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Chapter I: Introduction, Methodology, Space and Queer Sexuality in West Texas 

i. Preface: Cordell Greene 

Intense preparation for a Mexican-themed birthday party began almost a month in 

advance for Cordell Greene. His roommate, Tye, gathered old photographs and contacted 

several friends for embarrassing anecdotes and old photographs about the honoree. Party guests 

parked at a neighboring grocery store as part of an elaborate attempt at surprise. Cordell spent 

the day visiting friends and family while Tye and other friends hurriedly cooked and decorated 

the house with Mexican flags, pinatas, and a large Aztec calendar in anticipation of his imminent 

arrival. Tye sent Cordell on an elaborate mission to buy several obscure bottles of wine and 

hard-to-find brands of cigarettes to further delay him while other guests arrived. With Cordell's 

impending entrance, more than a dozen of his friends gathered to wish him a happy birthday. 

With dimmed lights and an apprehensive silence, the sound of the garage door opening heralded 

the honored guest's arrival and cued guests to take their places around the living room. 

As the door opened and Cordell entered the party, pre-coordinated shouts of "Arriba" and 

'·Feliz cumpleanos" broke the silence and Tejano music began to play at an obnoxious volume. 

Cordell spent the first fifteen minutes of his party greeting guests and expressing his gratitude for 

his friends' presence, some of whom he had not seen in six months. The guests began to eat and 

Tye uncorked several bottles of the obscure brands of wine to lubricate the conversation in such 

a festive atmosphere. Guests dressed as caricatures of Mexican culture, oblivious to the major 

cultural slurs. Tye adorned a bullfighter's costume while other guests wore wide sombreros and 

beat-up cowboy hats. One guest came dressed as a coyote and another wore and old, oversized 

camouflage jacket to commemorate the infamous Mexican soldiers \vho guarded the border. 
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Cordell mingled with party guests and shared old memories of past parties and friends 

who had shared in his life. He established himself as a fixture of the local theater scene over the 

past several decades in West Texas, playing in productions across South Plains theaters and 

befriending almost all with whom he came into contact. Most of the friends present came from 

his experiences in community theater or at the local coffee shop where Cordell has become a 

regular. Known for his encouragement and wit, Cordell Greene has become known as something 

of a sage in the Lubbock, Texas gay community, dispensing advice and support for his many 

friends ranging on issues of relationships with lovers to finding the best shoes. Most recently. 

Cordell underwent open-heart surgery and his party marked, in many ways, a full return to his 

social life of only a few months earlier. 

I met Cordell Greene at a local coffee shop a little over a year before his surprise birthday 

party. Initially interested in Cordell as a possible research subject, I began to interview him for 

class projects on the history of gay Lubbock because of his in-depth knowledge of the gay 

community over the past several decades. Due to his warmth and frankness, our relationship 

became one of sincere friendship. He took genuine interest in my research and even critiqued 

some of my work. I learned that several of my school colleagues had also developed a warm 

relationship with this unassuming, gray-haired former school teacher who spent his time 

memorizing lines for upcoming productions of community theater plays. 

Cordell gossiped with partygoers and talked about his latest heart surgery ordeal with 

those friends who had been unfortunately absent in the last few months. He left intermittently to 

smoke (against his doctor's orders) and drank a few glasses of wed wine (also against his 

doctor's orders). He joked and held court over the birthday party in his honor, continuing to 

repeat his gratitude toward Tye and other guests at the party. The atmosphere at Cordell's 
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birthday party reflects what might be called a typical "gay" night (if one truly exists) in Lubbock, 

Texas at, in many ways, its most mundane but also at its most poignant. The warmth and safety 

of the atmosphere made almost no subject taboo, ranging from the sexual prowess oflocal men 

to fashion to the latest gossip from the club. Many of the people present are out of the closet 

only to a few people, some only to Cordell. The house provides an enclave of safety conducive 

to openness about matters of sexuality in a community where non-normative, particularly non

heteronormative, sexuality is disparaged if not wholly ignored. 1 

ii. Purpose and Methodologies 

Cordell Greene's home offers one of the many diverse "queer spaces" of Lubbock, 

Texas, and is representative (if one can truly indicate the representative) of how gay men live 

and even thrive within the often-restrictive layers of West Texas culture. As a resident of West 

Texas and a part of this community personally, I have come to understand the importance of 

academic study and scrutiny of phenomenon that generally gains proselytizing recognition from 

most culturally dominant segments of the population. The purpose of this project is to 

historically reconstruct queer spaces in Lubbock, Texas and examine the factors that contribute 

to the formation of an increasingly significant community still arguably at the margins of 

Lubbock society. The goal of such an academic inquiry is primarily to develop some kind of 

critique about the tensions in notions surrounding sexuality to better understand queer culture(s) 

in West Texas. The secondary goal, and more importantly the more personally significant of the 

two, is to examine the heterogeneity of a community often relegated to the monolith of otherness 

and to demonstrate the agency, rather than historical passivity, of the subjects who move in and 

out of queer spaces to construct a multiplicity of sexual cultures beneath the regulatory, 

I 10 January 2003. Cordell Greene's Home. Lubbock, Texas. 
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prescriptive masque of homogeneity in notions and images concerning "typical" gender and 

sexuality in West Texas. 

