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Male Homosexuality, Transvestism and Cross-Gender Manipulation in Cuban Santería.
Moshe Morad 2006
Introduction

    Cuban way of life is full of paradoxes. One intriguing paradox is the society’s and regime’s appropriation of homosexual behaviour tolerance within the concept of the santería, a Yorubá-originated  religion once considered primitive and deviant and now adopted as a national heritage symbol, a major aspect of a unifying folklore and an official  tourist attraction. Cuba has a history of machismo and nationalistic-induced homophobia. Throughout human history homophobia is known to be associated with the rise of nationalism. However there seems to be a clash between the growth of nationalism in Cuba leading to state homophobia in the late 70’s and the growing acceptance of male homosexuality in santería.  At first, Cuban nationalism and the Afro-Diaspora religions did not go hand in hand, and the latter were marginalised and even condemned as reactionary. However, via processes such as globalization, increased tourism and neo-folklorisation, those religions, and santería in particular, were adopted as national identity symbols, for internal and external use, and became part of the nationalistic discourse. Homosexuality, transvestism and gender manipulation are, as I will show in this essay, integral aspects of what is considered to be the deviant character of these religions. As such they also became “nationally appropriated” on certain occasions. Carnival is a good example. In Brazil
 and in recent years in Cuba as well, Carnival is a “national” symbol legitimising and embracing deviant behaviour, homosexuality and transvestism, within the context of religion and tradition.  
    In this essay I will examine male homosexuality, transvestism and gender manipulation in contemporary santería, its social background, its philosophy and its ritual performance. I chose to focus on santería among the Afro-Cuban religions/cults which also include Palo Monte, Ifá and Abakuá, due to its status as the most popular afro-Cuban religion and the unique space it provides for the expression of male effeminacy and homosexual identity, which I claim has an important role in creating the unique texture and status of homosexuality within Cuban society and culture in general.
Understanding Gender in Yorubá Culture

       One of my basic assumptions in this essay is the importance of gender in Yorubá-originated religions. However, when I say gender I include also gender ambiguity, cross-gender and gender-manipulation.  This notion has been recently challenged by some USA Yorubá scholars. Matory’s 2003 article "Gendered Agendas: The Secrets Scholars Keep about Yorubá-Atlantic Religions", discussing the place of homosexuals in these religions, caused acrimonious controversy among Yorubá scholars and among santería priests in the USA.  It is interesting to note that most of the objection to Matory's arguments was raised in the USA and not in Cuba, where scholars like Tomás Robaina Fernandez and Abel Sierra Madeira have recently published papers on homosexuality and santería. This, I must say, reflects the difference in attitude towards homosexuality in general between both societies, and in particular between the African communities and religious institutions in both countries
. 

      Oyernuke Oyerwumi opposes Matory's theory and has an interesting outlook towards gender in Yorubá culture and Yorubá-originated religions. She argues that gender has no significance in authentic Yorubá culture and pinpoints to the fact that Yorubá is a non-gender-specific language: "Yorubá society [before colonialism] did not make gender distinctions but instead made age distinctions" (Oyewumi 1997:157). Oyewumi blames colonialism for the sexism and gender bias that exist in Yorubaland
 today, marking the gendered English language now spoken there as a strong signifier of this concept-changing cultural colonialism. 

    Oyewumi also looks at “western” concept of gender as an anatomically-based social hierarchy, making females inferior to males and argues that the analytic term "gender" always imposes a binary or dichotomy upon its referents
.  I agree with this observation, however, in my view, Yorubá culture is not, as Oyewumi claims, gender free, but rather what I would describe as "gender loose” and “multi-gendered”, and therefore does not comply with “western” binary rules. As Strongman puts it, it provides "more genders from which to choose than are traditionally available… greater availabilities of gender options…than are found in mainstream Latin American and U.S. social contexts" (Oyewumi 1997 ix-xxi,  1-17)   
      “Western” culture puts gender high in the hierarchy above all other definitions such as age, kinship and even religion and race. Since babyhood “boys are blue and girls are pink” and throughout life you are first defined as “male” or “female”. In official documents the male/female “tick the box” section comes before the age, marital status, race and religion sections
. This primary division between human beings is a common thread throughout “western” civilization’s history and the Judeo-Christian-Moslem religious philosophy where gender involves rigid restrictions, taboos and roles. Yoruban culture is indeed more concerned with age and kinship distinctions than with gender. The young and the elders are socially divided groups, with different social status and roles, a stricter division than the male/female one. Lazaro Gomez, a babalao and Yorubá scholar I interviewed in Havana in 2002, told me that in Yorubá society an elder who will try to dress and behave like a youth will be viewed in a stranger and more negative light than a male-to-female cross-dresser. 

      This lower hierarchal status of gender-division results in more “looseness” and flexibility and a lesser degree of division-strictness than in “western” society, i.e. less gender-derived taboos.  This different attitude manifests itself in different male/female conceptualisation, and allows ambivalence and overlapping of roles and relationships, both in religious and secular life. ”The diversity of female roles and powers roles in Yorubá society, the ways in which they overlap with men's powers, the way these differ from the arrangements of roles and powers in other societies, and the way in which male-female difference and interrelatedness are projected metaphorically onto other social and symbolic relationships" (Matory 2003: 430-431). This leads to more visibility and “freedom of expression” when it comes to cross-gender behaviour, gender-manipulation and acceptance of gender and sexuality variations. To summarise this point, in Yorubá culture gender-distinction does exist,  albeit that its position in the cultural hierarchy is lower, and its    binary-nature is less rigid, allowing more space for “third gender” or “cross gender” in the culture – including homosexuality, trans-gender and gender manipulation , as experienced in the world of santería. 
      In “western” society, culture and religion gender-distinction is a primary inherited divisive concept going back to the dawn of humanity – the biblical story of Adam and Eve. In the Yorubá-originated societies, cultures and religions it is a rather a “new” concept which has been pushed up in the hierarchal ladder by the influence of colonialism and “westernisation”   – therefore, as the case is with “new ideas”, it is over emphasised, strongly visible and strongly manifested with a certain exaggeration at times, and at the same time allowing non-binary flexibility which is an inherited cultural concept. The cultural background of “gender looseness” and the process of colonialism, Catholicism and “westernization” which condemned this looseness and sharpened gender division in the society (associating it with modernity, integration and development) resulted in what I call the strong “genderisation” of Afro Cuban culture today in both the sacred context of santería and in its secular life, by which I mean the tendency to over-“genderise” non-gendered items, as a way of expression and concept , rather than for hierarchal reasons.  A manifestation of this “genderisation” is the tendency to apply metaphoric “gender” distinctions to other, more abstract, areas of life and culture. An example is in the world of music. Cuban musicians tend to “genderise” music and musicians by distinctions such as “this is female music” or “this is male music”, “He/she plays ‘feminine’ or plays ‘macho’”(personal interview with Cuban musician Juan de Marcos Gonzales, 2005)
The Femininity and Homosexuality
 of Santería
 

