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Abstract

Following South Africa’s democracy, a new constitution was adopted that
allowed for freedom of all citizens. This legal protection has, however, not
fully translated into a change in attitudes of members of society. Raising the
topic of gender being on a spectrum in an African context is bound to result
in controversy. Many African countries continue to criminalise same-sex
relationships. Therefore it can be understood that the notion of a same-sex
desire is seen to be un-African. A common view is that the spectrum of
gender identities is a Western import. This chapter focuses on how cultural
nuances hinder South African Indian gay men from fully expressing them-
selves within the South African Indian community. Non-acceptance of South
African gay men by the South African Indian community is often based on
factors such as religion, patriarchy, hetero-normativity and the idea of
same-sex relationships being un-African. Theoretically, intersectionality is
used to make sense of discrimination. Intersectionality also serves as a lens
because it considers an individual has multiple identities based on race,
culture, gender, social class, age and sexual orientation, which are derived
from power, history and social relations. Within this chapter, accounts from
research studies as well as e-zine articles will be used to demonstrate aspects
of the intersectionality theory.
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The self has many different identities. Usually, people are categorised by their
core identities, such as race and sex, and often these identities intersect. Within the
realm of my research interests, which investigates the identity development and
microaggression experiences of South African Indian gay men, I explore the
intersectional influences that contribute to their experiences. Born in South
Africa, South African gay Indian men hold multiple identities: that of being South
African, being of Indian descent and self-identifying as gay. Research on inter-
sectionality informs us that due to our multiple identities, our life experiences
diverge, where ‘the simultaneous experiences of all the (different) identities result
in different meanings and experiences than what could be captured by consider-
ation (of a single category alone)’ (Stirrat et al., 2008, p. 91).

This chapter will attempt to integrate some aspects of the multiple identities
that South African Indian gay men hold, and how that leads to the micro-
aggressions experienced by them. There will be a focus on the un-Africanness of
identifying as LGBTQ1 in South Africa, patriarchy, collectivism and religion.
These provide a unique examination of the lives of South African Indian people
who identify as LGBTQ1. It must be remembered that the political climate that
South African LGBTQ1 people live in, which was discussed in Chapter 6, is as
much an intersectional influence as the other categories discussed in this chapter.
The chapter will end with a discussion, which attempts to integrate the various
intersectional categories. This discussion will involve a snapshot of the theme
from a research study by the author of this chapter, Dayal (2021), focusing on
‘Honour and Shame’, which will be used to practically demonstrate intersectional
discrimination.

What Are the Types of Intersectionalities and How Do We Make
Sense of Them Using an Intersectionality Framework
Through an intersectionality lens, identities such as race, class and gender are seen
to intersect with each other ‘together or simultaneously to get some sense of the
ways these spheres of inequality support each other to maintain the status quo’
(Zerai, 2000, p. 185). People’s identities are therefore pluralistic and layered, with
linkages to history, social categorisation, social interactions and power relations.
Through this interplay, people can be advantaged in one category, while simul-
taneously being disadvantaged in another. Despite these definitions and attempts
to simplify the definition of intersectionality, we need to remember that inter-
sectionality has definitional fluidity, as the intersections of our identities and the
definition of our being are constantly evolving.

Crenshaw (1991), who provided a foundational framework for intersection-
ality, presents a threefold typology of intersectionality, namely structural, polit-
ical and representational intersectionality. Structural intersectionality covers
those oppressions based on race, gender, class and other identities which come
from state structures. An example of this is a police force which may not be
suitably trained to assist LGBTQ1 people with their reports of hate crimes or
discrimination and end up perpetuating the same experience that victims ask them
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to address. Political intersectionality occurs when political movements seek justice
for certain groups of people – such as LGBTQ1 people or people from a certain
race group – thus reinforcing inequality by excluding the needs of certain other
groups. The final type, representational intersectionality, is visible when images of
a group distort the complexities of the group.

The four main benefits of intersectionality are simultaneity, complexity, irre-
ducibility and inclusivity (Carathathis, 2014). Many models exist that aim to add
categories of influence on a list, ranked from most important to least important
and these categories usually allow us to understand the various influences on one’s
identity. However, often these models are additive and simply add to each other,
where some categories are privileged and some are disadvantaged. Categories are
individually explained; however, their combined impact often is not. Within the
intersectionality framework, a monistic approach is taken where multiple iden-
tities are seen to have unitary influences, where the different influences on identity
are seen as all-encompassing, thus protecting against heteronormativity, elitism
and power dynamics (Carastathis, 2014). In this way, intersectionality aims to be
anti-categorical, emphasising that ‘social life is considered too irreducibly com-
plex, overflowing with multiple and fluid determinations of both subjects and
structures, to make fixed categories anything but simplifying social fictions that
produce inequalities in the process of producing differences’ (p. 1173). Identities
are seen to be more fluid, and the intersectionality approach aims to remedy the
challenges faced by the monistic approaches which fail to capture simultaneous
oppressions. This is of great value within all identity creation, and in South
Africa, the categories of race, class and gender intersect on a historical and cur-
rent basis.