In the past few decades, queer scholarship in history has become increasingly important 

as a way to further examine communities, especially in the nineteenth and twentieth centuries, 

that are relatively hidden. In scrutinizing and challenging accepted notions of sexuality in 

history, queer theory exposes the existence of non-normative, or queer, desire that often 

underlies what have been traditionally understood as normative spaces. Perhaps the most famous 

(at least outside academia) example of queer scholarship in history is the work of historian 

George Chauncey, of the University of Chicago, whose Gay New York examines pre-World War 

II queer communities in New York City. Chauncey's work challenges the prevalent fallacy that 

gay culture is a phenomenon of Stone Wall or the sexual revolution of the 1960s. Chauncey 

writes: 

The gay world that flourished before World War II has been almost entirely 
forgotten in popular memory and overlooked by professional historians; it is not 
supposed to have existed. This book seeks to restore that world to history. to 
chart its geography, and to recapture its culture and politics. In doing so, it 
challenges three widespread myths ... which I call the myths of isolation. 
invisibility, and internalization.2 

Similarly, this undertaking seeks to illuminate spaces largely ignored or rendered invisible 

through the ignorance of Lubbock popular culture and to map the tensions therein in order to 

better understand an enclave of people so often forgotten. Studies such as Chauncey's also have 

a democratizing effect as well, lending a voice through academic inquiry to people who might 

otherwise be overlooked in West Texas for the sake of more visible developments. 

Because of the largely hidden, clandestine nature of the queer communities in Lubbock, 

Texas, little or no written evidence in the past several decades exists to provide any kind of 

2 George Chauncey. Gay New York: Gender. Urban Culture. and the Making o/the Gay World 1890-1940. New 
York: BasicBooks, 1994. 1-2. 
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tangible source material. However, what Lubbock history lacks in written sources about queer 

communities it more than makes up for in the availability of first-hand experiential accounts and, 

to some extent, an oral tradition from the local interviews. Due to such an unusual situation in 

which major historical holes exist because of the dearth of written sources, less orthodox 

historical methods must naturally be employed in the research of this project, namely oral history 

interviews. In fact, due to the specific nature of Lubbock's queer community and the nature of 

the larger dominant culture, what information that does exists probably contains a negative, or at 

least condescending, slant. Historians Elizabeth Labovsky Kennedy and Madeline D. Davis, 

who document the lesbian history of Buffalo in Boots of Leather, Slippers of Gold: A History of 

a Lesbian Community, speak directly to the issues involved in attempting to historically 

reconstruct queer communities. They write: 

Documents on working-class community, culture, and identity are always difficult 
to find and this problem is compounded by the stigmatization of lesbians, which 
forces them to remain hidden or live at the periphery of society. Upper-class 
and/or artistic lesbians are likely to leave creative work, diaries, letters, or 
memoirs for posterity, while ordinary lesbians usually do not. Even if they do, 
their work is unlikely to enter the public realm to be found by historians. To 
address this situation, we and other lesbian and gay history projects have turned to 
oral history, an invaluable method for documenting the experience of the 
invisible; it allows the narrators to speak in their own voices of their lives, loves, 
and struggles.3 

In his book The Pursuit of History, historian John Tosh discusses the importance of oral 

interviews in historical methodology. In the post-World War II societal configuration mass 

images often precede textual evidence and oral interviews provide important evidence often 

taken for granted in discussions of recent and contemporary historical study. Tosh states: "Since 

the late 1960s oral history has been increasingly explored in Britain and other Western countries, 

particularly for the light it can shed on recent social history ... Both oral history and oral 

3 Elizabeth Labovsky Kennedy and Madeline D. Davis. Boots of Leather. Slippers of Gold: A. History ofa Lesbian 
Community. New York: Routledge, 1993. p. 14. 
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tradition ... are increasingly regarded as evidence of how non-elite communities construct and 

modify cultural meaning over time.'.4 As a non-elite community. oral history plays a major role 

in any attempt to reconstruct and understand queer Lubbock. While certainly controversial 

among academic historians, oral interviews often provide the sole evidence of a culture whose 

artifacts are less than permanent. However, through the democratization of academia, including 

historical study, the focus of historical inquiry often shifts more broadly away from the historical 

celebrities and toward larger communities whose history remains largely untold, ifnot 

completely ignored, in the academy. 

Tosh outlines two major aspects of a culture or society that deems oral history not only 

appropriate, but necessary. The first aspect involves the technology of communication made 

available to contemporary and recent historical subjects. Tosh states: "Whereas in the Victorian 

and Edwardian periods public figures commonly conducted a voluminous official and private 

correspondence, their modem counterparts rely much more on the telephone, and when they do 

write letters they seldom have the leisure to write at length."s The statement holds similarly with 

the West Texas queer community, whose correspondence not only follows the communicative 

pattern described by Tosh, but also involves, particularly in the past decade, the use of electronic 

communication due to the nascence and popular availability of the internet. The second pattern 

follows the recent trend in history to study a more broadly based social history. Tosh continues: 

"second area [of oral history] concerns what might be termed the recent social history of 

everyday life, particularly those aspects of working-class life in the family and the work-place 

4 John Tosh. The Pursuit of History: aims, methods and new directions in the study of history. New York: 
Longman, 2000. p. 193. 
5 John Tosh. The Pursuit of History: aims, methods and new directions in the study of history. New York: 
Longman, 2000. 194-195. 
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which were seldom the subject of contemporary observation or inquiry.,,6 The reconstruction of 

many histories, including working class and queer history requires questions that might not 

necessarily be answered without the use of oral history. The queer cultures of West Texas 

certainly follow Tosh's description of working class communities who "were seldom the subject 

of contemporary observation or inquiry." Moreover, oral history provides a very intimate 

observation not necessarily afforded by what Tosh deems "contemporary observation or 

inquiry," often times information that contains the cold, cerebral tone of media. 

However, the use of oral history, as before mentioned, is also extremely problematic. 