     To understand homosexuality in santería you have to understand the importance and role of femininity in it,  just like its sister Afro- Brazilian religion candomblé which was described by Landes as “the city of women”(1947) and a "cult matriarchate” (1940: 386-389). Landes claims that traditionally there was a strong religious “bias” towards women in the Afro-Brazilian cults in Bahia: "Tradition says boldly that only women are suited by their sex to nurse the deities, and that the service of men is blasphemous and unsexing"(Landes 1940:388). This does not mean it is equalitarian and that there are no restrictions and gender bias towards women.   When it comes to the religion's leadership -one of the basic gender restrictions in santería is that the main priest, the babalao has to be male (and according to many of my informants must be heterosexual, at least officially), presumably because women's potential for maternity prevents them from killing four-legged animals, as the babalao is required to do in some ceremonies, but otherwise women have the same leadership roles as men in santería (Strongman 2002:185).  I have noticed that in many occasions the babalao’s role is more ceremonial than authoritative, while a female santera usually runs the ceremony and seems to be the authoritative figure.  

       Already in 1940 Landes notes that the majority of male cult leaders and followers  in candomblé "are passive homosexual of note”(1940:434). Since then homosexuality in candomblé has been well researched. Not so in santería where homosexuality seems to be still much less obvious and less visible. In this article I aim to fill this gap and take the homosexuality in santería “out of the closet”.
    "El Monte" is the 1954 classic santería ethnography by Lydia Cabrera, which became one of the textbooks of the religion, and one of the first to mention homosexuality (without using the actual term) within santería’s history and mythology.  Cabrera, herself a known lesbian, refers to homosexuality in the term “el pecado nefado“ (an archaic term relating to the “the abominable sin of sodomy”)
 She writes: “Desde muy atrás se registra el pecado nefando como algo muy frecuente en la Regla lucumí" (Since  long ago it has been known that the abominable sin was very common in Regla Lucumí [santería])  In another part of the book she is more specific about the nature of the "abominable sin" when she talks about the priest Papá Colás who "era famoso invertido ...disfrazado de mujer, con otro invertido, motivando el escándalo que puede presumirse" (was a famous invertido [a Cuban term for homosexual]… was married to another invertido, disguised as a woman, causing a great scandal). She also tells the story of the female oricha Yemayá who fell in love with a homosexual man, a myth that contributed to the popularity of Yemayá among effeminate homosexuals
.

     In his 2002 book “Des Dieux et des Signes” French anthropologist Erwan Dianteill describes his experience and analyses the importance of gender and sexuality in Afro-Cuban religions. He also provides a “logical” explanation based on his research as to why it is important to be an effeminate homosexual (afeminado) to take certain roles within the santería hierarchy and chain of continuity. A statistical comparison Dianteill provides
 shows that not only santería is by far the most popular afro-Cuban religion in Cuba, but it is the most accommodating towards homosexual men (Dianteill, 2000:74)

   Dianteill defines "sexe social"  [social sex] as opposed to physical sex, in which women and afeminados belong to the same "feminine" category, whereas men and masculine lesbians belong to the "masculine" category. According to his survey of the four leading cults Ifá practitioners were 100% masculine (in both physical and social sex categories), in Palo Monte 87% were masculine in physical sex and 100% masculine in social sex (i.e. indicating 13% masculine lesbian), spiritisme - 60% feminine in physical sex and 68% feminine in social sex; and santería is 62% feminine is physical sex and 74% in social sex, indicating 11% effeminate homosexual men. This survey clearly shows that from the perspective of the practitioners’ physical and “social” gender less popular Ifá and Palo Monte can be called "masculine" whereas very popular santería can be called “feminine”. It also shows that santería is the most popular among effeminate homosexual men. 

     Dianteill claims that  santería’s femininity is an antithesis to the other Afro-Cuban religions and cults, such as Palo Monte, Ifá and Abakuá, which are reserved to men and emphasise virility:  “la santería est feminisée car il exist un groupe complémentaire exclusivement masculine” (santería is feminised because there exists a complimentary group which is exclusively male). (Dianteill 2000:75)  I tend to disagree with this explanation. In my view santería is feminine "organically" and not only as a counter-reaction to the other “macho” religions. In fact, I will proceed to show that the “femininity” of santería has a deeply-rooted religious and conceptual source. 

     In a detailed model, Dianteill explains the intricate relationship and hierarchy system in santería, which helps understanding the special role of effeminate homosexuals in the religion. He talks about three levels of relationship between the initiates and the orichas: identification, filiation and alliance (Dianteill, 2000:88).

1. Identification
    Before the initiation ceremony, the individual identifies with characteristics of a certain oricha, and after the initiation this identification process becomes reinforced. The identification process allows male initiates to "change sex" by identifying with female orichas such as Yemayá or Ochún, or to “manipulate gender identity” and play between masculinity and femininity by identifying with gender-ambiguous orichas such as Obatalá 
     It is interesting to look at the internal division between the biological sex of the initiates and the sex of their chosen orichas, whether out of choice or out of spiritual destiny. Dianteill's survey based on 100 initiates shows that although the masculine orichas  (Agayú, Changó, Eleguá, Obatalá, Ogún, San Lázaro) are more popular than the feminine ones (oba, Ochún, Oyá, Yemayá) in a ration of 58% / 42%,  22% of male initiates chose (or "were chosen") to identify with feminine orichas.  According to my main informant Lourdes, nearly all men initiated to female orichas such as Ochún and Yemayá are known to be homosexual. The masculinity and femininity of the orichas can be "changeable" in some cases (Obatalá, for example,  is usually represented as male, but sometimes as female and sometimes even as androgynous or hemaphrodite), allowing cross-identifications (Strongman 2002:185). Via the identification process, effeminate homosexuals, transvestites and transsexuals can feel "natural" within a natural system of female divinities and sex-changing gods (Matory 2003:418) . According to Dianteill the process of identification provides a co-existence of the human spirit and the oricha in the corporal envelope, enabling the homosexual santeros to interject a feminine principal in the initiation process, and in the possession process the possibility to exteriorise it. (Dianteill 2000:97)
     However, it is important to note that the openness of the public to effeminate behaviour during the ceremonies is limited to those who are known to be homosexual and is only acceptable under certain frames and rules, and in the right dosage. An "over feminine" behavior during a ceremony from a male initiate, who is not known to be gay, may even lead to a "public scandal”. (Brown 2003: 207).
 