Despite the theoretical victories of intersectionality theory, there are also
some departures. Intersectionality theory has been criticised for being too
vague, as the mechanism behind determining the multiple influences of identity
is not clearly explained. For Ludvig (2006, p. 247), definitions of inter-
sectionality are open to subjective bias. He asks: ‘[w]ho defines when, where,
which and why particular differences are given recognition while others are
not?’. It is also seen as too flexible, and to contain an inherent focus on cate-
gories, even as it claims a departure from them (Crenshaw, 2015). Despite
claiming a desire to be anti-categorical, some researchers who use the inter-
sectionality theory believe that there is merit in having categories, as it helps us
to determine occurrences of sociocultural power and privilege present in
interlocking identities (Shields, 2008). These challenges make intersectionality
theory difficult to use in research studies. The outcomes of research studies
using intersectionality as a framework, then, are often seen to be more
descriptive than practical (Verloo, 2013).
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Intersectionality of South African Indian LGBTQ1 Experiences
in South Africa
LGBTQ1 people of all races face challenges in South Africa – though histori-
cally, White LGBTQ1 people tended to enjoy greater freedoms and protections
(Gevisser, 1994). Especially South African Indian LGBTQ1 people have his-
torically experienced intersectional challenges due to their race. These challenges
were tied to politics, access to resources, infrastructure, education and other
disadvantages. Today, despite Constitutional freedoms, aspects of these oppres-
sions still exist. They are often attributed to the multifaceted influences of culture,
race, class, gender, patriarchy and socioeconomic status. Some of the intersec-
tional influences on the lives of South African Indian LGBTQ1 people will be
discussed. Despite my reliance on identity categories, however, an effort will be
made to integrate categorical influences, in keeping to the suggestions derived
from the critiques of the intersectionality theory.

Un-Africanness of Identifying as LGBTQ1 in South Africa

The lived experiences of LGBTQ1 people of Indian descent in South Africa
appear within the context of a racially and culturally pluralistic South Africa.
Raising the topics of gender identity and sexual orientation diversity in South
Africa continues to be contentious within some communities. Within the African
context, same-sex desires are seen to be un-African, and these desires are labelled
as a Western import (Msibi, 2011). It has been argued by some community leaders
that same-sex desires have never existed within the African context and that these
undesirable phenomena have been brought to the African continent through the
movement of Western people, who brought their own cultures and identities
(Msibi, 2011). Often, community leaders, who are mostly male, enforce dogmatic
and patriarchal stances against LGBTQ1 people, promoting discrimination of
same-sex relationships (Bennett & Reddy, 2015). This reminds us of the impact
that patriarchy and the influence of hegemonic masculinity may have in
encouraging the discrimination of LGBTQ1 people. The notion that LGBTQ1
identities are un-African creates an unsafe and challenging environment for
LGBTQ1 people to navigate, as they find difficulties in openly expressing their
gender identities and sexual orientation (Msibi, 2011). South African LGBTQ1
people of Indian descent are seen to navigate an identity within an African
context, and therefore the rhetoric surrounding the un-Africanness of same-sex
relationships creates an unsafe environment for them to develop this part of their
identity in. The expressions of gender identity and sexual orientation are seen to
intersect with a stifling community culture and a structural unsafeness related to
same-sex identity views.
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Hegemonic Masculinity and Patriarchy Within the South African Indian
Community

Within different communities and in different cultures, there are different
understandings of and associations with the concept of masculinity. Within the
study of masculinities, there exist the understanding that there’s a variety of types
of masculinities, which can be dominant in a specific context to varying degrees
(Connell, 2005). The type of masculinity which is called ‘hegemonic’ is the
dominant type in most contexts and is seen to subjugate both women and
diverging forms of masculinity. Often, gay men are perceived to be inferior by
men who take on hegemonic masculine traits. Gay men are perceived in stereo-
typical ways which are often linked to effeminate traits. A gay man in Dave’s
(2011) study reveals:

You know I don’t like this very stereotypical gay scene. The
negative aspects if you say you’re gay is that you’re immediately
placed in a box and that box is often you know very feminine guys
and you know you see these guys everywhere… they carry little
handbags around, um they have this squeaky voice and things like
that. I just feel if you say you’re gay then you get put into that box,
which I don’t see it as something that’s positive because if I think
you gay you can still be yourself, you don’t need to feel gay and
feel feminine.

(Dave, 2011, p. 23)

Men who subscribe to the ideal of hegemonic masculinity often embrace ‘social
dominance orientations’, meaning they attempt to dominate other people. Gay
men are particularly vulnerable to this domination (Ratele & Suffla, 2010).
Within the South African Indian community, the perpetrators of gender identity
and sexual orientation-based microaggressions are usually male (Bonthuys &
Erlank, 2012; Coopoosamy, 2018; Martin & Govender, 2013; Moonsammy,
2009; Sheldon, 2016). Within the South African Indian communities, men have
historically been the financial providers for their families and due to the power
associated with money, the communities have been largely patriarchal (Carrim,
2015; Patel, Govender, Paruk, & Ramgoon, 2006). This has made people who are
dependent on these men for financial resources vulnerable, and these people are
often made to follow certain rules set out by the patriarchal societies, which may
disadvantage them.

