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RESEARCH ARTICLE

LGBTIQ+ asylum and religion: individual faith, community 
belonging, and divine advocacy
Diego Garcia Rodriguez

School of Sociology and Social Policy, Law and Social Sciences, University of Nottingham, Nottingham, UK

ABSTRACT
This article explores the lived experiences of religious LGBTIQ+ refugees 
and people seeking asylum in the United Kingdom. The study highlights 
three key themes resulting from religious and spiritual practices: indivi-
dual resilience, community support, and divine asylum advocacy. 
Individual resilience is supported by spiritual practices that provide com-
fort amidst the uncertainty of the asylum process. Community support, 
through inclusive religious groups, cultivates a sense of belonging, 
responding to the challenges faced in the UK and one’s country of origin. 
Divine asylum advocacy illustrates how faith-based practices are assumed 
to influence legal outcomes, offering a sense of control over the asylum 
process. This study confronts the homosecular frameworks that depict 
religious adherence and queer identities as incompatible, advocating for 
inclusive approaches within asylum policies that recognize the multi- 
layered identities of LGBTIQ+ people seeking asylum, acknowledging 
the role of faith as a source of resilience and a strategic tool in navigating 
the asylum process.
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Introduction

Religion and non-normative genders and sexualities have traditionally been depicted as being at 
odds with each other. For many in the Global North, religion represents a threat to queer ‘freedom’. 
This has led to evaluating the agency of queer subjects according to the extent to which they resist 
or challenge religious norms and values. The assumption is that the more one resists, the freer one 
can be (García Rodríguez, 2020). This tension is often grounded in the doctrinal interpretations of 
major religions that have historically portrayed non-normative gender and sexual behaviours and 
expressions as deviant or sinful.

Simultaneously, the academic study of religion has considered non-normative genders and 
sexualities marginal or unimportant to the dominant concerns of religious traditions. As Talvacchia 
(2015) argue, the historical omission of gender and sexuality from academic discussions of religion 
can be attributed to the dominance of patriarchal analyses within theological studies, which con-
currently reflects the marginalization of queer voices within religious institutions. However, over the 
last two decades, there has been a significant shift, with an increasing body of work bringing 
together gender, sexuality, and religion, defying normative assumptions and recognizing the 
nuanced relationships between these themes (Cravens, 2018; García Rodríguez, 2023; Taylor & 
Snowdon, 2014; Van Klinken, 2019; Wilcox, 2020; Yip & Page, 2016; Yip et al., 2010).
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Transitioning from the historical tensions between religion and queer identities to the contem-
porary journeys of lesbian, gay, bisexual, transgender, intersex, and queer (LGBTIQ+) people seeking 
asylum, this article explores how religion, faith and spirituality influence the experiences of those 
who navigate the asylum process. These individuals navigate both forced migration and the com-
plexities of proving their gender and sexuality to asylum officials through processes informed by 
normative LGBTIQ+ identity categories. This intersectionality subjects them to overlapping layers of 
marginalization, aggravated by the legal frameworks of host countries (Alessi, 2016; Venturi, 2023). 
A review of LGBTIQ+ asylum literature conducted in 2023 (Author 1) identified five key themes in 
existing scholarship: journey and settlement; legislation, policy, and charitable intervention; health; 
creative expression; and religion, faith, and spirituality. This assessment revealed a significant gap 
concerning the intersection of religion, faith, and spirituality with the experiences of this population. 
To address this shortfall, this article investigates how LGBTIQ+ refugees and asylum seekers in the UK 
navigate the interplay between their spirituality and religious beliefs and their sexual and gender 
identities, and how faith can serve as a source of resilience during the asylum process. By exploring 
three central themes – individual resilience, community support, and divine asylum advocacy – this 
study highlights the unique challenges encountered within a homosecular asylum framework that 
often frames religious adherence and queer identities as conflicting.

The UK’s hostile migration environment provides a critical context to examine the complex 
interrelations between religion, asylum, gender, and sexuality. The latest data from the UK, as 
reported in 2023, indicates that in 2022, sexual orientation was cited in 2% of asylum claims, totalling 
1,334 cases (Office, 2023b). This marks an 89% increase in LGB-related asylum claims from the 
previous year. However, claims based on gender identity are not recorded, since only those related 
to sexual orientation are included in these statistics. From this data, it is estimated that around 1,900 
LGB individuals are currently awaiting decisions on their asylum claims, emphasizing the pressing 
need to address their specific requirements.

Following Brexit, the UK’s legislative framework has detached from the European Union’s 
Common European Asylum System, impacting collaborative efforts to safeguard asylum-seekers. 
This divergence prompts concerns regarding the support systems in place in the absence of 
synchronized policies and what steps the UK must take to address these disparities. Additionally, 
the departure from the EU’s Charter of Fundamental Rights removes a crucial layer of anti- 
discrimination protections, amplifying the vulnerability of LGBTIQ+ individuals struggling to secure 
asylum under UK laws. This evolving context provides a critical scenario to examine the experiences 
of LGBTIQ+ people seeking asylum amid evolving policies. Furthermore, in the UK, homosecular 
frameworks, expecting the active rejection of religion among LGBTIQ+ individuals, facilitate the 
mobilization of Western-centric identity models that influence the assessment of asylum claims. The 
Home Office’s official guidance ‘Asylum Policy Instruction, Sexual Orientation in Asylum Claims’ 
states that:

A claimant’s religion is not a basis for rejecting their claim. LGB individuals may be adherents of religions that 
disapprove of homosexuality, preach against it, or indeed forbid it. (Office, 2016, p. 35)

Despite this regulation, religious backgrounds have been used against claimants by Home Office 
staff seeking to prove the falsehood of their asylum claims. Research has described how asylum 
refusal letters have unambiguously referenced applicants’ religious identities. For example, a report 
by UKLGIG (2018) indicates that one was told that they had not offered a reasonable explanation as 
to why they ‘continued to practice Islam knowing full well that homosexuality is not permitted in the 
religion’. Refusal letters have cited contradictions between one’s sexuality and religious practices, 
such as adherence to Islam, as the example below shows:

It is considered that the Qur’an is the holy text of Islam and the word of God, this explanation is a contradiction, 
and you have not provided a reasonable explanation as to why you have continued to practice Islam knowing 
full well that homosexuality is not permitted in the religion. (UKLGIG, 2018, p. 27)
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Inappropriate questioning by interviewers on how claimants reconcile their sexual orientation 
with their religious beliefs indicates an expectation to provide complex theological explana-
tions. This presumes an inherent conflict and overlooks personal experiences of faith. A study 
by the Metropolitan Community Church of North London (2019) highlights how Home Office 
personnel questioned LGBTIQ+ asylum seekers regarding their involvement in religious chari-
table activities based on a supposed clash between their faith, gender and sexuality (MCCNL, 
p. 13). Instances included a claimant being discredited by a judge for not having church friends 
testify at her hearing, with her inability to disclose her sexuality to them leading to accusations 
of dishonesty about her sexual orientation. Additionally, an individual faced interrogation by an 
official who challenged, ‘If you’re Christian, how come you’re gay?’ In 2025, six years after the 
publication of this report, I have come across cases of gay, devout Muslim men who, as an 
activist described, are ‘striving to provide convincing evidence of their sexuality’ when appeal-
ing UK asylum rejections due to their religious identity. As another activist told me, ‘Many gay 
Muslims are pretending to not be religious because of the fear of having their applications 
rejected’.