           A term used in initiation is se ha hecho[el] santo or tiene santo hecho, in the reflexive mode used in Spanish,  literary meaning "to become a saint" but also “he has had the saint done onto him”, indicating a "reconstruction of identity"( Dianteill 2000:77). “Reconstruction of identity” is also an important concept in the formation of gay identity, so we can see here two parallel “identity reconstruction” processes which a new homosexual initiate can experience – the  religious/ceremonial one and, on a personal psychological level,  a “reconstruction of identity” process related to his own sexuality, and his status within the society. This can be manifested either by simply “coming out of the closet”, or, as the situation is with many young homosexual santeros these days, by changing image and identity, via aspects of fashion, mannerism and self expression, moving from the old-fashioned marginalized camp “maricón”
 identity to a global “gay” identity – proud and fashionable. 

2. Filiation

          The next stage of involvement is that the initiates become ritually “related” to the orichas – as “son”, “daughter” and “bride”. These filiations are portrayed in the vocabulary used to describe the initiate, and the system allows different connections of filiation to occur simultaneously.  Initiates who are Hijo or Hija de Santo (son or daughter of Santo) can also become iyawó, a Lucumí term meaning "the youngest bride", or "the most recent bride”. This filiation process occurs during the asiento ceremony which represents a “marriage” between oricha and human. Hence, the composed intricate filiation system between human and oricha can make the initiate a son, a young bride and a human copy of the oricha (via the identification process), all at the same time. This can be sometimes confusing if judged by “western” logic of family connections, but in Yorubá societies in Africa and in the new world, such complicated and sometimes ambiguous family relations could be possible even in real life.  Filiation terms are not used only to describe relations between orichas and humans, but also relations among the initiates themselves. Such is the concept of godmother (madrina) or godfather (padrino). This system actually allows passive homosexual men to have spiritual "descendants", which they cannot have in real life. The metaphoric "family" relationship among the inititiates and between the initiates and the orichas is a clear manifestation of the importance of defining gender and family connections in afro-Cuban society and provides “logical” solutions to the evolution and the continuity chain of the religion. 

3. Alliance

    The alliance level of relationship between human and oricha can be compared to a sexual act where the oricha penetrates the initiate. In the possession process the spirit is known to "mount" the possessed. The Yorubá verb gùn means "to mount" and the term for possession priest is Elégùn ("The mounted One"). The term gùn is also used for a brutal sexual act (male to female) and for what a god, especially Changó does to his possession priests. The Cuban - Spanish term montar (and same in Brazilian-Portuguese) is a better translation of gùn than the English verb "to mount", although they seem to be synonymous, as it encodes three references: sexual penetration, horse-riding and spirit possession (Matory  2003:422)
.  The clear link between sexual penetration and religious spirit possession in the world of santería can help us understand the Cubans' attitude towards sex, and the close relationship in Cuban psyche between the sinful and the sacred.
 Passive homosexuals are considered the most qualified males to be “mounted” by the orichas. 
.
     In any such union between human and oricha, not depending on the original gender of each, the human always takes the feminine role, and the god takes the male one, thus making the possession process a simulation of a “sexual” act where the oricha (even if it is a female oricha) penetrates the possessed.  The essence of the initiation process is that the oricha enters the iyawó's body where he leaves some of his substance, just like a man leaves his semen inside the woman or the passive man. Even those male initiates identifying with masculine orichas (78% in Dianteill's survey ) are "penetrated” and “inseminated" by the orichas and therefore take a "feminine" role during the initiation. Strongman describes possession as "an intensified form of the cross-identification” (Strongman 2002:185).  This is another term that is strongly associated with the daily life of homosexual men in Cuba. “Cross-identification” and “reconstruction of identity” are examples of processes essential to santería worship to which homosexuals can strongly relate, as they experience similar processes in their daily lives.

Behaviour, Performance and Artistry

        On the behavioural level I noticed that in twenty eight out of the thirty four cases I have known personally, the afeminado homosexual worshippers allowed themselves to behave in a deliberate effeminate manner during the gatherings and ceremonies, as opposed to their behaviour in daily life, where they behaved in a more “masculine” way restricting their feminine mannerisms.  In fact, observing their behaviour on different occasions I have noted they behaved in a more visual “feminine” way only in parties and gay gathering places, and during the santería ceremonies. Asking them why this, they all explained it by the need to be discreto (“discreet”) in Cuba. Luis, a 33 years old santero told me “If you are discreto you can live as you want, sharing life with a man, without any problems. Everybody knows, but no one cares. But if you behave like a loca, the neighbours will start giving you a hard time. Only when I am with friends in the malecón
  or in a toque
 or ceremony, I can bring my femininity out all the way “  

     Landes observed this behaviour pattern in candomblé: “They confine their femaleness more and more to cult occasions, in secular life striving to imitate the actions of men. This conduct is part of the psychology of keeping cult activities secret" (Landes 1940:394). I would argue that rather than attributing this behavioural change to the need to keep the cult's secrecy, this is due to the need to be "discreet" in secular life, and that the cult’s secrecy, if anything, provides a “safe space” for the afeminados to express their femininity and in this context functions in a similar way to a private party or a gay bar. Furthermore what Landes calls “the cult’s secrecy” is parallel to the “secrecy” in daily life, a concept which I will discuss in the next chapter.   

    In santería music and performance are an essential part of the holistic system as I described in the introduction.  The toques, dances and trances, as well as other ceremonies are all very visual, colourful and require artistic singing and dancing skills. This is another reason for the strong attraction and compatibility of afeminados to it. Fry mentions the general public's perception that bichas
 are more artistic than men and women and are, therefore, better equipped to organize and participate in Candomblé rituals (Fry 1995:207). The perception is the same in santería, as described to me by Lourdes: "In the ritual, the presentation and the dances are very important, for us and for the spirits. It has to be beautiful to please the spirits. The maricónes do it the best. They are even better than us [women] in the decorations, dressing up and the dances". Furthermore, Fry claims that in candomblé the bichas use the performance side of the ritual to impress and 'hunt' men. When I asked efiminado santeros whether this is true in their case many laughed in embarrassment, but other reacted: "of course". No one denied.