Due to the patriarchal nature of the South African Indian community, posi-
tions of power held by men can be used to subjugate other men who they do not
seem to approve of – often gay men. Connell summarises this as the subjection of
gay men to ‘political and cultural exclusions, cultural abuse, legal violence, street
violence, economic discrimination and personal boycotts’ (2005, p. 78). Tradi-
tional masculine values are believed to be learned in early childhood development,
where attitudes such as status-seeking, antifemininity, heteronormativity, a focus
on athleticism and the lack of emotional displays are taught as accepted
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behaviours for Indian boys and men (Martin & Govender, 2013). There is also
debate that the portrayal of men as being muscular and physically strong may
emanate from the representation of Indian men in Bollywood movies, which often
display strong and dominant heroes and villains with muscular bodies and
physically dominant traits (Kaur, 2017; Martin & Govender, 2013). Younger
boys and men who behave in ways that are in opposition to these traditional ways
of being are discriminated against (Dayal, 2021). South African Indian gay men
are marginalised by the intersections of culture, patriarchy and traditional gender
norms. These South African gay Indian men feel threatened to express their
masculinity in a way different than expected, as they fear being labelled and
‘othered’ in a negative way.

Collectivism

Collectivism is a focus on the importance of the group over the individual and
serves as an important identity marker of Indian communities (Triandas, 1995).
Indian people often construct their identities based on familial and communal
markers of belonging. Aspects such as community beliefs, community relation-
ships and community daily norms and practices are a regular part of the lives of
Indian people. These practices are inherited and seen as a respectable part of
community life. Interactions with family members and members of the commu-
nity are seen as being of utmost importance and a key foundation to building a
strong identity. In South Africa, the nuclearisation of Indian families was believed
to be a product of Apartheid, under which systems Indian people in South Africa
were moved to areas that involved high-density living (Khan, 2012). These areas
produced unique living circumstances for South African Indian people, as they
often lived in small homes, within close proximity, and shared communal
resources. This made community interactions easy, as neighbours would know
about each other’s comings and goings due to the proximity in which people lived.
A result was the collective responsibility that community members often took in
terms of shared households and resources.

Some Indian people responded positively to collective living: many Indian
people have found merit in living in communities where they feel supported (see
e.g. Pillay, 2015). However, LGBTQ1 people who live within close proximity to
relatives believe that collective living makes it difficult for them to fully express
their sexual orientations (Bonthuys & Erlank, 2012; Moonsammy, 2009). This is
due to the fact that many LGBTQ1 people feel that they have to constantly live
up to traditional norms and values, such as getting married, starting a family and,
for men, being breadwinners. This made living a life that was different from the
traditional norm difficult (Moonsammy, 2009). The end of Apartheid signalled an
opportunity for Indian people to move away from these restricted areas. South
African Indian people are now free to live in areas all across the country.
However, the culture of collectivism remains. Some people find great joy in these
living arrangements, whilst other people find limitations and challenges to
creating a true identity amidst a collective lifestyle. The impacts of politics, culture
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and sexuality are seen to co-exist during the process of creating an identity that is
not always accepted and celebrated. Collective living may result in the policing of
conservative and community practices that are often unsupportive of same-sex
relationships.

Religious Practice

An important part of collectivism within Indian communities is the practice of
praying together. Within South Africa, religion and prayer form an important
part of the national identity. People find great comfort in praying and as a result,
South Africa is rich in religions, places of prayer and community support systems
that emerge from religious organisations. There is often a certain cultural identity
that emerges from each religious organisation, which comes with its own com-
munity practices, ways of life and beliefs about the world.

Whilst conflicts between religion and same-sex attractions have been well
documented (Bonthuys & Erlank, 2012), some parents of children who identify as
gay are known to seek solace in religion when making sense of their children’s
sexual orientation (Livingston & Fourie, 2016). Despite the benefits that emerge
from religious affiliations, studies in South Africa have shown that some people
with strong religious beliefs were seen to discriminate against LGBTQ1 people at
a higher rate than the national average (Mavhandu-Mudzusi & Ganga-Limando,
2014; Mukwevho & Fhumulani, 2018). There are also some instances of repar-
ative sexual orientation therapy in South Africa, in which gay men are subjected
to therapeutic practices aimed to change their sexual orientations (Van Zyl, Nel,
& Govender, 2018). These men are made to believe that identifying as gay is a sin.

