7: The final verse in Ezekiel 13:1-7 provides the theological peak. The false prophets
claim that Yahweh has spoken, but Yahweh denies having spoken. The most serious offence is
therefore the appropriation of divine authority. The false prophet does not only say something
inaccurate. The false prophet says: God said this, when God did not say it. This is why false
prophecy is a theological problem of exceptional seriousness. The prophet places the authority
of God behind a human message.

The implication for contemporary discernment is clear. The stronger the claim to divine
authority, the greater the need for accountability, theological testing, and communal
discernment.

4.4 Theological Reflection

The study makes an important distinction between prophecy and false prophecy. The solution
to false prophecy is not the abolition of prophecy. Rather, the solution is prophetic discernment.
This distinction is important for African Pentecostal theology because prophecy remains an
important part of Christian spirituality.

The biblical witness does not reject prophetic speech. Instead, it regulates it. The central
question is therefore not: “Should Christians have prophets?” It is: “What constitutes faithful
prophetic ministry?” Ezekiel 13:1-7 answers this question through four theological
requirements or discernment criteria:

First: Source of Prophecy

Where does the prophetic message originate from? Is it originating from God, or is it self-
inspired? The prophet must receive rather than invent divine revelation.

Second: Authority

Does the prophet have legitimate grounds for claiming that God has spoken? Is it aligned with
biblical teaching? Is it ethically genuine? The prophet must represent God’s authority truthfully.

Third: Responsibility

Does the prophet stand in the breach and protect the community? Does the prophet profit from
vulnerability, like a fox, or like a predator tiring its prey? The prophet must stand in the breach
and protect God’s people.
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Fourth: Consequences

Does the prophetic ministry contribute to truth and communal well-being, or does it deepen
vulnerability and harm? The prophet must not exploit communal vulnerability.

Thus, these principles can provide a constructive basis for contemporary prophetic ministry.
These theological reflections provide the conceptual framework for the contextual
interpretation that follows.

5. False Prophecy in the Kenyan Context and Application of Ezekiel 13:1-7

This chapter examines the theological significance of Ezekiel 13:1-7 in relation to the
contemporary prophetic landscape in Kenya, integrating biblical exegesis with contextual
analysis. It investigates the nature and content of prophetic messages commonly proclaimed in
Kenya, their effects on the church and wider society, and the theological insights that emerge
from interpreting the biblical text within this contemporary context.

5.1 The Kenyan Prophetic Environment

The growth of Pentecostal-charismatic Christianity has contributed to a changing relationship
between Christianity and public life in Kenya. Deacon (2015) demonstrates how Pentecostal
language became increasingly visible within electoral politics, while Gifford (2009) situates
Kenyan Christianity within broader political and public developments. Ahaligah (2020)
provides particularly strong evidence that prophecy has become part of political theological
discourse. His research demonstrates that political engagement occurs through sermons,
prayers, prophecy, spiritual warfare, and theological narratives concerning national destiny
(Ahaligah, 2020).

The issue is not whether Christians should participate in politics. Christianity necessarily has
public ethical implications. The question is whether prophetic authority is being used to
promote moral accountability or partisan legitimation.

5.2 Political Prophecy

Kenyan political prophecy has included predictions about elections, candidates, national
leadership, political victory, and the spiritual destiny of the country. MacArthur (2008:227-
241) demonstrates that prophetic promises were part of the political environment surrounding
the 2007 elections. Kavulla (2008:254-263) similarly documents how prophecy became
integrated into Bishop Margaret Wanjiru’s political campaign. Ahaligah’s (2020) work shows
that this phenomenon is broader than individual political campaigns. Pentecostal-charismatic
political theology can involve spiritual warfare and prophetic narratives concerning the nation
itself. However, the theological problem occurs when political preference is presented as
unquestionable divine revelation.