The Divine and the Deviant 

        The importance of differentiating between passive homosexuals and active ones is not only related to the  religious compatibility by being "suitable for being mounted",  and the expression of feminine characteristics and mannerism  in performance, music and dance - but it is essential in order to understand the special historic social circumstances, creating the need to define an acceptable social "space". Unlike active and masculine homosexuals who are not stigmatised and condemned in Cuban society, the passive and effeminate homosexuals were   and still are outcast and labelled as deviant. The dichtomoy activo/pasivo is still the major divisive concept of Latin American homosexuality these days, although there is a “shift ”in the big urban centres towards incorporating a global gay identity where the major dichotomy is homosexual/heterosexual. The activo/pasivo dichotomy goes beyond sexual preferences. Lancaster’s explanation on Nicaraguan homosexuality provides a good model for understanding Latin American homosexuality in general, and the special status and stigma of feminine passive homosexuals: 

“...the social definition of the person and his sexual stigma derive from culturally-shared meanings of not just anal passivity and penile activity in particular but passivity and activity in general. ‘To give’(dar) is to be masculine, ‘to receive’ (recibir, aceptar, tomar) is to be feminine. This holds as the ideal in all spheres of transaction between and among the genders.  It is symbolised by the popular interpretation of the male sexual organ as active in intercourse and the female sexual organ (or male anus) as Passive. Cochones [passive homosexuals] are, therefore, feminine men, specifically, feminised men, not fully male men.  They are men who are used by other men.  Their stigma flows from this concept of use.  Used by other men, the cochón is not a complete man.  His passive acquiescence to the active drive of other men’s sexual desires both defines and stigmatises his status.  Consequently, when one uses a cochón, one acquires masculinity; when one is ‘used’ as a cochón, one expends it.  The nature of homosexual transaction, then, is that the act makes one man a machista and the other a cochón.  The machista’s honour and cochón’s shame are opposite sides of the same coin.  The line that this transaction draws is not between those who practice homosexual intercourse and those who do not (for this is not at all a meaningful distinction at all in Nicaragua’s popular classes) but between two standardised roles in that intercourse.” (Lancaster  1988:111-125)
     Via santería, a deviant and outcast group managed to find itself a socially accepted and respected space – the divine embraced the deviant.  The deviant social status of effeminate homosexual was not just a “stigma” based on their sexual activity but was related to behavioural patterns and a “criminal connection” as viewed by the society and to circumstances connecting between them and the “underworld”. According to Landes , in the 20’s and 30’s Brazilian homosexuals were part of the urban "underworld" - criminals, prostitutes etc.: “The passive homosexuals solicit on the street in obscene whispers, and mark themselves conspicuous by mincing with sickening exaggeration, overdoing the falsetto tones, and using women's turn of phrase. All their energies are focused upon arranging the sexual act in which they take the female role”. (Landes 1940:387) Landes not only makes A mistake by talking about "passive homosexuals" (a sexual preference definition) instead of "effeminate passive homosexuals" (behavioural), but generalises, based on a description of a specific identified street group of effeminate and transvestite hustlers and prostitutes in Bahia in the 40’s. She claims "It is this class, nevertheless, which has today provided leaders in dominant candomblé cults of Bahia" (ibid.) Historically, this phenomenon of "street hustlers" turning into religious leaders in candomblé also occurred, but in a lesser extent in the world of santería in the 40’s, 50's and 60's.  

         As for the socioeconomic level of the worshippers, the majority of candomblé worshippers were and still are recruited from the urban poor. Cuba these days is, at least officially, a much more socio-economically egalitarian society than Brazil, still santería is strongly associated with “lower class” Afro-Cubans, although many white and “upper class” Cubans do believe in it, and even if they do not actively participate in ceremonies, they keep amulets and go to consultations.  

      Fry adds another important insight on candomblé – the deviance is not only that of the homosexual practitioners but of the religion itself, and is associated with its magical powers: “…both male homosexuality and possession cults are defined as deviant in relation to dominant Brazilian values… to be defined by society as defiling and dangerous is often a positive advantage to those who exercise a profession which deals in magical power” (Fry 1995:194). 

        Danger and power are important concepts in understanding the attraction of stigmatised and discriminated effeminate homosexual to the world of religions such as candomblé and santería. In 1966 Mary Douglas wrote: “To have been at the margins is to have been in contact with danger, to have been at a source of power (Douglas 1996:97) …Magical power is related to the outside, and easily associated with who are defined outside is sexual terms...Societies classify persons, objects and events into simple, tidy categories. In so doing, they classify that which defies the categorization schema as polluting and dangerous...in so doing furnish them with inherent power that they themselves, cannot have”( Douglas 1996:212). These concepts of danger and power associated with being santeros are still valid nowadays. I have discussed these issues with many Cubans – both santería followers and “non believers”, and arrived to the conclusion that the association of locas (literally “crazy women”- a term for loudly effeminate homosexuals), who practice santería with danger is dual – the “moral danger” of tempting men and children and the “danger” of their magical activities deriving from their religious power.  
    The association of Afro-Cuban religion with deviance, danger, immoral sexuality and magical power has a deeply-rooted racial source and still exists in Cuban psyche despite the revolution’s attempts to eradicate racism and racial stigmas. It is interesting to note some of the early writings of leading Cuban anthropologist and ethnomusicologist Fernando Ortiz, who later in his life denounced all kind of racism and xenophobia ("Ni racismo ni xenofobias" 1928) and called for full integration of whites and blacks in Cuba, and for the eradication of all discrimination ("contra toda discriminación” 1942). Ortiz exposed Afro-Cuban music and culture to white Cubans in a time when both cultures where completely segregated, and has allegedly coined the term “Afro-Cuban”. However, in his 1906 classic "Los Negros Brujos" (The Negros [are] Witches), we can find some racist "gems" that can help us understand inherited racial concepts in Cuba related to power, sexuality and deviance: 

"La raza negra aportó sus supersticiones, su sensualismo, su impulsividad, en fin, su psiquis africana” (the black race has brought [to Cuban society] its superstitions, its sensuality, its impulsivity, in general its African psyche). He writes about the bad characteristics of Cuba's low life strongly influenced by the black race and "sus supersticiones, sus organizaciones, ses lenguajes, sus danzas, etc…"(its superstitions, its organizations, its languages, its dances etc) (Ortiz 1973[1907]:19). He calls santería "brujeria" (witchcraft). His misunderstanding and misconception of homosexuality and gender manipulation in the orichas’ cosmos led him to describe Obatalá as both "androgynous" and "bisexual”, missing the point of shifting genders and ambiguity in the orichas’ s cosmos and on Changó  he writes that he is a "macho Santa Barbara" according to the “witches”,  associating gender manipulation and “sex change” with "witchcraft".  