The incompatibility of religion and LGBTQ1 identities within the Indian
community has been written about in many studies in both South Africa and
other countries (Bhugra, 1997a, 1997b; Bonthuys & Erlank, 2012; Dave, 2011;
Jaspal, 2012; Jaspal & Cinnirella, 2010; Minwalla, Rosser, Feldman, & Varga,
2005). Religious practices within the South African Indian community mainly
emphasise the importance of religion as a vehicle of living a life that involves
family, marriage and procreation (Bonthuys & Erlank, 2012; Hassim, 2013).
Marriage is commonly understood as being between a man and a woman, and
LGBTQ1 people who have different thoughts about what signifies a marriage are
seen as unnatural. The close ties of community to religion in South Africa make it
difficult for South African LGBTQ1 people of Indian descent to openly express
their sexual orientation out of fear of being discriminated against on the grounds
of religion. South African Indian gay men often believe that religion is used as a
way to instil fear in them and that, often, religious texts are interpreted in ways
that disadvantage them. Religious dogmas that stigmatise LGBTQ1 people are
often expressed by conservative religious community leaders who display hege-
monic masculine traits. However, some religious leaders openly accept same-sex
relationships. Some researchers have reported instances where the ‘community
has been accepting of same-sex marriage, there is no fuss about it. Society does
not frown on it either’ (Coopoosamy, 2018). These religious leaders provide a safe
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place for LGBTQ1 people to practice their religion in a non-threatening way.
Despite challenges faced within religious communities, in a recent study, Dayal
(2021) showed that South African Indian gay men still hold a strong connection
to religion, and they find benefits in prayer and religious practice. Coopoosamy
(2018) recorded a similar sentiment in his study when quoting from an interview
with an openly gay man in South Africa. This interviewee told him that religion is
a powerful vehicle for him to make sense of the world and that:

All these contradicting things confused me because even at that
time I knew I did not choose to be gay and why would such
compassionate and a merciful God send me to hell for
something that I did not choose?

(Coopoosamy, 2018)

Therefore, he firmly sees the good in religion and finds the interpretations of
religion that oppress gay men as being unfair and confusing. Another South
African Indian gay man in Dave’s (2011) study shared these sentiments: ‘I don’t
believe in a God that is um twisted or vengeful and I don’t think he’d make people
this way and want them to be another way for some unknown point’ (Dave, 2011,
p. 25).

The release that religion provides gay men was further revealed in a study on
the coming-out experiences of South African gay men and lesbian women (Nair,
2020). In this study, a gay man expressed:

I do hold my religion very dear to me it’s not something that I
want to let go of. I was able to sit on my prayer mat again and I’ll
never forget the very first conversation I had with God after many
many years was, ‘I’m so sorry but I’m gay’ that was the first thing
that I said and ‘you’re going to kill me and strike me dead now’s
your time just strike me dead because I’ve had it I cannot keep this
lie going on I need to talk to you I need you’. You know I broke
down in tears and from that point on I was like ok that felt good I
actually need to do more of these conversations and I started
praying more often […].

(Nair, 2020, p. 55)

What is evident is that many South African gay Indian men believe that
identifying as gay is a part of one’s being and one’s sexual orientation should be
lived out and not changed based on societal expectations. Some gay men are
made to feel ashamed about their sexual orientation due to societal views about
the incompatibility of identifying as LGBTQ1 and community values. This
balance between honour and shame is discussed next.
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Honour and Shame
This section of the chapter focuses on a theme from the aforementioned study by
Dayal (2021), which focused on the microaggression experiences of South African
Indian gay men. One of the themes accounted for the major focus on honour
within the South African Indian community and the emphasis on the shame that
emerges from supposed non-conforming behaviours from members of the
community.

‘What Will People Say?’

Honour and respect are strong notions that form the foundations of self-worth
and status within Indian communities (Bhugra, 1997a, 1997b; Dave, 2011; Dayal,
2021). Members of the family are often reminded that they need to be responsible
for their actions as their actions are firmly tied to the honour of their families.
There is a clear association with other collectivist cultures where members of the
Indian community are expected to sacrifice aspects of individuality to please
group beliefs (Dayal, 2021; Triandas, 1995). Within Dayal’s (2021) study, a
participant mentioned that when he openly expressed his sexual orientation, his
mother was more concerned about community messages than his feelings. He
reveals: ‘I am very close with my mother and it was particularly hard on her, you
know, and one of her biggest concerns was, “What were people going to say?”’
(Dayal, 2021, p. 69). Families often discount the feelings and experiences of
individuals, giving importance to the views of the community. There is often an
embarrassment attached to men identifying as gay within the Indian community
(Dave, 2011; Dayal, 2021). These messages are direct microinsults as they openly
express condemnation of gay men. However, there are also microinvalidations,
where the lived experiences of gay men are being ignored, and their sense of
vulnerability is not supported.

Another participant in Dayal’s (2021) study revealed an experience of telling
his mother about being in an open same-sex relationship. She expressed
condemnation:

I told my mother that I want to bring my boyfriend to a family
function. Only she knew that we were dating. She said that he
[Participant’s boyfriend] was too effeminate. She was more
worried about other people’s opinions. I was so fed up of always
living in this dark cloud of the community. It was always, ‘What
would people say, what would people think. You are supposed to
have a girlfriend, not this! This is not normal’. So silly! It really
hurt.

(Dayal, 2021, p. 70)

These microinvalidations are linked to assumptions that identifying as gay is
unnatural and being in a same-sex relationship is not normal. The participant in
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Dayal’s (2021) study is made to believe that what he is doing is not right and is
against the natural order of society.