Analysis of media or documented artifact has the advantage of being created simultaneously with 

the action of historical incident. Most oral interviews require the subject to reminisce and 

remember, which, due to false memory, creates major problems for the interview. Additionally, 

the media bias or even retrospective bias of particular events take the memories away from an 

individual experience and place them in a broader area of influence. Perhaps the most immediate 

threat to impartiality is the presence of the interviewer, who in many cases might unknowingly 

(or even knowingly) direct the interviewee in a particular direction and therefore influence the 

source. The problem of representation additionally complicates historical analysis. Unlike 

statistical sciences, such as sociology, historical studies must always contend with representation 

in the analysis of oftentimes spotty and even arbitrary sources and oral interviews even further 

exacerbate the problem of representation. In the case of queer Lubbock, many potential 

interviewees must contend with preserving reputations in a community largely adverse for queer 

individuals, especially those individuals with prominent positions in the community and/or high 

profiles. For this reason, the availability of information from some sources might be fairly 

6 John Tosh. The Pursuit of History: aims. methods and new directions in the study of history. New York: 
Longman, 2000. 195. 
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limited. With all its problems, however, the method of oral interviews continues to provide some 

of the only available sources for research and, in many ways, provides superior quality sources in 

comparison to media images or written documentation. 

iii. Lubbock, Texas 

Lubbock, Texas has about 200,000 residents, two universities (a small religious 

institution affiliated with the fundamentalist Church of Christ and a major state university), a 

newspaper, two Wal-Mart Supercenters, a shopping mall, a number of hospitals, and a veritable 

host of churches. The city is the largest and southernmost on the Great Plains, an enonnous 

geographical region extending from the Panhandle of Texas into the plains of North Dakota. The 

center of commerce for much of West Texas and eastern New Mexico, Lubbock boasts thriving 

agricultural, medical, and academic industries, relatively untouched by the recent economic 

recession facing the rest ofthe country. As the preeminent urban center of the area, Lubbock has 

become the commercial and social epicenter for an almost one hundred mile radius, including the 

numerous small towns and farming communities surrounding the city. The closest major 

metropolitan areas are about six hours away in DallaslFt. Worth and EI Paso. Lubbock remains 

rather isolated from the rest of the state and, incidentally, the rest of the nation. The Lubbock-

Avalanche Journal, the local newspaper, reports mostly regional interest news about agricultural 

conditions or local sporting events at area schools. National news comes mostly from 

Associated Press or Reuters newswires and plays only a peripheral role in public discourse. 

Recent comments from President George W. Bush concerning the Iraqi conflict indicate 

Lubbock's isolation from national affairs, stating that his strategies be made so "the boys in 

Lubbock" could understand it. 7 

7 New York Times. qtd. George W. Bush. 5 January 2003. <http://query.nytimes.com'searchJartic1e
page.html?res=9E02EID7IF30F93IAI575ACOA9649C8B63> II March 2003. 
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The Great Plains distinguishes itself as a region by seemingly monotonous flatlands with 

few other remarkable features aside from occasional plateaus, caprock and canyons. The 

apparent blandness of the region, however, is something of a deception. On closer look, vast 

underground water reservoirs and a wealth of distinct semi-arid flora and fauna distinguish the 

region from any other. Similarly, the society and culture of the Great Plains appears little more 

than ordinary, ostensibly simple people with simple relationships to one another and to the land. 

A more sophisticated examination, however, informs the observer of a fairly complicated social 

system rife with tension. 

After the expulsion of indigenous American Indian nations, primarily Comanche and 

Kiowa, toward the end of the 19th century, Anglo and Latino farmers and ranchers established 

ranching and farming settlements and townships. In many ways, little has changed. A largely 

agriculturally based economy persists and the population remains sparse due to lack of available 

resources, most important water. The people, characterized as friendly, outgoing folk retain a 

rural sensibility and outlook on their existence on the South Plains. The geographical features, 

both social and physical, playa major role in the development of culture and community in 

Lubbock. Low rainfall and the unpredictability of agriculture create the need for cohesiveness 

seemingly built on historical notions of the necessity for survival in a relatively uncertain 

environment. A local artist, Andy Wilkinson, refers to the citizens of the area as "friendly 

because they need to be. People in West Texas, a pretty conservative place, had to be friendly in 

order to survive. They may not agree with you, but civility and community were needed to 

survive, and folks have kind of passed that attitude down from generation to generation."g 

French literary and cultural theorists, Gilles Deleuze and Felix Guattari, argue that 

"America reversed the directions: it put its Orient in the West, with its Indians without ancestry, 

8 Andy Wilkinson. Lecture Notes, HONS 3301 (The Llano Estacado). 18 November 2002. 
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its ever-receding limit, its shifting and displaced frontiers.,,9 The discussion of the West and 

Lubbock's place within that mythical fabric are an integral part of the city's identity. While, to 

an extent, Lubbock emulates its urban counterparts in other parts of Texas, Dallas, Houston, 

Austin, with its restaurant chains and shopping malls, a probable consequence of the university 

market, the community also celebrates its roots with the National Cowboy Symposium and 

institutions like the Windmill Museum. The tensions of the urban/rural and the 

frontieriboundary dichotomies suggest Lubbock's intermediary nature as a space and the cultural 

and historical tensions that exist therein. 

The frontiersman attitudes of many of the citizens plays an important role in the 

configuration of a hegemonic, West Texas masculinity that revolves around notions of 

oftentimes aggressive heterosexuality and homophobia. The myth of the John Wayne-esque 

cowboy plays directly into the hands of West Texas culture, where strict gender delineations and 

roles are still largely observed. One area of common interest for both the city and university 

communities is the keen interest in college football. Fraternities on campus and groups such as 

the Saddle Tramps, an exclusively male spirit organization, participate in activities on game days 

that generally include drinking and a sometimes-violent aggression between fans from Texas 

Tech and fans from the opposing university. The aggressive behavior in the stands and the 

subsequent near rioting that occurred following the game suggests one of multiple experiences of 

West Texas masculinity. Such aggression becomes even more prevalent in relation to Lubbock's 

growing anxiety over an increasingly visible gay population where homophobia becomes an 

emblem of one's manhood and heterosexuality. 