He describes santería as: "socialmente negative con relación al mejoramiento de muestra sociedad, porque dada la primitividad que le es característica, totalmente amoral, conribuye a retener la cociencias de los negros incultos en los bajos fondos de la barbarie Africana" (socially negative in relation to the improvement of our society, totally immoral, contributes to retain the consciousness of the blacks deeply rooted in African barbarism) (Ortiz 1973 [1906] : 227). Ortiz emphasises the "sexual corruption" of the "witches", detailing their practice of polygamy, prostitution and pornography, but fails to include homosexuality in this list of religious "sexual corruption".
. It is difficult to tell whether this is due to the fact that the phenomenon of effeminate male homosexuals in santería only started  to gain popularity later in the 20th century as claimed by Landes regarding Candomblé or due to Ortiz failing to notice this activity. As for the actual ritual and dances, Ortiz describes  them as wild, vulgar and antisocial, so gender manipulation and cross-gender dressing and behaviour would easily fall into this category in that period, and perhaps Ortiz associated it more with the vulgarity of the ritualistic dance  than  with the practitioners’ sexuality. 

       To better understand the acceptance of marginalised people from the “underworld” into the religion, including effeminate homosexual hustlers, it is important to understand one of the main philosophical differences between santería and the leading world religions. The essence of Christianity, Islam and Judaism is the polarisation of “good" or "bad", “righteous" and "sinful", god and the devil. This allowed its ministers and followers to condemn sexuality in general and homosexuality in particular as “sinful “evil" and "unnatural”. God is a-sexual and the devil is associated with sexuality. Not so in santería - the essence of santería is motion, action, “making things happen” and resolving situations (resolver
). This is the power of ache, the main energy source of the religion. It is neither good nor bad, but it "makes things happen”.In santería both god and devil have place and exist as legitimate powers, some of the deities are mischievous, and sexuality in all its varieties takes part in its cosmos, both in the “heavenly” sphere (the orichas) and the “earthly” sphere (humans), and even between both spheres.

   Another concept that is related to the association of homosexuality with “deviance” is secrecy, which is always associated with living in the margins of society, crime and being an outcast. Secrecy is also an important aspect of santería and the other Afro-Diaspora religions. "The secret makes the sacred in the religions of the Yorubá Atlantic" writes Karin Barber "it is by being made into a 'secret' (awo) that a spirit being gets its authority" (Barber 1981:739-740). Secrecy has also been an important aspect of homosexual identity throughout its history cross-culturally, and particularly in relevance to our discussion in contemporary Cuba. The main public gatherings of gays in Havana are the "fiestas de diez pesos", clandestine parties held in secret places. Many homosexuals live “in secret”. These "secrets" are quite open but still have the "aura" of a secret. The concept of “well known secrets” is a way of life in Cuban homosexuality. Many Cubans will enthusiastically tell you about the homosexuality of friends or even their own, by adding “pero es un secreto” (but it is a secret) -a secret well known to everybody. This notion of secrecy differs from the “western” "closet" - Cuban homosexuals develop a "secrecy" of private life that does not put them in a "closet" situation  - an “open secret” or a “secret that everyone knows”, is as I said, a way of life in Cuba (“secret” love affairs, “secret” mistresses, “secret” black market goods etc. )  So are some of the “secrets" of santería.  Homosexuals practicing santería feel therefore comfortable with the secret aura of the religion as it resonates in many ways with their own private "secrecy". 

Transvestism and Cross-Gender Manipulation

         In 1940 Édison Carneiro reported on candomblé:” It is noteworthy that they [men] had to dance, during grand festivals, wearing women clothing" (Carneiro 1940:272). 

I have witnessed in recent years many occasions of male-to-female cross-dressing in Candomblé ceremonies and, of course, in Carnival in Brazil. As for santería, acts of “cross-gender manipulation” are usually limited to body painting, jewellery and mannerism, but rarely to “complete” cross-dressing as described by Carneiro. 

     In his report on a santería Diá del Medio ceremony, Brown describes the Lucumí painted gender representations of "royal heads". Male and female iyawós who "make" (hacer, as part of the identification process) female orichas "have a large circular earring painted on each side of the face just below the earlobe" (Brown 2003:206-207). The same goes for male and female iyawós who “make” male orichas and have moustaches, beards and sideburns painted on their faces. However, according to Brown, the double standard towards gender and sexuality in Cuba and the "vanity of male initiates" makes female iyawós who “make“ male orichas wear jackets and long pants, while male iyawós who “make” female orichas will not wear dresses and gowns. In contrast, in Yorubaland "not only do male initiates wear the dresses of their female deities. In many places, the ‘wifely’ status of the awaro (priest) translates into dresses and wraps and female hairstyles for all priests of all deities".(ibid.)
       The conclusion from my own observations and that of Brown and Matory is that ritual male-to-female cross-dressing is more acceptable and visible in a religious context in Brazil (and even Yorubaland, according to Brown) than in Cuba. This can be explained by traditional Cuban machismo (inherited from the Spanish conquistadors, according to Fidel Castro
), enhanced by “revolutionary homophobia” idolizing “the macho man” and condemning feminine behaviour and homosexuality as “anti-revolutionary”. Yorubaland and Brazil were spared the "revolutionary" ideals of "the new man" and social engineering which pushed traditional Cuban gender ambiguity deeper into the closet, together with the practice of santería and other Afro-Cuban religions. 
      Unlike male-to-female cross-dressing for religious purposes only, transvestites (travesti), who practice cross-dressing in secular life as well, are widely accepted and respected within the world of santería as they are “qualified” to fill the same roles as male afeminados with an additional air of “mystique”. On the secular/social level, the phenomenon of travesti and their role in Cuban society is an interesting subject, and reflects on the special status of travesti throughout the Latin American world. It shows a higher tolerance of lower levels of society towards transvestites, as compared to “western” societies. A Cuban documentary film “Mariposas en el Andamio” (Butterflies on the Scaffold)
 shows how a women worker’s union in a poor suburb of Havana, supported by the local authority, “adopted” a group of transvestites who give a regular drag show to entertain the general public in the suburb, and how the travesti become an integral part of the society there.
. 