Three questions therefore become important. First, “Is the message grounded in divine
revelation or political preference?” Second, “Does the message call leaders to justice and
accountability or only recommend them?” Third, “Does the prophecy promote public
responsibility or political division?” A prophecy that predicts an election outcome is not
automatically false prophecy. But a prophecy that sanctifies a political candidate without moral
accountability may reproduce the structural problem identified in Ezekiel: human interests
presented under divine authority.
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5.3 Political Consequences

Political prophecy can affect public trust because it may cause believers to interpret electoral
outcomes as direct divine confirmations or rejections. When political candidates become
associated with prophetic legitimacy, disagreement can be transformed into spiritual conflict.
Opponents may become enemies not only of a political programme but of God.

Kavulla’s (2008) analysis is significant because it demonstrates how religious and political
rhetoric could reinforce one another during Wanjiru’s campaign. The danger is therefore not
political engagement itself but the sanctification of political preference. Ezekiel’s critique calls
prophetic leaders to stand in the breach rather than become instruments of partisan power
(Ezekiel 13:5).

5.4 Prosperity Prophecy and Economic Vulnerability

Prosperity theology must be understood within the social realities of African Christianity.
Poverty, unemployment, inadequate health care, economic inequality, and limited opportunities
create genuine aspirations for economic transformation. Prosperity teaching can therefore
resonate with people's desire for dignity and hope. Quayesi-Amakye (2011:291-305)
demonstrates how prosperity and prophecy intersect with African aspirations for the good life.
Theological criticism must therefore avoid portraying all desire for material improvement as
un-Christian.

The issue is not whether God can bless people materially. The issue is whether a religious leader
can legitimately guarantee specific material outcomes by claiming that God has promised them
through a prophetic message. Prosperity prophecy becomes particularly problematic when it
adopts a transactional structure: give, obey and receive. When the prophet claims that a specific
financial contribution will unlock a specific divine blessing, prophetic authority may become
an economic instrument. Gbote and Kgatla (2014) critique prosperity theology precisely
because of its tendency to connect divine blessing with financial “sow and reap” practices.

Kenyan research demonstrates the relevance of this concern. Ongong’a and Akaranga
(2015:199-208) examine prosperity-oriented ministries in Nairobi and describe the relationship
between financial expectations, miracles, healing, and material well-being. Mwikamba and
Akaranga (2015:138-141) likewise examine the effects of prosperity gospel on adherents and
Christian spirituality.

Alwala (2020) argues for a reorientation of prosperity teaching rather than simply dismissing
the entire movement. This is consistent with the approach according to Ezekiel. The task is not
to condemn every prophecy concerning blessing, but to identify situations where human
economic interests are presented as divine revelation.

5.5 Economic Consequences

The consequences of exploitative prosperity prophecy can include financial dependency,
unrealistic expectations, disappointment, and erosion of trust. A particularly serious problem
arises when poverty is interpreted as evidence of inadequate faith or insufficient giving. Such
teaching can shift responsibility for structural economic problems onto individuals.

Ezekiel’s metaphor of ruins is relevant because vulnerable communities require protection
rather than exploitation (Ezekiel 13:4). The prophet who benefits from the vulnerability of
followers resembles the figure criticised in Ezekiel: someone operating within the ruins rather
than repairing them.
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5.6 Healing Prophecy, Crisis and Vulnerability

Healing is an important component of Pentecostal Christianity and cannot simply be classified
as false prophecy. Anderson (2013) documents healing as part of Pentecostalism’s “full gospel”
while Asamoah-Gyadu (2005) demonstrates the importance of healing and deliverance within
African charismatic Christianity. Prayer for healing is therefore not inherently problematic. The
issue arises when a prophet claims certainty about a specific healing outcome or imposes
practices that endanger the believer.

In regard to Pentecostal response to crisis, Maseno (2017:336-347) demonstrates the
complexity of Pentecostal responses to drought in Nairobi. Pentecostal believers can interpret
environmental crisis through prayer and divine agency while also engaging the realities of
meteorological and social conditions. This evidence cautions against simplistic classifications.
The present article therefore does not classify all supernatural claims as false prophecy. The
criterion is whether a religious leader’s claim satisfies Ezekiel’s requirements of truthful
revelation and communal responsibility.