9 Gilles Deleuze and Felix Guattari. A Thousand Plateaus. Tr. Brian Massumi. Minneapolis: University of 
Minnesota Press, 1987. p.19. 
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Despite the frontier mentality, Lubbock also represents one of the most conservatiYe 

regions in the United States, boasting a multitude of Evangelical Christian religious institutions. 

The conservative Christian fervor that pervades religious life in Lubbock suggests a popular 

piety transcendent throughout almost every aspect of life in the city. The political scene, 

dominated by discussions of traditional Judeo-Christian morality and ethics, remains a 

stronghold of the religious right. Many locals, in fact, describe Lubbock as 'the buckle of the 

Bible belt.' The most prevalent form of expression of community in Lubbock is religious 

expreSSIOn. The highly conservative atmosphere often overshadows the significant tensions in 

class, gender, ethnicity, and sexuality. The city continues to prohibit the sale of alcohol within 

the city limits. Such a substantial religious element in Lubbock community life cannot be 

overstated in discussing any sociopolitical or economic phenomena within the region. 

The conservatism of the region, politically and culturally, contributes to a culture that, not 

surprisingly, might be seen as creating an atmosphere anathema to any kind of dissidence, such 

as sexual dissidence. Queerness, in opposition to normativity, represents a very real threat to 

West Texas masculinity and traditional Judeo-Christian myths about the family. Homosexuality 

is seen, in many regards, as a seditious inversion of the values of West Texas, Christianity, and 

America in its perceived threat to notions about gender and sexuality and, very indirectly, its 

offenses to "nation" and "God." Journalist Frank Browning speaks of the anxieties about the 

threat of homosexuality to traditional institutions of the state and the culture. He writes: 

... a broader cultural inversion ... has left the Americans of [the previous] ... 
generation ... feeling that their entire world has been turned upside down, 
inverted, that the cultural heritage that assured them of their place in the world has 
been disrupted. It is this double inversion-through which I invert my head and 
my penis, my penis and my anus, and upon which I exchange my inherited 
privilege of domination for a marginal position of disruption-that has made 
homosexuality more than a mater of private behavior for Americans ... We have 
called upon our national myths-heroism, the frontier, the promised land, the 
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faith in rebirth-to insert ourselves into the national story. We have inverted the 
cultural codes that made us moral outcasts and used those codes to claim 'our' 
place in society. \0 

Browning's statement certainly speaks to the notion that homophobia runs deeper than simply 

fear of difference but rather the apprehensions of any hegemony-the maintenance of power. 

The conservative environment, coupled with the evangelical religious fervor, creates a 

strict community in many ways unchanged since the 1950s. A significant population of 

Latino/as and African-Americans make their home in Lubbock as well, though the living patterns 

reflect, as in many American cities, largely racially segregated communities in lower 

socioeconomic living districts. The university community also attracts a significant international 

population. The subject of sex in the non-livestock populations remains strictly taboo. A college 

student from the DallaslFt. Worth Metroplex area describes Lubbock as "a place where the 

sexual revolution still hasn't come." Traditional codifications of gender roles persist in the 

gender stratification where many professional women are still relegated to the so-called pink-

collar occupations. Non-heteronormative expressions of sexuality are confined primarily to 

isolated spaces, conveniently ignored by dominant groups if recognized only in moral 

proselytizing. 

However, it would be remiss to assume the religious, rightwing atmosphere of Lubbock 

unilaterally represents the citizens and institutions of the city as a whole. The presence of a 

major academic institution, Texas Tech University, breaks the typically conservative patterns of 

life in Lubbock with the influx of students, professors, and researchers from diverse national and 

international regions. In many aspects, Texas Tech University and Lubbock retain a fair amount 

of community independence and autonomy, but these two community interests still enormously 

10 Frank Browning: A Queer Geography: Journeys Toward a Sexual Self. New York: Crown Publishers, Inc., 1996. 
First Edition. pp. 26-27. 
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influence the other. The exchange of research and ideas within the university and the generally 

liberal nature of the modem academy stretch the conservative ideology that typifies Lubbock as a 

community. In a recent event that typifies the relationship between Lubbock the city and Texas 

Tech University, a professor came under major public scrutiny for refusing to recommend 

students without knowledge of the theory of evolution, a still controversial subject in evangelical 

congregations where strict creationism provides the only true explanation for humankind's 

cosmic origins. 11 The substantial minority element also blurs the lines of normative behavior 

along racial and class lines. Additionally, despite the pervasive religious conservatism, 

individuals negotiate gender and sexuality on personal terms. While traditionalist notions of 

sexuality and gender certainly regulate and 'normalize' sexuality to an extent, any monolithic 

pattern of accepted norms is no more than one of many myths spun from Lubbock's cultural 

fabric. 

While the perceived isolationism and narrow-mindedness of the Great Plains often 

creates a rather insular world, resistant to the technological and information revolution, 

interaction with other communities across the state and the influence ofthe university 

increasingly brings in the liberalizing effects of major metropolitan areas. In a city where, 

ostensibly, the changes of the sexual revolution and Stonewall are still waiting to be felt, West 

Texas establishment sexuality continues to hold to more traditional sexual mores and values. 