These examples illustrate how the interrogation of claimants’ religious and sexual identities 
reinforces entrenched normative assumptions and further complicates the ways in which these 
individuals negotiate their multifaceted identities. In response to this context, the following section 
delves deeper into the complex interaction between religion, queerness, and asylum. I then intro-
duce the main theoretical debates that inform this study, followed by a description of the metho-
dological approach. Subsequent sections examine the empirical themes of individual resilience, 
community support, and divine asylum advocacy before drawing the study to a conclusion.

Religion, queerness and asylum: an overlooked intersection

As I discussed elsewhere (Author 2), a small but increasing body of literature has started to explore 
the religious, faith and spiritual experiences of LGBTIQ+ refugees and people seeking asylum. Three 
main themes have been identified. Firstly, research has explored the normative assumption pre-
valent among asylum officials that being religious and LGBTIQ+ is incompatible. LGBTIQ+ people 
seeking asylum who simultaneously describe the importance of their religion, faith, and/or spiri-
tuality are often considered to be adhering to illogical beliefs, resulting in scepticism towards their 
asylum claims. This phenomenon has been observed in settings including Italy (Prearo, 2021), 
Germany (Dustin & Held, 2021), Holland (Brennan, 2020), Turkey (Yildiz, 2022), and the UK 
(Giametta, 2014; Greatrick, 2023).

Secondly, a sub-body of literature has studied the role that NGOs (e.g. UK-based organizations 
such as Asylum Aid, Refugee Action and the Refugee Council) play in supporting LGBTIQ+ religious 
people seeking asylum to articulate the overlap between their faith, gender and sexuality. As Danisi 
et al. (2021), these groups’ ‘preparatory work aims to address issues that, without the adoption of an 
intersectional approach, may not seem reconcilable in terms of the relationship between religion 
and sexual orientation’ (p. 191). Paraphrasing the words of an NGO employee, the authors describe 
how these organizations ‘help people to verbalise (. . .) why it [religion and being LGBTIQ+] can be 
reconciled. But it did seem to be something that was used [by Home Office interviewers] to just . . . to 
shake them [claimants] up’ (Danisi et al., 2021, p. 191). Complementing the role of NGOs, religious 
communities have long supported these individuals. Examples of this include inclusive churches 
such as the Metropolitan Community Church and the American Presbyterian Church (Ginicola et al.,  
2017; Howe, 2007; MCCNL, 2019). In the Global South, most literature focuses on Kenya. Van Klinken 
(2019) describes the role of Kenyan LGBT-friendly churches such as the Fellowship of Affirming 
Ministries in supporting LGBTIQ+ refugees. Stoddard and Marshall (2015) explain how while anti- 
homosexual rhetoric is often expressed through religion, religious values are concurrently employed 
to promote equality and support towards LGBTIQ+ refugees in Kenya. This demonstrates the 
supportive role that religious organizations and figures play in challenging the dichotomy between 
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queerness and religion. The relationship between religion and LGBTIQ+ asylum advocacy deserves 
further exploration considering the numerous initiatives emerging in contexts such as the UK 
through the work of, among others, MCC North London, Birmingham’s Inclusive Gathering and 
Leeds’ All Hallows, which have not yet been explored in academic work.

Lastly, a final theme has analysed the impact of faith and spirituality on the everyday lives of 
LGBTIQ+ people seeking asylum. For example, Alessi et al. (2021) reveal the strength provided by 
spiritual practices emerging from one’s ‘deeply personal and individual relationship with God, 
especially for those who maintained their religious identity during migration’ (Alessi et al., 2021, 
p. 179). Furthermore, a modest number of studies has explored how religious beliefs and practices 
affect the mental health of this group amid the adversities of displacement (Wadler et al., 2020).

Building on these emerging themes, the next section situates my study within broader theoretical 
frameworks, illustrating how religion, faith, and spirituality function as agentic practices.

Theorising religious belief in the context of LGBTIQ+ asylum

Along their journeys, LGBTIQ+ people seeking asylum utilize a variety of coping strategies to 
alleviate their suffering. Some find relief in volunteering (Russo et al., 2023; Sveen et al., 2022), 
engaging in sports (Gerber et al., 2021; Ley et al., 2021; Purgato et al., 2021), or pursuing creative 
outlets like writing, drawing and painting (Rose & Bingley, 2017; Stickley et al., 2019; Zadeh & Jogia,  
2023), which provide essential ways to manage anxiety and express emotions. Others draw comfort 
and a sense of community from personal faith practices and religious support networks. Meanwhile, 
normative approaches to queer ‘authenticity’ continue to portray religion, faith and spirituality as 
antithetical to the ‘liberation’ of LGBTIQ+ individuals. The experiences of religious LGBTIQ+ indivi-
duals challenge dominant paradigms portraying religion in opposition to queer identities. Scholars 
have long debated the intersection of religion and agency, with some arguing that religious belief 
inherently constrains individuals within rigid moral frameworks, while others highlight its transfor-
mative potential as a source of power and strategic navigation of oppressive systems (Mahmood,  
2005; Wilcox, 2020). This study aligns with broader scholarship on everyday religion, which empha-
sizes how religious belief is lived, adapted, and repurposed in response to socio-political realities 
(Ammerman, 2007). In the case of LGBTIQ+ asylum seekers, faith does not simply operate as a belief 
system but functions dynamically as a coping mechanism, a means of community formation, and 
a tool for engaging with the bureaucratic structures that govern their asylum claims, as my empirical 
themes will illustrate. Within asylum contexts, faith is neither an abstract doctrine nor a source of 
dogmatic restriction; rather, it is mobilized in ways that are deeply personal yet strongly shaped by 
institutional and legal structures.