Many South African Indian gay men and lesbian women have experienced
negative responses upon openly expressing their sexual orientation (Bonthuys &
Erlank, 2012; Dave, 2011; Moonsammy, 2009). Studies in India and the United
Kingdom have also confirmed these experiences of gay men being discriminated
against when expressing their sexual orientation (Bhugra, 1997a; Jaspal, 2012;
Medora, 2007; Mimiaga et al., 2013; Træen, Martinussen, Vittersø, & Saini,
2009). Studies in South Africa by Dave (2011) and Moonsammy (2009) revealed
that the message of non-acceptance of gay men and lesbian women within the
South African Indian community is due to the idea that they are sexually deviant,
and the open expression of sexual orientation will bring shame to the family
name. The underlying rejection is often tied to the religious beliefs and the col-
lective culture that values marriage and procreation, which, according to mem-
bers of the community, can only be achieved through heterosexual marriage and a
heteronormative way of life.

The fixation on what people will say is also rooted in the practice of gossip.
The free flow of information between community members is said to be common
practice within the South African Indian community (Dayal, 2021). Therefore
there is always a high degree of vigilance around what is being shared with
community members – out of fear that the messages will be perceived in a
negative way, or the messages will be used to spread gossip about something that
will potentially bring shame to the family. Due to this, many gay men and lesbian
women of Indian descent compartmentalise their identities out of fear of being
ridiculed or discriminated against. Gay men and lesbian women ‘tend to be
narrowly portrayed [… they] are hidden groups within our small community that
have remained largely invisible’ (Pillay, 2017).

The narrow focus on community over the lived experiences of LGBTQ1
people within the South African Indian community results from intersections of
culture, religion, heteronormativity and societal expectations. What is evident is
that the community views and opinions are prioritised over the well-being of
LGBTQ1 people. These priorities are especially visible in the question most
frequently asked of gay Indian individuals: ‘When are you getting married?’

‘When Are You Getting Married?’

Marriage is a very important part of life within the Indian community. Fatima
Meer noted that ‘inwardly family ties and religion keep them [the Indian com-
munity] firmly together’ (1999, p. 103), and marriages are a way to accomplish
this. Despite changes in the forms of relationships and the different concepts of
intimacy that are becoming increasingly common, Indian communities continue
to place great importance on the traditional heteronormative institution of mar-
riage (Hassim, 2013).

The pressures to engage in heterosexual marriages were reported by many
participants in Dayal’s (2021) study. Participants who are openly gay frequently
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expressed variations on this remark of one participant: ‘During my twenties, they
[family members] forever went on about when am I going to get married’ (Dayal,
2021, p. 73). It must be noted that these participants confirmed that the questions
they received focused on the heterosexual idea of marriage. Heterosexual mar-
riages are seen to be influential in ensuring the continuation of cultural practices
(Jaspal, 2014). Marriage is understood as a means to bring families together and
gay men often experience great pressure from their families to marry women – in
order for the family to keep family honour and maintain a certain image and
status in society (Jaspal, 2012). There are also instances of people believing that if
a gay man marries a woman he will be ‘cured’ and that his sexual orientation will
revert to heterosexuality (Bonthuys & Erlank, 2012). There is a stigma associated
with waiting too long to get married. Families who do not openly allow their gay
sons to reveal their sexual orientation to the community fear that their ‘secret’ will
be revealed if their sons do not get married before a certain age.

According to a participant in Dayal’s study, some family members would
curiously say: ‘It’s time you get married or else people are going to start wondering,
they’re going to think something is wrong with you’ (Dayal, 2021, p. 74). This
microinsult from a family member made the participant feel inferior. There may be
cultural norms that dictate when one should get married; hence, the influence of
cultural norms, traditional beliefs, gender roles and norms and societal expectations
are at interplay in adding pressure on gay men to getting married.

The preoccupation of family members with heteronormative marriages leads
gay men to conceal their same-sex relationships, out of fear of discrimination.
One participant from Dayal’s (2021) study said:

Every time I had to hear my family go on about my brother’s
beautiful wife, and how ‘you should get one too’, I wish I could tell
my family about my beautiful boyfriend, they know he exists, but I
can’t even talk about him. He had to remain hidden. I had to live
this alternate reality, hiding important parts of my identity, just to
not rock the boat.

(Dayal, 2021, p. 84)

The participant, who is an openly gay man, is in a comfortable relationship
with another man. However, he feels hesitant to reveal this relationship to his
family. This is due to his family inadvertently rejecting his relationship without
him. His family is focused on him getting married to a woman. As they are aware
that he is gay, the insinuation that he should get married to a woman is seen as a
microinsult, as his sexual orientation is not treated with respect. Consequently,
conversations about his sexual orientation lead to insensitive responses from his
family members.

Conclusion
The identity creation of LGBTQ1 people is marked by many intersectional
influences. These influences have been shown to have the potential to
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simultaneously disadvantage and advantage an individual. South African gay
Indian men are believed to experience intersections of different parts of their
identities, which make their individual and collective experiences unique. These
intersections often lead to accounts of microaggression which negatively impact
the lives of these South African gay Indian men and other people with diverging
gender or sexual orientations within the South African Indian community.
Despite these challenges, several research studies highlight how many LGBTQ1
people reflect on their experiences and attempt to make sense of the intersectional
influences that are present in their lives, in an attempt to gain freedoms within
these structures. South African gay Indian men are seen to attempt to transcend
societal shame, working towards a more whole sense of self.