However, categorizing Lubbock as an anomaly of isolated sexual norms vastly oversimplifies 

any comprehensive discussion of gender and sexuality. As Texas Tech University women's 

studies and history professor Dr. Julie Willett states: "Lubbock is more or less symptomatic of 

II Betsy Blaney. "Federal Inquiry closes after Texas Tech professor changes policy." AP Wire 4/22/03. The 
Associated Press. <http://www.dfw.com/rnldldfw/news/state/5692540.htm> 29 April 2003. 
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cultural norms concerning sexuality and gender at large in the United States.,,12 While Lubbock 

very clearly distinguishes itself from other areas or cities as a unique cultural space, issues facing 

Lubbock nonetheless are issues with which American society as a whole still deals. Establishing 

a queer study of Lubbock depends on the evaluation of rather spotty sources, particularly with 

such scarce hard copy documentation of many of the activities of the gay community in sources 

such as periodical or police records. The layers of fundamental, evangelical religious ideologies 

and West Texas maSCUlinity often make the negotiation of sexuality in Lubbock difficult, even 

for the heterosexual population. 

The hegemonic, masculinist and religious cultures in Lubbock, Texas, rarely address 

queer issues as issues of sexuality. Rather, Lubbock culture throws discussions of gender and 

sexuality into the discussion of "normal" and "abnormal" or, perhaps more appropriately, 

"function" and "dysfunction." A columnist for Texas Tech University's newspaper, The 

University Daily, responded to recent National Coming Out Day activities on campus in a 

manner that typifies the Lubbock response to issues concerning homosexuality. Though the 

columnist attempts to present homosexuality in a scientific, non-moralistic approach, the 

arguments he presents in his column, "Homosexuality Unusual, Wrong,,13 represent an extremely 

prevalent attitude in West Texas toward homosexuality tied to a very essentialist, and 

convenient, explanation of gender and sexuality. Lenz \-\Tites: "It [homosexuality] is ... an 

abnormality, as much as any other psychological or medical disorder." In an increasingly 

essentialist line of reasoning, Lenz continues: "The human body, with all its maladies [sic], was 

designed for inter-gender sexual intercourse. The primordial, instinctual need to propagate the 

species spurs sexual desire in humans. When one examines how the body is designed, it is fairly 

12 Julie Willett. Lecture Notes, HIST 4326 (History of Sexuality in America). 28 February 1002. 
13 Jason Lenz. "Homosexuality unusual, wrong." The University Daily. 16 October 2002. 
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obvious how the plumbing is supposed to work." Lenz's solution to the 'problem' of 

homosexuality is, like many Lubbock citizens, for homosexuals to be "afforded some kind of 

treatment, since homosexuality is unnatural and likely a sign of mental confusion." Though not 

contextualized religiously or moralistically, Lenz's assumptions follow the basic premise that 

gender and sexuality is an essential, static phenomenon based solely on procreative notions that 

privilege reproduction as the ultimate biological destiny of human beings. The prevalent 

evangelical religious method of understanding might extend Lenz's argument to include a 

mythology that places God as Creator at the center of the debate. 

Michel Foucault's extensive work researching gender and sexual phenomena in The 

History of Sexuality certainly discusses constructionist contentions about issues of normativity 

and sexuality. However, in discourse where homosexuality is understood as physical and mental 

dysfunction, his Madness and Civilization: A History of Insanity in the Age of Reason speaks 

perhaps even more to Lubbock culture's approach to non-heteronormative sexuality and gender. 

As the title may indicate, in Madness and Civilization Foucault examines the emergence of 

madness as sickness in Western Europe, coinciding with the Age of Reason. With the 

eradication of leprosy in the late Middle Ages, madness took the place of segregation in Western 

society. The author writes: "What doubtless remained longer than leprosy, and would persist 

when the lazar houses had been empty for years, were the values and images attached to the 

figure of the leper as well as the meaning of his exclusion, the social importance of that insistent 

and fearful figure which was not driven off without first being inscribed within a sacred circle.,,]4 

Like leprosy or madness, homosexuality represents an anxiety within Lubbock society about 

perceived truths that seem static certainties: gender and sexuality. Additionally, Foucault 

14 Michel Foucault. Madness and Civilization: A History of Insanity in the Age of Reason. Tr. Richard Howard. 
New York: Vintage Books, 1988. p.7. 
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continues, "there appeared to be a special modulation which concerned madness proper, and was 

addressed to hose called, without exact semantic distinction, insane, alienated, deranged, 

demented, extravagant.,,15 Madness, according to the author, was subject to a unilateral 

definition in the way that non-heteronormative sexuality is understood in contemporary 

Lubbock. Such definitions of madness and homosexuality simply conform to privileged 

definitions of "reason" and so-called "normal" definitions of heterosexuality. The classifications 

of madness and homosexuality both depend heavily on privileged attitudes about the so-called 

proper functions of the mind and the libido. Jason Lenz's article refers to an oversimplified 

notion of sexuality common to conceptions about non-heterosexual activity that revolves around. 

in Lenz's words, "Like a freeway, the body has entrance and exit ramps. If someone attempts to 

enter a freeway via an exit ramp, then that person is violating the law and throwing a wrench in 

the natural order of traffic. Homosexuality is no different.,,16 Despite Lenz's eloquent 

description of the human body, he focuses nonetheless on an extremely phallocentric notion of 

sexuality that plays into a basic heterosexist and sexist notions that sex acts are penetrati\,e acts 

and that homosexuality is tied to the act of anal intercourse. Much like Foucault's description of 

the conception of madness in the Age of Reason, homosexuality represents an abnormality, 

physically, mentally, and spiritually, that encompasses wide-ranging elements of sexuality not 

fully understood by established, traditional sexual norms. 