    Abel Sierra Madeira, an anthropologist and researcher in Fundación Fernando Ortiz in Havana, who has carried out an extensive field research on transvestites in Cuba, has documented a vast number of well known transvestites who are santeras.
  In clandestine travesti drag shows that I saw in Havana there were many references to the word of santería.

     I suggest that the involvement of transvestites and transsexuals in santería takes the concept of “the deviant/mysterious/magical connection” a step further into the world of “crossing the border to the other side”. Santería practice is about daring to cross the borders between the human sphere and the oricha sphere. Transvestites and transsexuals are known to dare to cross the border between male and female, thus making them most suitable to “cross the borders” during ceremony and be possessed, communicate with and serve the orichas.  
Conclusion:  Concepts and Changes in Cuban Homosexualities within the Context of Santería 

       Looking at santería as a “space” for homosexual identity from a “western” perspective may prove to be misleading, confusing and frustrating. While making the inevitable comparison, it is important to avoid the trap of essentialism, polarisation and simplification. Santería plays a role in establishing a unique space suited to the needs of its particular society and its homosexualities (note the plural form used), keeping them from complete assimilation into a “global gay identity"; but at the same time, due to its flexibility, its syncretic essence and unique social status, allowing the absorption of new influences and processes. This balance of preservation and flexibility helps to maintain local homosexual identities and at the same time to nurture new “syncretic”ones. Strongman describes the Afro-Diaspora religions as "sites of local knowledge that can serve as cultural arsenals in the resistance to these hegemonic discourses [US gay identity] and as places in which Latin American homosexual identities can find the construction materials necessary to continue developing without total absorption by the hegemony of the mainstream gay and lesbian movement in the United States". He criticises  heavily, and rightly so, “western” gay scholars who "carelessly defer to such inefficient and dangerous models of cultural comparison  without reflecting on the distorted evaluations that their privileged perspectives are prone to make", starting with “the indiscriminate impositions of such gender categories of ‘gay’ or ‘lesbian’ without questioning the culture-specific conditions that gave rise to them in the United States and their noncorrespondence to local Latin American categories” (Strongman 2002:176-178).  Strongman talks about the hegemonic “global gaze" of US gay/Lesbian/queer politics towards "the third world" and gives as an example queer US internationalists discourse statements such as "Such countries are in a pre-gay situation" (Strongman 2002:176-178). Cuba might be in a "pre-gay" or rather "proto-gay" situation from the perspective of US/European gay liberation movements, yet it is not, as described by US gay activists quoted by Strongman, a "primitive homosexuality" or a "restricted homosexuality", but rather a different kind of homosexuality. It is in fact a complex of culturally-influenced homosexualities, not to be examined or judged by a superficial comparison. Let's not forget that in the world of literature three out of the four leading Cuban authors were openly homosexual (Piñera, Lezama Lima, Arenas) and in the world of cinema the most famous Cuban movie is "Strawberry and Chocolate", the main character of which is an openly gay intellectual, and that, as we see in these pages, even in the world of religion - homosexuality is not only accepted, but holds a unique and very comfortable role. This knowledge can enlighten “western” gays with the understanding that different sexual orientation identities exist within different cultural contexts, and that tolerance towards homosexuality and freedom in terms of sexual orientation is not necessarily a privilege of the "first world", or has to do with race, development  or economics.  The ambiguity of male gender and sexuality in Santería is not a "primitive kind of gay identity" as seen by some “western” gay activists - but a unique space where there are "more genders from which to choose than are traditionally available" (Strongman 2002:182) and where ambiguity is not a compromise, but the essence. This ambiguity and non-binary gender and sexuality approach is a philosophical nucleus which is in the heart of Cuban gender and sexuality identity and is reflected in the Cuban psyche, culture and way of life. 

     Saying all that, Cuba did not escape the globalization process and is right now in a very interesting stage of absorbing it and adapting it to its need. Some see this “global gay” effect as a threat to the distinction of existing homosexual identities. This claim seems a bit too alarming and patronising to me, as it implies that local homosexual identity is easily reformed by the influx of "global gay" concepts. Fernando Ortiz coined the term “transculturation” referring to the unique process that occurred in Cuba - the blending and merging of cultural influences and the creation of a new cultural identity deriving from this blend, rather than acculturation which indicates assimilation and a cultural “take over”. I would say that a transculturation process evolves in Cuban homosexuality these days, an organic process of blending local and global identities, creating a new kind of modern Cuban gay identity, with elements from both.

     In contemporary Cuba, now fighting more and more (within the limitation of the regime’s tight control, more on an intellectual level than on a political level) for gender and sexuality equality, there are calls for even further gender and sexuality –bias tolerance within Afro-Cuban culture and religion..  In an interesting paper: “Género y orientación sexual en la santería”
 Tomás Fernández Robaina summarises a round-table discussion that took place in la Casa de África Fernando Ortiz in Santiago de Cuba in 1990 with the participation of babalaos, santeras and the institution researchers. The participants embraced the claim which is becoming more and more prominent within “feminist” circles in contemporary Cuba in relation to santería and Afro-Cuban culture that in Yorubá culture there was an even wider space and hierarchal role to women, and that the Spanish rulers and the Catholic Church limited those roles and spaces within the culture and the religion. Fernández claims that the matriarchal and “feminine”nature of some Afro-religions and the hierarchal role of women does not necessarily mean the same openness toward homosexual males, although it can evolve into a process of acceptance
  An example is in Regla de Palo
 where, according to Fernández, the participation of women has been accepted (within limitation) but less space was allowed to homosexuals. These days Fernández notices notable changes in Regla de Palo, with more visible homosexual Paleros..  

     As I showed in this essay, there is a strong symbiotic relationship between male effeminacy and passive homosexuality and Cuban santería. I have introduced various push-and-pull factors attracting afeminados to the religion, and providing them a space for self expression. Furthermore, I showed that the phenomenon has a long history, starting form the role of adodi
 in the Yorubá culture, leading to fashionable gay santeros in contemporary Havana wearing tight white t-shirts and oricha-coloured Adidas snickers. The evolution and historic process were influenced by Spanish colonialism and the Catholic church, and later by Castro’s revolution, the financial crisis and the “special period” in the 90’s, when the gates were opened to mass tourism. In the shade of Cuban machismo and state-induced homophobia, even during “the dark ages” of the revolution in the 70’s, effeminate homosexuals managed to find a safe space for self-identity and self-expression within santería.