References
Bennett, J., & Reddy, V. (2015). African positionings: South African relationships

with continental questions of LGBTI justice and rights. Agenda, 29(1), 37–41. doi:
10.1080/10130950.2015.1015829

Bhugra, D. (1997a). Experiences of being a gay man in urban India: A descriptive
study. Sexual & Marital Therapy, 12(4), 371–375. doi:10.1080/02674659708408180

Bhugra, D. (1997b). Coming out by South Asian gay men in the United Kingdom.
Archives of Sexual Behavior, 26(5), 547–557. doi:10.1023/A:1024512023379

Bonthuys, E., & Erlank, N. (2012). Modes of (in)tolerance: South African Muslims
and same sex relationships. Culture, Health and Sexuality, 14(3), 269–282. doi:10.
1080/13691058.2011.621450

Carasthathis, A. (2014). The concept of intersectionality in feminist theory. Philosophy
Compass, 9(5), 304–314. doi:10.1111/phc3.12129

Carrim, N. M. H. (2015). Stepping out of the fish tank: Ethnic identity work of Indian
parents. Journal of Family Issues, 37(16), 2368–2392. doi:10.1177/
0192513X14561521

Connell, R. W. (2005). Masculinities. Cambridge: Polity Press.
Coopoosamy, D. (2018, March 4). Same sex marriage in the SA Indian community.

Indian Spice. Retrieved from https://www.indianspice.co.za/2018/03/04/same-sex-
marriage-in-the-sa-indian-community-religious-leaders-speak-out/

Crenshaw, K. (1991). Mapping the margins: Intersectionality, identity politics, and
violence against women of color. Stanford Law Review, 43(6), 1241–1299. doi:10.
2307/1229039

Crenshaw, K. (2015, September 24). Why intersectionality can’t wait. Washington
Post. Retrieved from https://www.washingtonpost.com/news/in-theory/wp/2015/09/
24/why-intersectionality-cant-wait/

Dave, P. (2011). Experiences of Indian gay and lesbian individuals. Honours thesis,
University of Cape Town, Cape Town, South Africa. Retrieved from http://www.
psychology.uct.ac.za/sites/default/files/image_tool/images/117/Punam.Dave.pdf

Dayal, D. N. (2021).Microaggressions against South African gay Indian men. Master’s
thesis, University of Johannesburg, Johannesburg, South Africa. Retrieved from
https://ujcontent.uj.ac.za/vital/%20access/manager/Repository/uj:43235?view5null
&f05sm_creator%3A%22Dayal%2C1Deepesh1Nirmaldas%22&sort5sort_ss_
title%2F

172 Deepesh Nirmaldas Dayal

https://doi.org/10.1080/10130950.2015.1015829
https://doi.org/10.1080/02674659708408180
https://doi.org/10.1023/A:1024512023379
https://doi.org/10.1080/13691058.2011.621450
https://doi.org/10.1080/13691058.2011.621450
https://doi.org/10.1111/phc3.12129
https://doi.org/10.1177/0192513X14561521
https://doi.org/10.1177/0192513X14561521
https://www.indianspice.co.za/2018/03/04/same-sex-marriage-in-the-sa-indian-community-religious-leaders-speak-out/
https://www.indianspice.co.za/2018/03/04/same-sex-marriage-in-the-sa-indian-community-religious-leaders-speak-out/
https://doi.org/10.2307/1229039
https://doi.org/10.2307/1229039
https://www.washingtonpost.com/news/in-theory/wp/2015/09/24/why-intersectionality-cant-wait/
https://www.washingtonpost.com/news/in-theory/wp/2015/09/24/why-intersectionality-cant-wait/
http://www.psychology.uct.ac.za/sites/default/files/image_tool/images/117/Punam.Dave.pdf
http://www.psychology.uct.ac.za/sites/default/files/image_tool/images/117/Punam.Dave.pdf
https://ujcontent.uj.ac.za/vital/%20access/manager/Repository/uj:43235?view=null&f0=sm_creator%3A%22Dayal%2C+Deepesh+Nirmaldas%22&sort=sort_ss_title%2F
https://ujcontent.uj.ac.za/vital/%20access/manager/Repository/uj:43235?view=null&f0=sm_creator%3A%22Dayal%2C+Deepesh+Nirmaldas%22&sort=sort_ss_title%2F
https://ujcontent.uj.ac.za/vital/%20access/manager/Repository/uj:43235?view=null&f0=sm_creator%3A%22Dayal%2C+Deepesh+Nirmaldas%22&sort=sort_ss_title%2F
https://ujcontent.uj.ac.za/vital/%20access/manager/Repository/uj:43235?view=null&f0=sm_creator%3A%22Dayal%2C+Deepesh+Nirmaldas%22&sort=sort_ss_title%2F
https://ujcontent.uj.ac.za/vital/%20access/manager/Repository/uj:43235?view=null&f0=sm_creator%3A%22Dayal%2C+Deepesh+Nirmaldas%22&sort=sort_ss_title%2F
https://ujcontent.uj.ac.za/vital/%20access/manager/Repository/uj:43235?view=null&f0=sm_creator%3A%22Dayal%2C+Deepesh+Nirmaldas%22&sort=sort_ss_title%2F
https://ujcontent.uj.ac.za/vital/%20access/manager/Repository/uj:43235?view=null&f0=sm_creator%3A%22Dayal%2C+Deepesh+Nirmaldas%22&sort=sort_ss_title%2F


Gevisser, M. (1994). A different fight for freedom: A history of South African lesbian
and gay organisation from the 1950’s to 1990’s. In M. Gevisser & E. Cameron
(Eds.), Defiant desire (pp. 14–88). Johannesburg: Raven Press.