While the comparison between queer spaces and spaces of madness might not be a fully 

congruous analogy, the appropriation of space by the dominant, privileged culture (the cultures 

of "reason") in Foucault's discussion of spaces of madness provide a striking similarity to other 

spaces of isolation and segregation in many contexts. The structures of power between 

IS Michel Foucault. Madness and Civilization: A History of Insanity in the Age of Reason. Tr. Richard Howard. 
New York: Vintage Books, 1988. p. 66. 
16 Jason Lenz. "Homosexuality unusual, wrong." The University Daily. 16 October 2002. 
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privileged and non-privileged often hinge on prescriptive notions of order that require the 

manipulation of ideas that speak to cultural, and more specifically clinical, definitions of 

psychological understandings ofnormativity. Power, however, operates in ways that do not 

always necessarily provide advantage to the privileged. In concentrating the so-called "insane" 

or "mad" institutionally, segregation ironically can place power into the hands of the non-

privileged. Foucault states: "All forms of evil that border on unreason must be thrust into 

secrecy.,,17 However, in forcing these forms to be "thrust into secrecy," the methods of 

stratification and definition not only segregates but also concentrates, creating a sub-culture, in 

the context of Madness and Civilization a sub-culture of "madness," and in the context of late 

20th century Lubbock, a queer sub-culture. 

While the hegemonic culture from whose imagination normativity emerges plays an 

important role in the construction and manipulation of queer spaces in Lubbock, the 

concentration of that community within spaces allows them, in many instances, an opportunity 

that affords power through concentration than in a larger space of repression. 18 The primary 

focus of this investigation will examine these smaller sub-cultural spaces rather than the sphere 

of hegemony that often act to repress or stifle such classified groups. The focus on their activity 

rather than victimization within the larger cultural map of sexual definition and understanding in 

Lubbock, Texas reconfigures queer spaces as spaces of empowerment and agency within a 

broader paradigm of sexual normalization and regulation. 

iv. The Arborescent Versus the Rhizomatic and (Re)defining Queer Space 

17 Michel Foucault. Madness and Ci\'ilization: A History of Insanity in the Age of Reason. Tr. Richard Howard. 
New York: Vintage Books. 1988. p.68. 
1& This statement in no way follows the common assumption that "They would be happier in their own place," a 
notion that has long justified segregation, particularly with regard to African-Americans and Latino/as in West 
Texas. However, this statement does follow that in a larger culture that actively participates in repression, be it 
racial or sexual, a concentrated sub-culture of homogeneous agents generally provides more opportunity for power. 
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The movement and constant flux of individuals in and out of space makes the 

understanding of the queer community in Lubbock, where the community is largely clandestine 

and has little or no recorded literate account of history, requires the use of rather unorthodox 

methods for understanding and (re)defining the community. The most consistent entity of 

examination and study lies not necessarily within an isolated study of a few individuals, which 

makes for spottier conclusions, but in the examination of space. In Hakim Bey's political 

manifesto about contemporary aesthetic anarchy, T.A.Z.: The Temporary Autonomous Zone, 

Ontological Anarchy, Poetic Terrorism, the author explores clandestine space, beginning with 

enclaves of sea-rovers and corsairs from the 18th century. Bey terms these enclaves "Pirate 

Utopias," described as "whole mini-societies living consciously outside the law and determined 

to keep it up, even if only for a short but merry life.,,19 Bey's conclusion about such "Pirate 

Utopias," enclaves of autonomy within a "mini-society" existing apart from and in spite of a 

larger political map of extant social control and political definition. Bey continues to outline and 

define "revolution" and "insurrection" as anomalies of power within a superstructure of 

prescriptive regulations and rules where "revolution" implies permanence and "insurrection" or 

"uprising" is "like a 'peak experience' as opposed to the standard of 'ordinary' consciousness 

and experience ... such moments of intensity give shape and meaning to the entirety of a life. ,,20 

In discussing such anomalies of power and the "mini-societies" that form oppositional 

communities of power and space within the larger power super-structure, Bey defines the 

Temporary Autonomous Zone, or T AZ. Bey continues: 

The T AZ is like an uprising which does not engage directly with the State, a 
guerilla operation which liberates an area ... and then dissolves itself to re-form 

19 Hakim Bey. T.A.Z.: The Temporary Autonomous Zone. Ontological Anarchy, Poetic Terrorism. Brooklyn: 
Autonomedia, Anti-copyright 1985, and 1991. p.97. 
20 Hakim Bey. T.A.Z.: The Temporary Autonomous Zone, Ontological Anarchy, Poetic Terrorism. Brooklyn: 
Autonomedia, Anti-copyright 1985, 1991. p.100. 
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elsewhere/elsewhen, before the State can crush it. Because the State is concerned 
primarily with Simulation rather than substance, the TAZ can 'occupy" these 
areas clandestinely and carry on its festal purposes for quite a while in relative 
peace. Perhaps certain small T AZs have lasted whole lifetimes because they went 
unnoticed, like hillbilly enclaves ... 21 

Bey's description of the Temporary Autonomous Zone bears many similarities to queer culture 

in Lubbock, Texas as a culture that is simultaneously clandestine and, in many regards, counter-

cultural ifnot insurrectionist. Certainly the hidden, invisible element of the Temporary 

Autonomous Zone provides particular power in a space where ignorance and disregard are 

primary means of disempowerment. 

An important element in determining space and breaking down the prescribed 

hierarchical notions concerning space and sexuality is what theorists Gilles Deleuze and Felix 

Guattari in their book, A Thousand Plateaus: Capitalism and Schizophrenia, refer to as the 

"arborescent" and the "rhizomatic" (a reference to trees and grass systems, respectively) or, in 

extraordinarily simplistic terms, the vertical and the horizontal. The principle element of the 

rhizome is, according to the authors, the plateau. They write: "A plateau is always in the middle. 

not at the beginning or the end. A rhizome is made of plateaus ... a continuous, self-vibrating 

region of intensities whose development avoids any orientation toward a culmination point or 

external end. ,,22 While the denseness of the theories of Deleuze and Guattari are certainly 

difficult to penetrate, their commentary on the arborescent versus the rhizomatic provides an 

important parallel to the formation of communities in the context of queer space in West Texas. 