The notion of religious agency is central to understanding the lived experiences of LGBTIQ+ 
asylum seekers. While traditional debates have framed religious belief as a source of constraint, 
others have emphasized its capacity to empower marginalized individuals (Hertzke, 2017; Huckle & 
Silva, 2020; Nelson-Becker & Thomas, 2020; Pargament, 1997). For many of my interlocutors, religious 
identities were not passively inherited but actively reinterpreted, enabling them to create meaning 
amid the structural violence of the asylum process. This aligns with Muñoz’s (2013) concept of 
disidentification, wherein marginalized individuals neither wholly reject dominant ideologies nor 
fully assimilate into them but instead repurpose them for self-definition. In this case, faith is not an 
institutionally imposed doctrine but a fluid agentic practice that allows LGBTIQ+ asylum seekers to 
make sense of their struggles. As Bielo (2018) suggests, religious texts and narratives are not 
passively consumed but actively reshaped by believers to suit their personal and communal realities. 
Similarly, in the narratives of my participants, faith was mobilized as a spiritual technology – a set of 
practices that provided resilience, hope, and perceived influence over asylum outcomes.

In the context of LGBTIQ+ asylum, the agentic role of religion extends beyond individual 
resilience to encompass community-building and legal advocacy. Faith-based organizations can 
provide spiritual affirmation but also material aid, legal assistance, and social networks (Guzman 
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Garcia, 2018; Krause & Wulff, 2005; Wilcox, 2003). Some of these religious communities act as 
counter-spaces that challenge the dominant homosecular paradigm, which assumes that LGBTIQ+ 
identity is inherently secular and that religious belief is incompatible with queer liberation (Khan,  
2020; Puar, 2018). The lived realities explored throughout this article’s main themes demonstrate the 
need to reconsider homonormative expectations within both asylum assessment processes and 
LGBTIQ+ organizations, which sometimes view religious queer individuals with scepticism. This 
requires a shift beyond homosecularism and queer secularity within policy, activist and academic 
domains. As a concept, queer secularity emphasizes the fictional dichotomy between queerness and 
religiosity, rooted in the secularist assumption that queer ‘freedom’ requires a departure from 
religious affiliations and beliefs. As Puar puts it:

Queer secularity demands a particular transgression of norms, religious norms that are understood to otherwise 
bind that subject to an especially egregious interdictory religious frame. The queer agential subject can only ever 
be fathomed outside the norming constrictions of religion, conflating agency and resistance. (2018, p. 13)

In line with Puar’s work, most of the LGBTIQ+ religious people seeking asylum I have met in the UK 
face two possible scenarios: to be ‘freed’ from religious oppression through the ‘liberatory’ Home 
Office’s asylum machinery, or to live, from a secularist point of view, an ‘irrational’ model of queer-
ness that is perceived to be unbelievable, threatening and unacceptable, to the point of having to be 
eliminated from the system and returned to one’s country of origin under the threat of contaminat-
ing, through religious impurity, British soil. In this context, Western sexual exceptionalism, as 
articulated by Puar, posits the West as a source of tolerance for LGBTIQ+ individuals in contrast to 
the rest of the world, depicted as repressive. As Khan (2020) explains drawing on the work of Hall and 
Gieben (1992), this form of exceptionalism locates homophobia as an issue outside the purview of 
‘liberal modernity’, either beyond the borders of Western nations or amongst their ‘internal others’, 
oversimplifying queer existence. This narrative serves a dual purpose, according to Khan: it promotes 
Western societies as inclusive, and perpetuates the portrayal of non-Western ones as essentially 
regressive in their attitudes towards gender and sexual diversity (Khan, 2020).

For my interlocutors, the process of seeking refugee status within a normative LGBTIQ+ identity 
framework – which often does not align with their personal experiences – can be understood as 
a strategic repurposing of a dominant cultural paradigm. Specifically, they navigate a Western- 
centric model of sexual and gender identity, adapting it to serve their own needs despite the 
pressures to conform to its norms. This resonates with Muñoz’s notion of ‘disidentification’, which 
he defines as a ‘survival strategy’ that minority groups practice ‘to negotiate a phobic majoritarian 
public sphere’ (2013, p. 4). Disidentification provides an alternative to processes of identification, 
through which individuals assimilate within a dominant ideology, and counter-identification, where 
they would instead work on and against dominant ideology (Muñoz, 2013, p. 11). As Muñoz explains, 
‘disidentification is a step further than cracking open the code of the majority; it proceeds to use this 
code as raw material for representing a disempowered politics or positionality that has been 
rendered unthinkable by the dominant culture’ (Muñoz, 2013, p. 31). For queer individuals of faith 
seeking asylum, this process is informed by their religious beliefs and spiritual practices, subtly 
contesting the secular biases of asylum assessment frameworks. This creates fragile spaces of hope, 
which are vulnerable to collapse under the pressures of the asylum journey, such as unsafe housing, 
restricted access to legal support, and mental health challenges.

It is through the asylum journey of my interlocutors, and as they creatively produce alternative 
identitarian frameworks through disidentification with normative categories, that I find inspiration in 
Berlant’s notion of ‘cruel optimism’. As Berlant states, ‘a relation of cruel optimism exists when 
something you desire is actually an obstacle to your flourishing’ to the point that someone is ‘bound 
to a situation of profound threat that is, at the same time, profoundly confirming’ (Berlant, 2020, 
pp. 1–2). For LGBTIQ+ people seeking asylum, the promise of safety is interwoven with both the 
British hostile environment (making the country unliveable for migrants, and ultimately leading 
some to leave) and the asylum process itself, which manifests as both a source of optimism and 
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a vector of challenge. The asylum process itself, promising the possibility of safety, simultaneously 
subjects claimants to intense scrutiny, doubt, and revictimisation. Their asylum experiences are often 
cruelly optimistic, a sense of hope often shaped by the faith and spirituality that facilitate their 
survival. While engaging in such practices, disidentification sparks creative ways of being that 
confront both the secular assumptions of the British Home Office and the intolerant religious 
interpretations of dominant conservative religious voices.

Despite the inherent structural violence of the asylum system, claimants stay attached to it 
because of the cruel optimism of securing refugee status, enduring instability, unsafe living condi-
tions, and discrimination. Obtaining refugee status (the ultimate goal for those seeking sanctuary) 
becomes, paraphrasing Berlant, an obstacle to their flourishing in the face of the impossibility of 
working, studying and living in safe spaces among those who are navigating the process. The very 
institution meant to offer protection deepens the precarity of their situations, turning the asylum 
process into a paradox where the pursuit of safety becomes a prolonged experience of insecurity. 
The desired outcome – recognition and safety – is undercut by the process itself. In this context, faith 
and spirituality emerge as vital technologies, providing tools for resilience and a sense of community 
that can sustain them through the challenging landscapes of their asylum claims.