Hassim, R. (2013). An exploratory study into the perceptions of young Muslim South
African adults regarding marriage. Master’s thesis, University of the Witwa-
tersrand, Johannesburg, South Africa. Retrieved from http://wiredspace.wits.ac.za/

Jaspal, R. (2012). I never faced up to being gay: Sexual, religious and ethnic identities
among British South Asian gay men. Culture, Health and Sexuality, 14(7),
767–780. doi:10.1080/13691058.2012.693626

Jaspal, R. (2014). Arranged marriage, identity, and well-being among British Asian
gay men. Journal of GLBT Family Studies, 10(5), 425–448. doi:10.1080/1550428X.
2013.846105

Jaspal, R., & Cinnirella, M. (2010). Coping with potentially incompatible identities:
Accounts of religious, ethnic, and sexual identities from British Pakistani men who
identify as Muslim and gay. British Journal of Social Psychology, 49(4), 849–870.
doi:10.1348/014466609X485025

Kaur, P. (2017). Gender, sexuality and (be) longing: The Representation of queer
(LGBT) in Hindi cinema. Amity Journal of Media and Communication Studies,
7(1), 22–30. Retrieved from https://ajmcs.blogspot.com/

Khan, S. (2012). Changing family forms, patterns and emerging challenges within the
South African Indian diaspora. Journal of Comparative Family Studies, 43(1),
133–150. Retrieved from http://www.jstor.org/stable/41585384

Livingston, J. & Fourie, E. (2016). The experiences and meanings that shape het-
erosexual fathers’ relationships with their gay sons in South Africa. Journal of
Homosexuality, 63(12), 1630–1659. doi:10.1080/00918369.2016.1158009

Ludvig, A. (2006). Differences between women? Intersecting voices in a female
narrative. European Journal of Women’s Studies, 13(3), 245–258. doi:10.1177/
1350506806065755

Martin, J., & Govender, K. (2013). “Indenturing the body”: Traditional masculine
role norms, body image discrepancy, and muscularity in a sample of South African
Indian boys. Culture, Society and Masculinities, 5(1), 21–45. doi:10.3149/CSM.
0501.21

Mavhandu-Mudzusi, A., & Ganga-Limando, M. (2014). Being lesbian, gay, bisexual,
transgender and Intersex (LGBTI) students at a South African rural university:
Implications for HIV prevention. Africa Journal of Nursing and Midwifery, 16(2),
125–138. doi:10.25159/2520-5293/38

Medora, N. (2007). Strengths and challenges in the Indian family. Marriage & Family
Review, 41(1), 165–193. doi:10.1300/J002v41n01_09

Mimiaga, M., Biello, K., Sivasubramanian, M., Mayer, K., Anand, V., & Safren, S.
(2013). Psychosocial risk factors for HIV sexual risk among Indian men who have
sex with men. AIDS Care, 25(9), 1109–1113. doi:10.1080/09540121.2012.749340

Minwalla, O., Rosser, B., Feldman, J., & Varga, C. (2005). Identity experience among
progressive gay Muslims in North America: A qualitative study within Al-Fatiha.
Culture, Health and Sexuality, 7(2), 113–128. doi:10.1080/13691050412331321294

Moonsammy, D. (2009). What will people say? Three stories of Indian women loving
women in Jozi. Master’s thesis, University of the Witwatersrand, Johannesburg,
South Africa. Retrieved from http://wiredspace.wits.ac.za/handle/10539/45/browse?
value5Moonsammy%2C1Davina&type5author

Microaggressions in South Africa 173

http://wiredspace.wits.ac.za/
https://doi.org/10.1080/13691058.2012.693626
https://doi.org/10.1080/1550428X.2013.846105
https://doi.org/10.1080/1550428X.2013.846105
https://doi.org/10.1348/014466609X485025
https://ajmcs.blogspot.com/
http://www.jstor.org/stable/41585384
https://doi.org/10.1080/00918369.2016.1158009
https://doi.org/10.1177/1350506806065755
https://doi.org/10.1177/1350506806065755
https://doi.org/10.3149/CSM.0501.21
https://doi.org/10.3149/CSM.0501.21
https://doi.org/10.25159/2520-5293/38
https://doi.org/10.1300/J002v41n01_09
https://doi.org/10.1080/09540121.2012.749340
https://doi.org/10.1080/13691050412331321294
http://wiredspace.wits.ac.za/handle/10539/45/browse?value=Moonsammy%2C+Davina&type=author
http://wiredspace.wits.ac.za/handle/10539/45/browse?value=Moonsammy%2C+Davina&type=author
http://wiredspace.wits.ac.za/handle/10539/45/browse?value=Moonsammy%2C+Davina&type=author