Deleuze and Guattari describe the rhizomatic as "unlike trees or their roots, the rhizome connects 

any point to any other point, and its traits are not necessarily linked to traits of the same nature .. 

21 Hakim Bey. TA.Z.: The Temporary Autonomous Zone, Ontological Anarchy, Poetic Terrorism. Brooklyn: 
Autonomedia, Anti-copyright 1985, 1991. p. 10 1. 
22 Gilles Deleuze and Felix Guattari. A Thousand Plateaus: Capitalism and Schizophrenia. Fourth Printing. Brian 
Massumi, tr. Minneapolis: University of Minnesota Press, 1993. p.21-22. 
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. The rhizome is reducible neither to the One nor the multiple.,,23 Rather defining the source of 

queer space in Lubbock as strictly sexual, religious, geographic, or historical, Deleuze and 

Guattari approach space by mapping these elements not as points on a linear continuum, but as 

plateaus simultaneously divergent and convergent and in no way bound to the implied hierarchy 

of the continuum or spectrum. The fact that the rhizome is, according to Deleuze and Guattari, 

"reducible neither to the One nor the multiple" implies the simple dismissal of queer space in 

Lubbock as merely a result of static cultural attitudes or geographic location. 

Deleuze and Guattari allow for a greater critical approach to historicizing queer space in 

Lubbock both in its interdisciplinary method of criticism and in examining in mUltiple, 

decentered contexts. Deleuze and Guattari continue: 

Unlike a structure, which is defined by a set of points and positions, with binary 
relations between the points and biunivocal relationships between the positions, 
the rhizome is made only of lines: lines of segmentarity and stratification as its 
dimensions, and the line of flight or deterritorialization as the maximum 
dimension after which the multiplicity undergoes metamorphosis ... the rhizome 
pertains to a map that must be produced, con-modifiable, and has multiple 
entryways and exits and its own lines of flight. 24 

The plateaus of sexuality, religious mythology, regional geography, and ethnic and cultural 

notions all playa vital, though flowing, dynamic role in mapping queer space in Lubbock. The 

Temporary Autonomous Zone fits well within the context of the notion of the rhizome as a 

space, either geographical (both real and imagined) or temporal, in which insurrectionist 

enclaves act as plateaus within the rhizomes encapsulating elements of geography, sexuality, 

mythology, cultural/ethnic notions, etc. As clandestine spaces wherein prevalent cultural notions 

break down (and, ironically. in some cases are reinforced), queer spaces exist similarly to Bey's 

23 Gilles Deleuze and Felix Guattari. A Thousand Plateaus: Capitalism and Schizophrenia. Fourth Printing. Brian 
Massumi, tr. Minneapolis: University of Minnesota Press, 1993. p. 21. 
24 Gilles Deleuze and Felix Guattari. A Thousand Plateaus: Capitalism and Schizophrenia. Fourth Printing. Brian 
Massumi, tr. Minneapolis: University of Minnesota Press, 1993. p. 21. 
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description of the Temporary Autonomous Zone with rhizomatic connections to multiple 

plateaus of cultural notions, not simply the One defining notion of prescribed sexuality or sexual 

mythologies but rather to multiple cultural notions that might only have tenuous connections (in 

the rhizome). 

Historians and cultural critics commonly use "space" as a word in which a geographical 

entity, either real or imagined, in which cultural meaning has been inscribed by individuals or a 

collective culture. The phrase queer space commonly refers to spaces where non-

heteronormative activity takes place among individuals through relationships amongst 

themselves and, to some extent, the space itself. Historian John Howard emphasizes the 

importance of space in his examination of queer culture in the rural South. He writes: 

Space is produced and reproduced over time through complex forces seemingly 
beyond the control of anyone individual. This is 'your place,' society dictates. 
You should 'know your place." Such scripts shape and are shaped by gender, as 
in the sexist declamation "A woman's place is in the home"; by race, as in the 
place to which Richard Wright felt the white South had assigned him; and by 
class, your place in society, your position-lower or higher~n the metaphorical, 
hierarchical socioeconomic ladder. The mutually constitutive categories of 
normativity and difference, normalcy and deviance, likewise shape and are shaped 
by place ... Notions of propriety and transgression thus shift with the site
especially across spaces we call public and private.25 

For Howard, space plays an extremely significant role in the territorialization of identity. 

Foucault continues: "Leprosy disappeared, the leper vanished, or almost, from memory; these 

structures remained. Often, in these same places, the formulas of exclusion would be repeated .. 

. ,,26 Interestingly, Foucault's focus on space as a center for determining and appropriating 

(in)sanity bears a striking resemblance to modem structures of segregation in which Lubbock 

society (thought certainly not exclusively Lubbock society) delineates (non)heterosexuality. 

25 John Howard. Men Like That: A Southern Queer History. Chicago: The University of Chicago Press. 1999. p. 

35 
26 Michel Foucault. Madness and Civilization: A History of Insanity in the Age of Reason. Tr. Richard Howard. 
Ne\\' York: Vintage Books. 1988. p.7. 
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Spaces typically understood as "gay" or "queer" are largely hidden enclaves of a peripheral (at 

least in a nonnative-centered culture), non-hegemonic culture. 
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Chapter II: Space as Nation, the Lubbock Metropolitan Community Church 

and the Establishment of Queer Orthodoxy 

i. Queer Religion in West Texas 

In the internal and external appropriation of identity, religious classification constitutes 

the major component in detennining group and individual identity in West Texas. Individuals 

might primarily identify as Catholics, Baptists, or Lutherans and such an understanding carries a 

strong association with intellectual, socioeconomic, sexual, and even ethnic/racial aspects of 

cultural life. Education and socialization from a very early age revolves around religious 

instruction and indoctrination of the symbols and orthodoxies espoused by religious tradition, as 

is evidenced by the abundance of religious institutions not to mention the numerous religiously 

affiliated day-care centers and schools operated in Lubbock churches. Not surprisingly, in West 

Texas and Lubbock the most widely practiced religion is Christianity. Nonetheless, the church 

as the establishment of sociological convention and the institution for major life events (baptism, 

marriage, death) certainly begins to assume a national authority in the lives of parishioners. 