         The importance of this phenomenon is far beyond the functionalist need of the religion and the homosexual initiates and worshippers.  I claim it has a deeply-rooted cultural source and an important role in cementing the complex texture of Cuban society and culture. Matory writes: "Transnational social movements and diasporas, like nation states, propagate secrets and defend the intimate zones that are created around those secrets…  any fact that a community can be persuaded to discuss privately and to silence in company of outsiders can serve the same community-defining function - a function that Herzfeld calls 'cultural intimacy' (Herzlfeld 1997)” (Matory 2003:434-435). The active role of homosexuals in santería can be seen as such an open "secret" cultivating Cuban "cultural intimacy". 

        The unique space for homosexuals in santería is not to be seen as an isolated phenomenal aspect of the religion, but as part of a holistic system of philosophy and a faith based on a cosmology where the spheres of gods and humans interact in different levels, including filiation and sexual relations. This holistic system also allows interaction of the sacred and the secular, gender ambiguity and cross-gender manipulation. Performance (music, dance, possession) is an essential component of the system and provides the medium for contact between gods and humans, in which effeminate passive homosexuals play an important role. 

    The interest in Santería is spreading in recent years globally and not only among Cuban descendants.  There are Santería centres, temples and interest groups in many cities around the world, many santería related websites, and it is rapidly approaching the status of a world religion. In the USA there is a growing trend among young Afro-Americans, not only from Cuban origin, to study and get become initiated into santería. Still, due to the "local" nature of santería which allows modifications and adaptations according to local customs and psycho-social characteristics,  it will be interesting to investigate its "openness" towards effeminate homosexual in the USA, among second generation Cubans and among new initiates from the Afro-American community, and compare it to the attitude in Cuba. I am sure this will be a fascinating research reflecting on local group and national approaches towards homosexuality. 
     While the leading world religions are still essentially homophobic, and enlightened forces within these religions are fighting hard in recent years to break the hypocritical barrier which still locks worshippers and priests deep “in the closet”, In Cuba - santería which is still condemned by those world religions as “primitive” and “deviant’, has been for decades providing a safe haven for self-expression and self-realisation to homosexuals.
Notes:
� In this essay I will draw many comparisons between Cuba and santería and Brazil and Candomblé, a generic name its most popular group of Afro-diaspora religions. There are strong similarities between the two religions, its social status and the involvement of homosexuals it it. There was much more researched and published on Brazilian Candomblé and its homosexuality then on Cuban Santería. I will refer to some of those researches to draw comparisons and analyse social procedures. 





  





� When I am talking about the US society’s attitude, I am talking about a cross-nation generalization, and 


   about the southern states in particular, where there are large African-American communities and a strong 


   religious activity, and not about “liberal enclaves” such as New York City and San Francisco.    


� Yorubaland extends from Benin on the east to Dahomey on the west  being bounded north by Borgu and Soutn by the coastlands of Lagos. It covers about 25,000 sq. most of it is included in the British protectorate of Southern Nigeria. The Yorubá  are 25 separate groups. Yorubaland is characterized by numerous densely populated urban centers with surrounding fields for farming





� Matory challenges Oyewumi’s theory and brings many examples from Yorubá language to demonstrate 


  the presence of gender distinction in it.   An example to support the claim that gender-distinction does 


   exist n Yoruban society (unlike Oyewumi claims) but in a different and more complex way to “western” 


   society, is  that the Yorubá call one's patrilateral relatives of either sex bàbá (meaning "father" or "senior     


   man") and matrilateral relatives of either sex ìyá (meaning "mother" or "senior woman"). So a male 


   cousin from the mother's side will still be called ìyá.  I would call this categorization a gender-filiation 


   complex. This kind of intricate relationships and definitions are strongly reflected in the santería filiation 


   and alliance system as I will demonstrate. Understanding this loose yet intricate gender distinction system 


   can help understanding the attitude towards homosexuality and cross-gender activities in santería and can 


   help understanding the conceptual role and space for homosexuality and cross-gender activity within 


   Yoruban religion and culture, and its deterioration caused by colonialism, catholicism and 


   “westernisation”.  The lingual change from Yorubá (gender loose and intricate) to English in Yorubaland, 


   Spanish in Cuba and Portuguese in Brazil (“highly gendered” languages based on a gender binary) is a 


   cultural a signifier of this process. 





� Gender is not the only division conceptualised differently and in a non-binary way in Yoruban-


    originated societies. Race/skin colour is another such example: In the USA race distinction is officially 


    based on a strict binary and people are either black or white. Traditionally you are considered black if 


    you have “a drop of black blood” in you. In Cuba there is a spectrum of  skin colours, all have different 


    names such as mulato, jabao, trigueño, ,indio, chino,  blanco and various version of negro, leading to 


   different degrees of race definition and social stigmata.  Here we also see an example to “looseness” and 


   multiplicity that do not exist in “western” cultures. 





� Peter Fry raises an important issue of a terminological confusion in the early literature. (Fry 1995:201) Many of the researchers simply use the term "homosexuals", which is completely non accurate, inadequate and misleading , when they in fact refer to effeminate sexually passive homosexuals. Even Landes’ more accurate (and earlier) terminology "passive homosexuals" is not sufficient, as it simply implies a sexual behaviour and preference, but ignores the feminine mannerism which is also an important factor. In the context of this research the group, also known as afeminados (effeminate) is of male homosexual with effeminate mannerism and a passive sexual tendency. The misuse is due to early traditional “western” binary concept of homosexuality based on a gender choice of a sexual partner, as opposed to Latin American male homosexuality which is more of a complex of different identities that involve choice of partners, sexual act preferences and mannerism. 


It is interesting to note that both in santería and candomblé the term "homosexual" is a recent “western” addition, and many initiates use “local” semi-derogatory terms such as maricón or loca  (Cuba) and bitcha (Brazil)which reflects a feminine behaviour and a  passive sexual tendency.


I will use the term “homosexual” in this essay and be more specific when required. When I use the term “gay” it will serve to indicate a more ”modern global gay” concept; or when  I quote. 