Methodology

This article draws on 25 semi-structured, in-depth interviews with LGBTIQ+ refugees and people 
seeking asylum in the UK. While additional interviews were conducted, by the 25th interview clear 
patterns and recurring themes had already emerged, suggesting that data saturation, the point at 
which no new information or themes are observed (Guest et al., 2006), had been reached given the 
specificity of the sample. The interview topic guide was designed to inspire discussions on my 
interlocutors’ asylum journeys through open questions, allowing for the emergence of themes 
beyond the initial scope. Although interviews were initially planned to last approximately 60  
minutes, durations varied from 45 to 120 minutes. The majority of these were conducted one-on- 
one in England and Scotland, except for one session that included two participants who were former 
partners but remained cohabitants. Recruitment was facilitated through charities and community 
groups across the UK that support those seeking asylum. These organizations distributed informa-
tion about my research among their members, who then contacted me for additional details, whilst 
others invited me to present in person, sharing participant information sheets and addressing 
queries directly. Ethical approval for this study was granted by my university’s Ethics Committee. 
To preserve anonymity, all names have been changed, and specific details regarding participants’ 
countries of origin or current locations are omitted; only their regions are referenced.

Navigating religion, gender, sexuality and asylum

Mainstream depictions of LGBTIQ+ refugees and people seeking asylum often highlight their need to 
flee religious violence, portraying Christianity and, more commonly, Islam, as fundamentally 
opposed to gender and sexual diversity. While certain religious interpretations have led to the 
mobilization of violence and discrimination, two crucial points deserve attention. Firstly, religious 
hermeneutics and exegesis have traditionally adopted literalist perspectives that overlook the 
contextual nuances simultaneously used by progressive religious scholars to promote inclusivity. 
Secondly, describing religion as intrinsically anti-LGBTIQ+ overlooks individual experiences of faith 
and spirituality that are both affirming and supportive of gender and sexual diversity. Furthermore, 
we should acknowledge the capacity of religious communities to reinterpret their teachings and fully 
embrace LGBTIQ+ individuals.

For many LGBTIQ+ individuals seeking asylum, individual faith and spirituality act as crucial 
sources of comfort despite having experienced violence in the name of religion in their countries 
of origin. Within this intersectionality lies a challenge to the dominant notion of homosecularism 
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I introduced above – the assumption that affirmation of LGBTIQ+ identities must be secular, and that 
religion is antagonistic towards gender and sexual diversity. To transcend homosecular approaches 
and expand our understanding of the role of religion, faith, and spirituality among the LGBTIQ+ 
asylum-seeking population in the UK, the themes below explore how they navigate their journeys, 
both as individuals and within the broader socio-political context of their asylum processes. My 
analysis identifies three key themes: individual resilience, community support, and advocacy for 
divine asylum, which are examined in detail in the following sections.

Theme 1: individual resilience

Scholars before me have discussed the uncertainty of the asylum journey (Biehl, 2015; Brekke, 2004; 
Griffiths, 2014; Phillimore & Cheung, 2021; Schröder, 2023), highlighting the impact that long waiting 
times and ambiguous processes have on individuals awaiting interview invites and claim outcomes. 
This situation has been conceptualized through the concept of ‘violent uncertainty’ as a form of 
violence ‘enacted through systematic personal, social and institutional instability that exacerbates 
inequality and injects fear into the most basic of daily interactions’ (Grace et al., 2018, p. 904). In the 
UK, the process of seeking asylum often entails enduring phases of poverty and isolation, marked by 
unescapable uncertainty regarding the future (Allsopp et al., 2014). This phenomenon of extended 
waiting, prevalent across asylum systems in the Global North, is linked to detrimental outcomes such 
as substance abuse disorder (Dupont et al., 2005) and mental health challenges (Bjertrup et al., 2018; 
Cleveland et al., 2018; Sagbakken et al., 2020). Emphasizing the impact of long waiting times, Laban 
et al. (2005) note how ‘a long asylum procedure was found to have a higher risk for common 
psychiatric disorders than adverse life events’ among participants in their study.

Amidst these situations, spirituality and faith emerge as fundamental sources of resilience and 
coping. While navigating the asylum process, my interlocutors described a range of challenges 
affecting both their mental and physical health. These included unsafe asylum accommodations, 
where some had to share hotel rooms with individuals exhibiting homophobic and transphobic 
behaviours. As Anthony, a 26-year-old cisgender Christian gay man from southern Africa explained:

I stayed there [at a hotel] for 5 months, and I didn’t open myself about being LGBT, but my roommate eventually 
found out because MicroRainbow held an event, and I came back wearing a rainbow T-shirt. (. . .) That day, he 
was so furious when he saw me wearing that, so he was trying to talk to me, to ask if I was gay, I was terrified. (. . .) 
He’d do so many things to show that he didn’t want me to be around, and it made me feel very uncomfortable.

This exposure escalated Anthony’s anxiety and led to retraumatising experiences until he was 
relocated to an individual room. Amidst this situation, his faith became a source of hope and 
strength, leading him to intensify his prayers. Beyond accommodation, participants highlighted 
other challenges, such as prolonged waiting periods for interviews and the prohibition against 
employment during the first 12 months of their asylum claim, which created a sense of helplessness. 
Hasanuddin, a 27-year-old cisgender Muslim man from South Asia, who had survived a suicide 
attempt, expressed the need for shorter processing times: ‘They should reduce the length of the 
process. I’ve been waiting for the substantive interview for a year after, and anything could happen 
during this wait’. Paulina, a 34-year-old Latin American Wiccan transgender woman, lamented, ‘It is 
depressing to feel useless, that you cannot work, that you cannot have a decent, normal life’. 
Similarly, Saleema, a 31-year-old South Asian Muslim transgender woman, remarked, ‘The only 
occupation left for us is care work. But when I cannot even take care of myself, how can I do that?’.

The uncertainty and anxiety stemming from the asylum process drive many to find solace in their 
spiritual practices. The case of Kama, a 27-year-old self-identified cisgender Christian gay man from 
southern Africa, who arrived in the UK in 2022, illustrates the dynamic role of faith as both a coping 
mechanism and a source of resilience throughout the asylum process. At the time of our conversa-
tion in 2024, he had endured a two-year wait to undergo his substantive asylum interview and 
secured his refugee status shortly after. In his home country, Kama’s process of identity exploration 
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was a lonely expedition, supported only by the anonymity of online platforms. As he explained, 
reflecting on his identity as a gay man, ‘I’ve always known since I was young but, initially, I didn’t 
know what it [being gay] meant, until I was a teenager when I got to research more about it online’. 
After facing intimidation and blackmail because of his sexual orientation, he was ultimately accused 
of ‘indecent assault’. As he explained:

The police arrested me because someone reported that I asked to do oral sex to him, which is a criminal offence, 
so they charged me with indecent assault. When the warrant of arrest came, I wasn’t home. The police came 
looking for me, and my family asked me what that was about, so I didn’t wait, and I vanished from my hometown 
and moved to a different city.