The most serious problem emerges when prophetic instructions expose followers to
preventable harm. Examples may include: extreme fasting that threatens health; rejection of
necessary medical care; isolation from family; abandonment of education; forced spiritual
practices; financially destructive instructions; or eschatological commands that place followers
in physical danger.

The theological criterion is Ezekiel 13:5: “Does the prophet stand in the breach?” If the answer
is no, the prophetic vocation has been inverted. The Shakahola® tragedy illustrates the extreme
consequences that can arise when charismatic authority becomes detached from accountability.
Public reporting has documented teachings associated with Paul Mackenzie’s ministry
concerning fasting, medicine, education, and salvation, and the subsequent deaths of hundreds
of followers. This case consequently strengthens the article’s central claim that prophetic
discernment must include an ethical protection test.

6. Discussion of Findings

The findings of this study are consistent with existing scholarly research, affirming that false
prophecy tends to proliferate during periods of social instability and heightened religious
vulnerability. Both in Ezekiel’s historical context and in contemporary Kenya, prophetic

3 Media reporters exposed the Shakahola tragedy, though the researcher have not assessed any published
literature that have investigated the case. On April 25th, 2023, Al Jazeera reporter Immaculate Akello
asked: “Why did 73 Kenya cult members starve to death?” She reported that the televangelist
indoctrinated his followers to fast until death as a means of escaping earthly problems and meeting
Jesus. The problem had surfaced earlier: on March 16th and 17th, 2023, two children died from
starvation and suffocation at the hands of their mother, who had been brainwashed by the same leader
to believe in an imminent tragedy and the necessity of sending her children to heaven (Akello, 2023).0On
September 28", 2023, David Okwembah from The Standard, reported that since April 2023, the number

of bodies recovered from the Shakahola massacre had risen to more than 450 (Okwembah, 2023).
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misconduct takes advantage of crisis and societal uncertainties instead of addressing their
underlying causes of offering meaningful solutions.

6.1 First Finding: False Prophecy as a Problem of Authority

The first finding is that false prophecy concerns more than inaccurate predictions. The prophets
that Ezekiel rebukes are condemned because they claim authority they do not possess. This is
especially important in contemporary Kenya because charismatic authority can be reinforced
by titles such as prophet, apostle, bishop, spiritual father, or servant of God. The title itself does
not authenticate the message, because some are self-inspired prophets. The theological question
is: “What warrants the claim that God has spoken?”

6.2 Second Finding: Prophetic Authority as Ethical Responsibility

Ezekiel connects prophetic authority to responsibility. The false prophets have not repaired the
breach (Ezekiel 13:5). Therefore, prophetic authenticity includes ethical action. This principle
challenges a model of prophecy that focuses exclusively on supernatural knowledge while
neglecting pastoral responsibility. The authentic prophet does not only tell people what will
happen. The authentic prophet helps the community respond faithfully to what is happening.

6.3 Third Finding: Vulnerability as a Fertile Ground Condition for Prophetic
Exploitation

Ezekiel’s imagery of ruins and breaches (Ezekiel 13:4-5) indicates that false prophecy becomes
particularly dangerous in conditions of crisis. Contemporary Kenya contains numerous
contexts of vulnerability: poverty, unemployment, political uncertainty, health crises, family
instability, and social marginalisation. These conditions can create strong demand for prophetic
certainty. A prophet who exploits this vulnerability can gain extraordinary influence. The
theological response must therefore prioritise protection.

6.4 Fourth Finding: Political Prophecy Requires Moral Accountability

Kenyan scholarship demonstrates that Pentecostal-charismatic Christianity has entered
political life through elections, political campaigns, sermons, prayers, and prophecy (Ahaligah,
2020; Deacon, 2015; Kavulla, 2008; MacArthur, 2008). This participation is not necessarily
problematic. The problem arises when prophetic speech becomes partisan rather than God’s
inspiration. Biblical prophecy challenges political authority; it does not simply sanctify it.
Therefore, authentic prophetic political engagement should ask whether leaders promote
justice, integrity, peace, protection of the vulnerable, and public responsibility. It must align
with biblical prophetic engagement.