 


� Before I go into describing and analyzing the feminine and homosexual nature of santería, it is important to understand its nature and social structure. Some call it a “cult”; others, a “religion”. Both terms are based on “western” concepts of religious activity, hence they miss the point. It is rather a holistic system incorporating faith, practice, performance and way of life. In this essay I would rather refer to it as a “religion” in order to avoid the derogatory connotation of the term “cult”. Also, If, as claimed by some, the difference between a cult and a religion is based on size and spread (let’s not forget Christianity started as a “cult” within Judaism), then santería’s growing appeal outside Cuba is gradually turning it into a “world religion”. Nevertheless, there is a big conceptual difference between the social structure of the leading world religions, Christianity, Islam, Judaism, Buddhism and Hinduism and santería. Santería does not have an established organization or a superior hierarchy, such as pope or bishops. Its social structure is based on and in the realm of small family-like groups, “houses”, each one led by a babalao and initiates who are male santeros (babalocha) or female santeras (iyalocha). As Teresa María Linares, a leading Cuban anthropologist and musicologist,  describes:“Es una religión personal, privada, que se desenvuelve en el ámbito estrecho de una pequeña colectividad de creyentes y personas allegadas (Linares 1993) [It is a personal, private religion, that develops within a narrow scope of a small collective of believers and close friends�].  This private and familial nature of santería can explain some of the issues I will raise in this essay – its matriarchal and “feminine” nature, parallel to the family nucleus in Yoruban society, and its special attraction to homosexuals. It also provides an “alternative family” and a “private” space in a society where private spaces are so scarce.


       Candomblé , the most popular Afro-Diaspora religion in the north of Brazil, may be considered  santería’s “sister religion”. There are many similarities between candomblé and santería,  both being of a similar origin, a similar pantheon of orichas, practices, philosophies, social status and procedures. Both have now been adopted as neo-folklorist “national heritage” symbols thus providing an interesting ground for investigation towards understanding larger socio-psychological systems within their respective societies. In her 1940 study on candomblé, Ruth Landes coined the term "cult matriarchate” (Landes 1940: 386-389) and even described it as  ”a City of Women", the title of her 1947 book, referring to its popularity among women and its "feminine" nature. Landes claims that traditionally there was a strong religious “bias” towards women in the Afro-Brazilian cults in Bahia: "Tradition says boldly that only women are suited by their sex to nurse the deities, and that the service of men is blasphemous and unsexing"(Landes 1940:388). She then noted that the majority of male cult leaders and followers "are passive homosexual of note”(Landes 1940:434). Since then homosexuality in candomblé has been well researched. Not so in santería where homosexuality seems to be still much less obvious and less visible�. In this essay I aim to fill this gap and take the homosexuality in santería “out of the closet”. 


 


� This term should be looked at in the perspective of the epic style of the book and the year and location of publication, and should not be viewed as Cabrera’s moral judgment. 


 


� Out of 48 homosexual santería worshippers I interviewed between 2002-2005, of which 27 were visibly effeminate (56%), 15 identified themselves primarily with Yemayá, one of the nine major orichas (31%), of which 12 were visibly effeminate (80%)


 


� This data is only based on 164 practitioners  he interviewed during 3 days in Havana, so it cannot provide a reliable statistics, but can clearly show the leading place of santería compared to the other religions/cults: out of 164 practitioners – 60% were practicing santería, 16% ifá  , 15% spriritisme and 9% palo monte 





� Brown describes a Día del Medio ceremony in 1992 in Havana when the members of the house were charmed when the male iyawó “making” Ochún batted his eyelashes in representation of flirtatious Ochún, but were visibly relieved when he crossed his legs in a "non feminine" manner.


 


� A semi-derogatory term, but also used by gays in a light manner.  Similar to “faggot”


�


�  It is interesting to note how the horse-riding metaphor also appears in the contemporary Cuban term Jinetero/Jinetera, referring to the new Cuban phenomenon of semi-prostitution where the Jinetero “rides” the tourist – indicating both sexual activity and exploitation. 


 


� Matory quotes "a highly respected Yoruba art historian from Oyo in Nigeria that "on two occasions ...he witnessed possessed male Sango priests anally penetrating unpossessed male priests in an Oyo shrine" (Matory 2003:424)  It is important to emphasise that the quoted researcher hesitated to publish this. In Cuba, I did not witness myself any sexual activity being performed during santería rituals, nor did I hear about any such activities throughout my fieldwork.  I would say that if incidents like these do occur they are an exception. According to Fry in candomblé sex is prohibited before, during and after rituals. (Fry 1995:206). My informants confirmed this is also the case in santería.


 


� Matory finds the same "homosexual compatibility" in Brazilian candomblé: “submission to a god's agency has seemed analogous to sexual 'passivity' or the experience of being penetrated during sexual intercourse. In other words, a physically mountable man seems highly qualified, in a symbolic sense, to be mounted spiritually”(Matory 2003:423)





�  The promenade in Havana along the beach. A section of it (Malecon y 23)  is a known gay meeting place. 





� A “drumming” in honour of the orichas





  


� Literarily “bitches”, a Brazilian term used by homosexuals to describe loud effeminate homosexuals 





� In fact the only time he mentions homosexuality is in association to the Chinese reace. "La raza amarila trajo la embriaguez por el opio, sus vicios homosexulaes y otras refinadas corruciones de su secular civilización" (the yellow race has brought the addiction to Opium, its homosexual vicious tendencies, and other refined corruptions of its secular civilization". (Ortiz 1973 [1906] :19)





 � “Resolver”, resolving situations, is a basic concept in daily life in Cuba these days, trying to resolve financial and bureaucratic situations inflicted by the financial crisis and the tight control of the state. A most recent  manifestation of  indirect group Resolver via santería,  is the recent wave  of Miami Cuban exiles who use santería as a "religious excuse" to overcome the restrictions imposed on traveling to Cuba. Since President Bush administration's crackdown on traveling to Cuba, many travel in groups operating under a religious license. For example Jose Montoya, head of a Santería group called Sacredocio Lucumi Shango Eyeife has told The Miami Herald that since the restrictions took effect in July 2004 he has taken about 2500 santería travellers to Cuba (Miami Herald 2005) 


 


� In response to a question about the homophobia in Cuba in the documentary film Comandante,  Directed by Oliver Stone, 2003.


 


� Directed by Gilpin & Bernaza 1995








� I investigate this issue in my PhD thesis on music and gender in Cuba. 








� Madeira, Abel Sierra “El travestismo de los generos (The travestism of the genders)” yet unpublished. Will be  published soon in Catauro magazine, Fundación Ortiz, Havana. 


 


� The article was presented in the Marginalization seminar held at the High Study center of the University of Havana in June 2003. Later it was published in Consenso, an electronic magazine and in 2005 in the magazine Eencuentro de la Cultura Cubana.


 


� This can perhaps be somehow compared to the process evolving from the feminist movement into gay lib in “western” societies?


 


 �also known as Palo Monte, an Afro-diaspora religion originating in the Congo. Second in popularity in Cuba to santería.


 


� Yoruban term for homosexuals 
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