During the violence faced in his country of origin, Kama’s faith acted as an integral part of his life. 
However, the conflict between his identity and the teachings of his church led him to a point of 
spiritual crisis. ‘I remember fasting, praying to God, saying I didn’t want this’, he said, articulating his 
internal struggle. It was upon his arrival in the UK that Kama began to rediscover his relationship with 
religion in a more accepting environment. In the UK, Kama found solace at a local church where he 
encountered LGBTIQ-inclusive interpretations of religious sources. This transformed his individual 
faith, subsequently impacting his personal wellbeing, moving from a crisis of belief to a transformed 
sense of spiritual purpose. Reflecting on his journey, Kama explains:

My religion has played a big role in my asylum journey because when you constantly study the word of God and 
what happened to Jesus, you can actually relate to those issues. (. . .) It helps you to keep on going because 
everything that happens to you has already been mentioned in the Bible. That’s why I want to continue 
attending my Bible sessions, because we learn about things that help me realise that no matter the struggles 
we are facing right now or not knowing what tomorrow will bring, the most important thing is that God accepts 
me, so it personally helps me in feeling supported.

Kama draws a parallel between his asylum experience and the biblical narratives of Jesus Christ, 
reflecting a profound integration of faith into his coping mechanisms. By reflecting on the suffering 
of Jesus, he finds a timeless framework in the Bible that contextualizes his own pain. This connection 
transcends time and personal circumstance, suggesting that the trials faced today are part of 
broader religious narratives. Biblical stories seem to mirror his challenges, which helps him to feel 
accompanied in his struggles, impacting his resilience. Kama’s engagement with the Bible serves as 
a permanent source of support, reminding him that his current experiences are supported by 
perspectives that reflect, in his view, his life’s journey. This pattern of relying on spiritual practices 
amidst precarious living conditions highlights Berlant’s (2020) notion of ‘cruel optimism’, which 
I introduced before, in which the asylum system’s promise of safety is paradoxically bound up with 
uncertainty and stress. Faith here becomes a tool to endure these contradictions, offering consola-
tion and the expectation of refuge. Participants’ narratives reflect Pargament’s (1997) typology of 
religious coping, wherein faith serves both as an individual practice and a means of communal 
resilience. Additionally, Kama’s invocation of biblical narratives aligns with Bielo’s (2018) work on the 
social life of scriptures. He uses the concept of ‘scripturalising’ to refer to how communities actively 
interpret and re-enact religious texts in context-specific and fluid ways. As he explains, ‘the center of 
gravity shits from texts to strategic uses of texts, from semantic content to the construction and 
negotiation of meaning’ (Bielo, 2018, p. 1). In Kama’s case, the Bible is not a rigid text but an active 
source of lived theology, enabling him to articulate his suffering within a liberating framework.

Kama’s case is representative of narratives observed among other interlocutors, where spiri-
tual beliefs acted as pillars of support and resilience. For instance, Muhammad, a 27-year-old 
South Asian cisgender gay Muslim, explained that, ‘When it’s time to make dua I always go to the 
mosque to pray to Allah, and I feel calm when I pray’. Paulina explained that ‘one of the things 
that helps me is doing tarot readings and energy cleansing with eggs, incense, and my own 
preparations’. Raised in a Catholic family, in her teenage years she started practising Wicca, 
a nature-based, Pagan spiritual practice described as a ‘postmodern religion’ (Bahnisch, 2001). 
After having her asylum claim rejected, she described finding relief in Wiccan rituals, 
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exemplifying the diverse ways individuals use spirituality as coping mechanisms. Paulina’s 
experiences with Wicca highlight a more diffuse network of spiritual connections, which, unlike 
institutional churches or mosques, does not offer formal resources (e.g. shared housing, dedi-
cated charity branches). Taira (2010 p. 381) observes that Wicca is defined by a reverence for 
nature, the performance of rituals, a flexible understanding of divine figures, and an ethical 
directive known as the rede (‘An it harm none, do what thou wilt’). Wicca is frequently seen as an 
empowering alternative to mainstream religions, attracting women due to its celebration of 
female divinity and the active roles accorded to them as priestesses (Floyd, 2017). Additionally, 
Wicca is often regarded as a sex-positive spiritual path, appealing to LGBTQ+ individuals 
precisely because it avoids the imposition of sin and shame, especially in relation to sexual 
matters (Floyd, 2017). Nonetheless, the positive portrayal of women as nurturing figures can, at 
times, reinforce gender essentialist stereotypes (Floyd, 2017). Wicca’s inclusive stance towards 
sexual and gender minorities contrasts with the often-rigid hierarchies of mainstream religious 
traditions, suggesting that an individual’s LGBTQIA+ identity may influence their standing within 
the community. Despite its potential to shape personal identity and engender broader societal 
change, Wiccan practice typically unfolds through individualized rituals and small, loosely con-
nected networks rather than through the formal structures found in churches and mosques. 
These differences raise important questions regarding the extent to which Wiccan communities 
can provide practical support comparable to that offered by conventional religious institutions. 
As Paulina explained when asked whether she was part of a Wiccan community:

There are groups on social media, but sometimes it’s a competition, who has the best candle, or that the candle 
has to be upside down. I don’t know, people who. . . you’ve seen how social media is, ‘I know better than 
everyone and nobody knows’, and I don’t like that because I think we all have different practices, different 
beliefs, different reasons so to speak. So, when I do Wicca practices, that is a bit more solitary.

This structure limits the degree of practical support but creates a distinct sense of spiritual agency. 
Other participants shared transformative experiences of converting to different faiths during their 
asylum journeys. An example of this is the case of Osman, a 36-year-old Western Asian gay cisgender 
man. Raised as a Muslim, he came across Christianity on his passage out of Iraq and through Greece, 
a journey that impacted his pursuit of refuge. As he explained:

When I was in Greece, I met the Jehovah’s Witnesses. I studied the Bible with them. I felt a big difference, because 
I was so lonely and stressed being stuck there, and I realised that God is love, God is tolerance, and God is peace. 
It was totally different from Islam, and I liked it and wanted to be like this. I spent some time with the Jehovah’s 
Witnesses, but later when I came here to the UK, I felt like they forbid me from doing anything. They started to 
say that God does not love homosexual people and told me not to hang out with some people because they 
were atheists. I decided I couldn’t live my life with them, so I had to stop meeting them. Then, I met a woman 
who took me to a Catholic church. Now, I’m happy that I still go to this church.