6.5 Fifth Finding: Prosperity Prophecy Requires Economic Discernment

Prosperity theology addresses genuine needs and aspirations. Nevertheless, prosperity
prophecy becomes problematic when it transforms divine blessing into a transaction controlled
by the prophet. The Kenyan studies of prosperity theology demonstrate that prosperity teaching
has real consequences for people’s economic and political behaviour (Alwala, 2020; Kinoti and
others, 2024; Ongong'a and Akaranga, 2015). Ezekiel 13:1-7 provides a useful corrective
because divine authority cannot legitimately be appropriated to serve private interests.

6.6 Sixth Finding: Prophetic Discernment as a Communal Responsibility

False prophecy is not only a problem for prophets. It is also a problem for communities that
accept prophetic claims without discernment. The New Testament itself encourages testing
prophecy (1Cor 14:29; 1Thes 5:20-21; 1John 4:1).
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The Kenyan church therefore, requires stronger theological literacy among ordinary believers.
Prophetic authority should exist within a community capable of questioning, testing,
evaluating, and correcting prophetic claims.

7. Implications for Kenyan Christianity
The study proposes five implications.
7.1 Theological Education

The first implication is the need for stronger theological education. Religious leaders should
receive training in biblical interpretation, theology, pastoral ethics, safeguarding, leadership,
and responsible prophetic ministry. The need for stronger theological formation became
especially visible in national debates following Shakahola, where concerns were raised about
the training and accountability of religious leaders.

7.2 Ecclesial Accountability

Prophetic ministries should not operate entirely through individual authority. Churches and
Christian networks should establish mechanisms for peer accountability, doctrinal evaluation,
pastoral supervision, and financial transparency. This does not necessarily require the
elimination of charismatic ministry. It requires charismatic ministry to operate responsibly
within Christian community.

7.3 Financial Transparency

Where prophetic ministries receive significant financial contributions, financial accountability
is essential. Believers should be protected from forcible financial practices. Churches should
distinguish Christian giving from transactional promises that imply that money can purchase
supernatural outcomes.

7.4 Political Responsibility

Christian leaders should retain the right to participate in political life. However, prophetic
speech should challenge injustice regardless of political party. The prophetic vocation is
compromised when a prophet becomes an unquestioning spokesperson for political power.

7.5 Protection of Vulnerable People

Churches should develop safeguarding mechanisms for children, women, persons with
disabilities, economically vulnerable believers, and people experiencing crisis. Prophetic
authority should never be used to isolate vulnerable people from appropriate family, medical,
educational, or social support

8. A Framework for Prophetic Discernment in Kenya through the Lens of Ezekiel 13:1-7
The study recommends a system divided into five key components.
8.1 The Source Assessment

Where does the message originate? The first question is whether the message is grounded in
divine revelation or only reflects the prophet’s desires, political commitments, financial
interests, or subjective impressions. This is the central issue in Ezekiel 13:2-3.
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8.2 The Scriptural Assessment

Does the prophetic message cohere with Scripture? Prophecy cannot legitimately contradict
the central ethical and theological witness of Scripture. Claims that produce hatred,
exploitation, injustice, or destruction require serious theological examination.

8.3 The Accountability Assessment

Can the prophet be questioned? Prophetic authority should not become absolute personal
authority. A healthy prophetic ministry should be open to theological examination, pastoral
oversight, financial accountability, and communal discernment.

8.4 The Protection Assessment

Does the prophet stand in the breach? This is the distinctive contribution of Ezekiel 13:5.
Prophetic authority should protect vulnerable people. The prophet should therefore promote
life, truth, justice, pastoral care, and communal stability.

8.5 The Consequences Assessment

What does the prophecy produce? The question is not whether every prophecy produces
immediate success. Rather, communities should examine whether prophetic practices
systematically produce: truth or deception; freedom or dependency; justice or exploitation;
hope or manipulation; protection or harm; reconciliation or division. This test connects
Ezekiel’s theology with contemporary ethical discernment.