Msibi, T. (2011). The lies we have been told: On (homo) sexuality in Africa. Africa
Today, 58(1), 54–77. doi:10.1353/at.2011.0030

Mukwevho, M. H., & Fhumulani, T. (2018). Perceptions, knowledge and observation
of rights by campus students on the LGBTQ community in a rural-based university
in South Africa. Gender and Behaviour, 16(2), 11377–11392. doi:10.4314/gab.v16i2

Nair, V. (2020). Negotiating the coming out process within the South African Indian
community. Master’s thesis, University of the Witwatersrand, Johannesburg, South
Africa). Retrieved from https://wiredspace.wits.ac.za/handle/10539/30590

Patel, C. J., Govender, V., Paruk, Z., & Ramgoon, S. (2006). Working mothers:
Family-work conflict, job performance and family/work variables. SA Journal of
Industrial Psychology, 32(2), 39–45. doi:10.4102/sajip.v32i2.238

Pillay, K. (2015). South African families of Indian descent: Transmission of racial
identity. Journal of Comparative Family Studies, 46(1), 121–135. Retrieved from
https://www.jstor.org/journal/jcompfamistud

Pillay, S. (2017, September 13). Exhibition brings to light LGBT Indians in SA. Post.
Retrieved from https://www.pressreader.com/south-africa/post-southafrica/
20170913/28205050 7228253

Ratele, K., & Suffla, S. (2010). Men, masculinity and cultures of violence and peace in
South Africa. In C. Blazina & D. S. Shen-Miller (Eds.), An international psychology
of men: Theoretical advances, case studies, and clinical innovations (pp. 27–55). New
York, NY: Routledge.

Sheldon, R. (2016, October 31). Inside Cape Town’s gay mosque. Independent Online.
Retrieved from https://www.iol.co.za/news/south-africa/western-cape/inside-cape-
towns-gay-mosque-2085211

Shields, S. A. (2008). Gender: An intersectionality perspective. Sex Roles, 59(5–6),
301–311. doi:10.1007/s11199-008-9501-8

Stirratt, M. J., Meyer, I. H., Ouellette, S. C., & Gara, M. A. (2008). Measuring
identity multiplicity and intersectionality: Hierarchical classes analysis (HICLAS)
of sexual, racial, and gender identities. Self and Identity, 7(1), 89–111. doi:10.1080/
15298860701252203

Træen, B., Martinussen, M., Vittersø, & Saini, S. (2009). Sexual orientation and
quality of life among university students from Cuba, Norway, India, and South
Africa. Journal of Homosexuality, 56(5), 655–669. doi:10.1080/00918360903005311

Triandas, H. C. (1995). New directions in social psychology, individualism & collec-
tivism. Boulder, CO: Westview Press.

Van Zyl, J., Nel, K., & Govender, S. (2018). Gender identity issues in pastoral
reparative therapy in the Nederduitse Gereformeerde Kerk (NGK), South Africa.
Gender and Behaviour, 16(1), 10668–10676. Retrieved from https://www.ajol.info/
index.php/gab

Verloo, M. (2013). Intersectional and cross-movement politics and policies: Reflec-
tions on current practices and debates. Signs, 38(4), 893–915. doi:10.1086/669572

Zerai, A. (2000). Agents of knowledge and action: Selected Africana scholars and their
contributions to the understanding of race, class and gender intersectionality.
Cultural Dynamics, 12(2), 182–222. doi:10.1177/092137400001200205

174 Deepesh Nirmaldas Dayal

https://doi.org/10.1353/at.2011.0030
https://doi.org/10.4314/gab.v16i2
https://wiredspace.wits.ac.za/handle/10539/30590
https://doi.org/10.4102/sajip.v32i2.238
https://www.jstor.org/%20journal/jcompfamistud
https://www.pressreader.com/south-africa/post-southafrica/20170913/28205050%207228253
https://www.pressreader.com/south-africa/post-southafrica/20170913/28205050%207228253
https://www.iol.co.za/news/south-africa/western-cape/inside-cape-towns-gay-mosque-2085211
https://www.iol.co.za/news/south-africa/western-cape/inside-cape-towns-gay-mosque-2085211
https://doi.org/10.1007/s11199-008-9501-8
https://doi.org/10.1080/15298860701252203
https://doi.org/10.1080/15298860701252203
https://doi.org/10.1080/00918360903005311
https://www.ajol.info/index.php/gab
https://www.ajol.info/index.php/gab
https://doi.org/10.1086/669572
https://doi.org/10.1177/092137400001200205

	9. Intersectional Influences of Sexual Orientation Microaggressions in South Africa
	Abstract
	What Are the Types of Intersectionalities and How Do We Make Sense of Them Using an Intersectionality Framework
	Intersectionality of South African Indian LGBTQ+ Experiences in South Africa
	Un-Africanness of Identifying as LGBTQ+ in South Africa
	Hegemonic Masculinity and Patriarchy Within the South African Indian Community
	Collectivism
	Religious Practice

	Honour and Shame
	‘What Will People Say?’
	‘When Are You Getting Married?’

	Conclusion
	References