This encounter led him to ultimately be baptized as Catholic, which he explained as not being born 
out of convenience but because of his authentic connection with the Christian teachings, which he 
found to be more aligned with his search for self-acceptance. His engagement with Bible readings 
filled him with comfort and the courage to live as a gay man in line with Kama’s description above. As 
Osman said:

When I study the Bible, I get a good feeling, so I want to continue doing it. But with my [previous] religion, it was 
different, I wouldn’t practise any rituals after I left my country, but here with Christianity, I know that it is 
a religion of peace, love, humility, and tolerance. This is what I’m looking for, because this process [the asylum 
journey] is long and depressing.

Religious conversion was more than a change of ritual practices for Osman. It involved a shift in how 
he approached both divinity and himself. During our conversation, he continuously expressed fear of 
Islam in contrast to the liberating message he received from the Bible. ‘This religion is different from 
the past one’, he argued, separating his past and present beliefs. However, it is crucial to acknowl-
edge that the Qur’an has been interpreted in ways that encourage inclusivity (García Rodríguez,  
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2022; Wadud, 2009), while Biblical interpretations have also been employed to justify LGBTIQ+ 
exclusion.

When considering the experiences described so far, it is crucial to note that many of my 
interlocutors grappled with why divine intervention appeared absent in their countries of origin 
(CoO), where many endured violence and discrimination in the name of religion. Some explained 
that their persecution stemmed from human misuse of religious teachings rather than divine will, 
emphasizing that it was not God who failed them, but instead the people around them. Others 
believed that leaving their CoO was part of a larger spiritual plan or test of faith, where their eventual 
journey to relative safety in the UK served as evidence that their prayers were, in fact, answered. 
However, others acknowledged feeling anger or confusion towards God, experiencing a spiritual 
crisis in which they questioned whether their suffering meant God had abandoned them. Yet, over 
time, many arrived at theological interpretations – such as viewing their hardship as a trial meant to 
strengthen their resolve or believing that God granted them resilience to survive and flee – that 
helped sustain their faith.

This first theme reveals the role of religious practices in the development of individual resilience 
among LGBTIQ+ refugees and individuals seeking asylum. Participants described these activities as 
decisive in ‘finding peace’ and acting as ‘a source of strength’ during their journeys. Despite the 
diversity of their beliefs, faith consistently served as a vital support, helping them navigate the 
uncertainties of seeking asylum. While the influence of community groups is acknowledged, the 
emphasis here remains on individual experiences. The subsequent theme will shift focus, exploring 
community belonging specifically.

Theme 2: community support

The individual experiences of faith discussed in the previous theme are often complemented by the 
development of a sense of belonging through collective religious practices. Considering this, Theme 
2 explores how religious communities serve as vital sources of support, inclusion, and pathways to 
social and self-acceptance, encouraging the formation of caring relationships and alternative familial 
structures. Limited research has noted the role of religious organizations in providing support to 
LGBTIQ+ people seeking asylum in the UK. For example, Greatrick (2023) has shown how faith-based 
spaces offer support and solidarity for LGBTQ+ refugees. His research calls for a re-evaluation of the 
secular versus religious dichotomy in asylum support, highlighting that faith communities can play 
a vital role in affirming queer identities and addressing the challenges these individuals face. 
Giametta (2014) notes that religious groups can empower sexual minority refugees by providing 
emotional support and alternative tools towards self-recognition in the asylum process.

One might question why the support of religious groups proves so valuable and why secular 
NGOs may not offer equivalently beneficial support. Although non-religious charities provide 
essential legal and practical assistance, faith-based organizations address an added layer of existen-
tial and theological needs. For LGBTIQ+ asylum seekers whose identities are deeply interwoven with 
religion, the support of a congregation that recognizes their sexuality or gender identity as compa-
tible with faith can be particularly transformative. It is noteworthy that some LGBTIQ+ asylum seekers 
I encountered reported being rejected by LGBT-specific charities due to their religious affiliations. 
Some of these organizations, often reluctant to conflate religious matters with the advocacy of 
LGBTIQ+ rights, excluded individuals for whom religious identity remains integral asking them not to 
discuss their faith in front of other members. In addition to such groups, mainstream secular refugee 
organizations, while offering critical legal guidance and material support, may not be as well- 
equipped to address the intersectional challenges faced by those at the juncture of religious and 
LGBTIQ+ identities. Therefore, for most of my interlocutors, religious communities supplemented the 
aid provided by secular NGOs. It was only religious institutions that provided individual spiritual 
guidance and opportunities for communal worship.
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Consider the story of Akello, a 38-year-old gay cisgender Christian man from a country in East 
Africa where homosexuality is criminalized. Akello arrived in the UK in 2018 to escape a society that 
punishes individuals like him, as he describes, ‘considering them as criminals deserving of death’. 
Growing up in such an environment, he was exposed to societal and religious condemnations of 
non-normative genders and sexualities. From a young age, religious teachings instilled a deep fear of 
his own identity, linking it to sin. He recalls:

When you go to church, they teach a lot about homosexuality, Sodom and Gomorrah. They say this is against 
God’s will and that’s why he destroyed these cities. They say that what was done in those cities was against God, 
so when I was young, I didn’t want to be gay because I thought God would destroy me.

This internal conflict was exacerbated by his forced marriage and the societal expectation to conform 
to heterosexual norms. The situation reached a breaking point when he and his male partner, whom 
he kept throughout his marriage, were discovered and violently attacked, forcing Akello to flee for 
his life. Upon arriving in the UK, his experience with religion took a positive turn when he came 
across a religious community. As he described:

I think based on my process, religion played 60% of the role in supporting me because whenever you meet 
people in this context they’re always there to help, it’s extremely important. It has played a big role here in the 
UK, but not back home. The difference started here, they encourage inclusion, back home they encourage 
discrimination.

Upon arrival to the UK, he found a church that welcomed him without judgement, offering him the 
support he was looking for while seeking asylum. This community, unlike his experiences in his 
country of origin, preached love and inclusivity, allowing him to live his faith and sexual orientation 
conjointly. This group not only offered him a sense of belonging, but also a source of acceptance and 
practical support while navigating the asylum system. Today, Akello explains how his religious 
identity is not limited to engaging in individual rituals but also involves a duty to share divine love 
with those around him. As he told me, ‘For me, being a Christian is about showing that we have 
everlasting love, that God is a giver and a provider, and a loving God, so what it tells us is to love one 
another with all our hearts and minds’. Based on these principles, being part of and contributing to 
his community continues to be important for him. Similarly, Emmanuel, a 40-year-old Catholic 
cisgender gay man from West Africa, illustrates the sense of community support:

With my inclusive church, I’ve realised that God does not discriminate against anybody. I want all the world to 
understand that LGBT people are the same as other people and there shouldn’t be discrimination in the church. 
If we all come together, we can make this world easier for everyone.