9. Limitations of the Study

This article has several limitations. First, it is based on secondary research. It does not establish
the prevalence of false prophecy in Kenya through a case study. Second, it does not claim that
Pentecostal Christianity in Kenya is characterised by false prophecy. Third, the Kenyan
examples are contextual explanatory rather than statistically representative. Fourth, Ezekiel
13:1-7 arose within a particular exilic context. Contemporary Kenya is not ancient Judah. The
application is therefore theological and analogical rather than predictive. Fifth, the article
focuses primarily on political, prosperity, and crisis-oriented prophecy. Further research could
investigate prophecy communicated through social media, digital Christianity, apocalyptic
movements, personal prophecy, gendered prophetic authority, and transnational prophetic
networks.

10. Conclusion

This article has examined the implications of false prophecy in Kenya through the lens of
Ezekiel 13:1-7. The study began with the observation that false prophecy in biblical theology
is not simply a matter of failed prediction. It involves the misuse of divine authority, the
distortion of revelation, the failure of ethical responsibility, and the potential manipulation and
exploitation of vulnerable communities.

The exegesis of Ezekiel 13:1-7 demonstrates four major theological criteria. First, prophetic
speech must have an authentic source. Ezekiel contrasts his reception of Yahweh’s word with
self-inspired prophets. Second, prophetic authority must be truthfully represented. The false
prophets claim that Yahweh has spoken even though Yahweh has not spoken. Third, prophetic
ministry entails communal responsibility. The imagery of the foxes and breach demonstrates
that prophets have a duty to protect the community in moments of vulnerability, rather than
exploit it like predators. Fourth, prophetic ministry must be evaluated by its consequences.
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Ezekiel’s moral rhetoric is concrete and exemplified; thus, prophetic failure has consequences
for real communities.

These principles are highly relevant to contemporary Kenya. Kenyan Pentecostal-charismatic
Christianity has developed a significant public presence. Scholarship demonstrates the
intersection of prophecy and politics, particularly in relation to electoral campaigns and
political theology (Ahaligah, 2020; Kavulla, 2008; MacArthur, 2008; Parsitau & Kinyanjui,
2009). Prosperity theology likewise occupies an important place in Kenyan Christianity and
can influence economic and political attitudes (Alwala, 2020; Kinoti et al., 2024; Ongong'a &
Akaranga, 2015).

The article does not conclude that political prophecy or prosperity theology is inherently false.
Instead, Ezekiel’s categories provide criteria for discernment. Political prophecy becomes
problematic when political preference is presented as unquestionable divine revelation.
Prosperity prophecy becomes problematic when divine blessing is transformed into a
transaction controlled by prophetic authority. Crisis- or health-oriented prophecy becomes
problematic when spiritual authority exposes vulnerable people to preventable harm. The
Shakahola tragedy demonstrates the seriousness of this last concern. It should not be
generalised to Kenyan Christianity as a whole, but it illustrates the consequences that can
emerge when charismatic authority is detached from accountability, theological discernment,
and protection of vulnerable people.

The study therefore proposes that prophetic discernment in Kenya should be organized around
five questions: Where does the message originate? Does it conform to Scripture? Can the
prophet be held accountable? Does the prophet protect vulnerable people? What consequences
does the prophetic message produce? These questions transform Ezekiel 13:1-7 from a
historical condemnation into a constructive framework for contemporary theological
discernment.

The future of prophetic ministry in Kenya should consequently not be measured primarily by
the size of a ministry, the number of followers, the dramatic character of prophetic declarations,
or the financial success of a religious leader. Its authenticity should be evaluated by fidelity to
God, integrity of revelation, ethical responsibility, communal accountability, and protection of
human life. In this sense, Ezekiel 13:1-7 offers a constructive rather than only judgementa

1 vision of prophetic ministry. The text does not simply ask whether prophets can predict the
future. It asks whether those who claim to speak for God are actually serving God’s purposes.
For contemporary Kenyan Christianity, this remains the decisive question.
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