Emmanuel shares a message of hope despite having experienced violence in his country of origin 
resulting from religious intolerance. Echoing this sentiment, Abeeku, a 23-year-old Christian cisgen-
der gay man from West Africa, who had been awaiting for his substantive asylum interview for over 
two and a half years at the time of our conversation, expressed, ‘I pray with my church for my asylum 
process to be positive, to go through everything and that it will be fine for me. I still have that hope. 
One day everything will be fine’. Here, the act of prayer is not an individual isolated process but part 
of a broader communal practice, where Abeeku’s hopes are shared and reinforced within his 
religious communities. For Abeeku and many like him, the shared hope in a positive outcome 
through communal prayer sustains them.

The practical support provided by these religious communities extends beyond spiritual nour-
ishment, addressing the needs of those navigating life in precarious situations due to limited 
governmental assistance. Luis, a 29-year-old gay man from Latin America, explained: ‘Honestly, 
I feel very comfortable, and I enjoy participating in church discussions. They help me with food 
and the cost of bus tickets to attend Mass. Living in a flat with very little financial help from the 
government, this is very useful.’ Similarly, Jaime, a 27-year-old who identifies as queer from Latin 
America, said: ‘When we lived in the asylum hotel, the church helped us with clothes, shoes, and 
a SIM card for the phone. They did everything they could, and truthfully, they were our only support, 
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because the hotel was very far from the centre of Luton’. These examples reflect how religious 
groups not only provide a spiritual shelter but also intervene to support the physical wellbeing of 
their members, filling gaps left by institutional systems.

These narratives highlight how religious and spiritual communities provide essential support 
systems for this population. These groups offer welcoming spaces that counteract the discrimination 
encountered in participants’ CoOs and act as affirming environments promoting inclusion. Through 
communal worship, shared aspirations, and practical support, many participants articulated the 
formation of ‘a new family’ within these groups. This creation of alternative familial structures, 
particularly after rejection by biological families, has a positive impact on their mental health by 
encouraging a sense of belonging. The emergence of these alternative kinship networks challenges 
the traditional expectations of queer ‘liberation’ which often envisages a secular framework of queer 
family-making. It raises important questions about the role of religion in constructing safe, alter-
native family structures for LGBTIQ+ people of faith. In fact, these individuals frequently encounter 
alienation not only within conservative religious spaces but also within progressive LGBTIQ+ 
organizations that may be uncomfortable with overt religious expressions. This dynamic complicates 
traditional debates on queer community and belonging, revealing the significance of religious 
settings for some LGBTIQ+ people.

However, before concluding this theme, it is important to consider how the UK’s dispersal policy, 
which often allocates people seeking asylum to rural areas, impacts individuals’ ability to access 
supportive faith communities. While many of my participants resided in urban centres such as, 
among others, Glasgow, Sheffield or Birmingham, those living in isolated areas struggled to find 
inclusive religious spaces. In many small towns, the local church may be the only religious institution, 
and although it can provide practical support, its capacity to offer queer-affirming spaces may be 
limited by the local congregation’s views or lack of wider interfaith and LGBTIQ+ networks. In rural 
areas, many of my interlocutors described a stronger reliance on individual spiritual practice, such as 
personal prayer, in part because they were either too distant from established inclusive congrega-
tions or wary of encountering homophobia in the only available church or mosque. This geographic 
disparity – driven by dispersal policies rather than personal preference – can therefore shape the 
ways in which community support and alternative kinship networks form. For some in isolated 
settings, religious spaces become their primary social world, while others, lacking supportive 
religious institutions altogether, turn to online faith-based communities or self-guided worship. 
Consequently, the potential for strong ‘family-like’ religious communities is unevenly distributed.

Building on this section, the following section will explore the final theme of divine asylum 
advocacy, further examining how these networks bolster resilience and empowerment among their 
members.

Theme 3: divine asylum advocacy

This final theme introduces the notion of divine asylum advocacy, through which I explore how 
rituals not only serve as sources of resilience and coping, as described in the previous themes, but are 
also assumed by participants to influence the outcomes of asylum processes in meaningful ways. 
Therefore, a third dimension arises in relation to the mobilization of spiritual practices for purposes 
that relate to the legal and bureaucratic aspects of seeking asylum. Drawing inspiration from 
liberation theology’s depiction of a God who stands beside the oppressed (Gutierrez, 2019) and 
Ruether’s (1983) portrayal of the ministry of Jesus as a form of divine advocacy promising social 
change and renewal, this perspective highlights how religious principles and practices are strategi-
cally deployed with the expectation of influencing asylum claims and redressing an unjust social 
order.

Rahim, a 26-year-old self-identified queer individual from South Asia, moved to the UK with hopes 
of living openly as a queer person, after experiencing homophobic abuse in their home country. It 
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was there that they experienced both societal and familial discrimination, leading them to adopt 
a façade that denied their own sense of identity. As they explained:

Growing up, I never knew about gay things, that men could like men was a normal thing. I thought there were 
just two options, men and women; so, I always thought I was a transgender woman. I asked myself, ‘Am 
I transgender, why do I like men?’ I always acted to pretend to be straight, but I didn’t feel like that inside, I was 
still doing my make-up inside the house and my family hated it. My mum was crying and telling me, ‘Change, 
change, change’. That’s why I kept trying to do manly stuff, I was more feminine back then, so I tried to be manly 
because my family really didn’t like it.

Amid this situation, religion was used against them. As they described:

Everyone always tried to make me feel scared saying that I was a sinner, that my life would be damaged . . . 
Sometimes I was actually depressed about it. When something bad happens to you, you obviously pray to your 
God, but I felt like my God wouldn’t listen to me because I was living in sin, that this was the biggest sin. I always 
felt so low and sometimes I tried to give myself a punishment.

Despite these traumatic experiences, faith continued to play a significant role in their journey, 
especially when they moved to the UK to complete a master’s degree. It was in this context that 
they decided to start their asylum claim due to the violence faced in their CoO and the fact that their 
relatives found out about their sexual orientation and fluid gender expression during their time 
abroad. Despite the previous contradiction between their gender, sexuality and the conservative 
Islamic views they grew up with, they found comfort in spiritual practices, which they engaged with 
more strongly after arriving in England. They recount:

Before the screening interview I prayed to Allah, so that everything happened smoothly, and that there wouldn’t 
be any problems for me. Last month, I got a letter saying that my work permit got cancelled and I was so tense, 
I prayed so much, and I asked Allah and then it got fixed. The Home Office apologised that it was a mistake, so 
yeah, the prayer did work.

Rahim’s faith provided a sense of control over their fate. Prayer was used in response to distressing 
situations involving their asylum interview and their work permit. This example highlights the 
dependence on faith as a source of control where external factors remain volatile and harmful. 
Rahim’s assumed effectiveness of prayer emphasizes a belief in divine advocacy that can influence 
the outcome of bureaucratic and administrative processes, providing a source of assistance in times 
of distress. By mobilizing religious rituals in hopes of influencing legal outcomes, participants 
illustrate how faith practices serve as strategic negotiations within secular asylum frameworks. 
Rather than renouncing religion to validate their queerness, they reappropriate spiritual tools and 
divine narratives – another instance of disidentification – that challenge the secular norms 
embedded in asylum decision-making. Further conversations shed light on the complex ways 
religion intertwines with the asylum process, serving as a strategy that was believed to influence 
legal outcomes via divine intervention. As Emmanuel, introduced earlier, who had already been 
granted refugee status at the time of our conversation, explains, ‘During that time [seeking asylum], 
there was this Christian group who used to pray for us, especially for the asylum seekers so we could 
be successful in our claims’. Complementing this, Usama, a 36-year-old South Asian Muslim gay 
cisgender man, noted how, ‘Islam has made me find encouragement while waiting for the outcome 
of my asylum process, I’m sure that if it wasn’t because of Allah, I wouldn’t have got my refugee 
status’. These examples unveil how religion operates on multiple levels – providing individual 
confidence while also mobilizing forms of collective spiritual advocacy.

This dual function of religion introduces an additional dimension to the discourse on agency 
within LGBTIQ+ asylum experiences. Emmanuel, who described how, ‘I have God with me. . . 
Every day I prayed for God to guide me [while seeking asylum], “God, give me happiness, God, 
give me a victorious life to come out successful in my journey”’, highlights how submission to 
religious norms and practices does not necessarily equate to an absence of agentic power. Instead, it 
reveals the emergence of agentic sparks, where faith becomes a source of empowerment and 
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a strategic asset in navigating the asylum system. One critical question arising here is whether divine 
asylum advocacy merely constitutes an adaptive coping mechanism in response to prolonged 
uncertainty, or if it represents a more substantive form of political engagement. While divine asylum 
advocacy shares certain features with religious coping – namely, the provision of solace and the 
strengthening of resilience – it also introduces an outward, politically engaged dimension that 
extends beyond purely internalized strategies. My interlocutors not only relied on faith for personal 
comfort but also actively sought to affect the asylum process by invoking communal prayer and the 
notion of divine justice as instruments to influence legal outcomes. By calling on divine intervention 
or mobilizing religious communities in support of their claims, these individuals effectively reframe 
spiritual practices as acts of political agency. In this manner, divine asylum advocacy transcends its 
role as a simple individual coping strategy, instead embodying a deliberate external effort to assert 
influence over, or exert spiritual pressure on, the bureaucratic systems that govern their lives.

This tactical use of spiritual practices challenges homosecular frameworks that view secularism as 
inherently conducive to queer liberation. Ultimately, these narratives illustrate how agency can 
manifest through adherence to religious practices, positioning faith not just as a source of personal 
support but as a tool to navigate secular legal frameworks.

Conclusions

This article has explored the experiences of LGBTIQ+ people navigating the intersections of religion, 
gender, sexuality, and asylum at multiple levels through three key themes. Firstly, the precarious 
British asylum environment perpetuates inequality and creates challenges for people seeking 
asylum. Amid uncertainty and obstacles to access support services, spirituality acts as 
a fundamental buffer, providing solace through the mobilization of one’s individual belief systems. 
Secondly, complementing the individual level, the role of community belonging has been identified. 
The narratives explored highlight the transformative impact of inclusive religious communities that 
contest the discrimination faced in the claimants’ countries of origin through supportive environ-
ments. This sense of community support contributes to the emergence of alternative family models 
and shared spaces that affirm identities. Taken together, these findings suggest that for LGBTIQ+ 
people of faith, the spiritual dimension offered by faith-based organizations can powerfully shape 
resilience, identity affirmation, and mutual care – forms of support that, while not exclusive to 
religious groups, are experienced as distinctively profound when grounded in a shared theological 
ethos. Lastly, a third level analysed relates to the strategic mobilization of religious practices and 
principles when navigating the legal and bureaucratic aspects of asylum-seeking, which has served 
to introduce the notion of divine asylum advocacy. Faith, used as a means of exerting control and 
seeking divine intervention in legal affairs, reveals the power of divine advocacy towards self- 
assumed influenced outcomes.

The asylum journey represents a process where the desired outcomes of safety and refuge are 
constantly compromised by the very technologies meant to guarantee them. These technologies 
include, among others, invasive interviews, demands for consistent evidence of persecution that is 
often unavailable, and unsafe asylum accommodation. Through disidentification, LGBTIQ+ indivi-
duals seeking asylum traverse these conflicting currents by repurposing dominant cultural and 
religious frameworks to articulate identities that defy Western-centric secular categorization. This 
tactic reveals a form of resistance against homosecularism, whereby claimants challenge both 
secular and religious normativities that fail to accommodate their multi-dimensional identities. 
Ultimately, the interplay between faith and queerness not only sustains their strength but also 
enables them to construct unique subjectivities and subject positions that elevate spiritual belief as 
a counterforce to the exclusionary practices observed in both asylum procedures and secular LGBTIQ 
+ activist discourses.

As LGBTIQ+ individuals of faith secure refugee status and assume new societal roles, their 
ongoing reliance on disidentification emerges as a critical survival strategy amid persistent 

14 D. G. RODRIGUEZ



exclusion – a dynamic that demands further scholarly inquiry, which I intend to pursue in subsequent 
studies. Preliminary findings from my current research indicate that the asylum journey does not 
conclude with the formal acquisition of refugee status; rather, it evolves into an enduring struggle for 
recognition and acceptance within the host society. The notion of cruel optimism remains pertinent, 
as the asylum system, even while legally conferring refugee status, fails to lessen the precariousness 
that pervades the everyday lives of these individuals. This reality demonstrates the imperative for 
a critical reassessment of asylum policies and practices, ensuring that they effectively promote the 
wellbeing of those they purport to protect recognizing the intersectionality of queer lives. To 
conclude, it calls for a re-examination of the roles of religion, faith, and spirituality in the lives of 
LGBTIQ+ asylum seekers, recognizing these elements as vital sources of support in the absence of 
essential services.
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