Identity in West Texas is often contingent on the notion of religious affiliation and collective 

understanding, constructing a religious Other. For example, in February of 2002, the Church of 

Jesus Christ of Latter Day Saints erected a temple, sparking an organized protest of public 

proselytizing from students at Lubbock Christian University, an institution associated with the 

highly conservative Church of Christ. 27 The divisive nature of religious identity certainly 

suggests the preeminence it takes in the intellectual lives of Lubbock citizens. The church, as the 

27 February 2002. The Monnon Temple. Lubbock, Texas. 
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space for the fonnation of these religious identities, begins to assume the emblems and authority 

of a nation.28 

Because of the critical stance that many of the more conservative Christian 

denominations assume with regards to non-heterononnative sexuality, many LGBT individuals 

have altogether turned away from traditional religious life in West Texas.29 Because of the 

emphasis on religion as the center or source of culture, of nation, the construction of queer 

identities and the subsequent development of queer communities in West Texas over the past 

four or five decades has also necessitated queer religion. According to Rev. Renae Phillips, the 

Metropolitan Community Church (over which she officiates) became an official congregation in 

1980, fonned by an existing chapter of Dignity, an organization for lesbian and gay Roman 

Catholics. Initially, the group met in members' homes as a combination support group and Bible 

study. When Dignity continued to grow (to include even non-Catholics), members decided to 

incorporate the group into a larger organization, the fledgling denomination of the Universal 

Fellowship of the Metropolitan Community Church (UFMCC).3o UFMCC officially began in 

Los Angeles, California in 1968. Troy Perry, a fonner Pentecostal clergyperson widely 

considered a pariah in traditional religious circles because of his sexual orientation, formally 

organized the Universal Fellowship of the Metropolitan Community Church. The denomination 

remains the only queer appropriated denomination in the United States founded with a specific 

mission purpose for and outreach to the LGBT community.31 The local congregation initially 

28 In this semantic context, "nation" refers to origin with essentialist assumptions rather than to ethno-linguistic, 
state, or physical geographic notions that typically accompany the definition of the word "national." 
29 It would also be presumptive to assume that non-normativity in sexual life also coincides with non-normativity in 
religious life. This statement simply recognizes the alienation of LGBT individuals by some traditional religious 
institutions, not the common fallacy that unorthodox religious behavior follows a pattern of socio-psychological 
unorthodoxy. 
30 Rev. Renae Phillips. Interview Ie. 11 October 2002. 
31 Rev. Troy Perry. The Lord is My Shepherd and He Knows I'm Gay. As told to Charles L. Lucas. Los Angeles: 
Nash Publishing, 1972. p. 120. 
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conducted worship in homes until arrangements could be made to establish a church building. 

The Lubbock Metropolitan Community Church, more than any other religious institution, is the 

largest and most public queer religious space. 

The existence of the Metropolitan Community Church carries deep implications about 

local culture in Lubbock, both queer and normative, in that it exposes/conceals, creates/destroys, 

and perpetuates/terminates the schizophrenic elements of culture on the South Plains. Its 

existence in Lubbock at all indicates a relatively new phenomenon in queer geographic 

movement. As a supposedly conservative space (a common phrase used to describe Lubbock is 

the "buckle of the Bible belt) the existence ofa queer religious institution for the past two 

decades seems preposterous. As sociologist Frederick R. Lynch states: "If most of the U.S. 

population now lives in the suburbs, and if the gay rights slogan 'We are everywhere' has any 

validity, then it can be assumed that a significant number of homosexuals live and work in the 

suburbs.,,32 The presence of Lubbock's MCC not only proves the suburbanization of queer 

culture, but also proves the queering of suburbia. Though not quite suburban, Lubbock is not 

necessarily metropolitan, either. The tension of the suburban versus the metropolitan, or perhaps 

more appropriately, the rural and the urban, becomes only more apparent in the analysis of queer 

culture. While queer culture is generally considered an urban phenomenon (i.e. Castro in San 

Francisco, Oak Lawn in Dallas, Chelsea in New York), the queer cultural phenomenon in 

Lubbock indicates a spreading territorialization of suburbia. The Metropolitan Community 

Church, as visible space, breaks open the assumption of queer individuals exist only in cities or 

in invisible spaces, ghettoes of darkness. The parish's existence not only exposes queer 

32 Frederick R. Lynch. "Nonghetto Gays." pp. 165-201. Ga\' Culture in America: Essars from the Fie/d. Gilbert 
Herdt, ed. Boston: Beacon Press, 1992. p. 166. 
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individuals publicly, but a queer culture. The idea of space as nation takes shape from the formal 

organization of culture within the most respected institution in West Texas, the church. 

In the time since its formal organization in 1980, Lubbock's MCC has grown 

significantly to include numerous members and a rather prominent place in both the religious and 

queer communities. If religion is central to culture in West Texas, then the MCC is certainly the 

center of the queer community, at least the public side of the queer community. As subsequent 

chapters show, numerous other queer spaces in Lubbock exist, though none with the cultural 

preeminence enjoyed (or suffered) by the MCC. Rev. Phillips stated: "I've noticed that we're 

really setting the pace for a lot of the older crowd. We don't quite a handle on your generation 

[college-aged and younger], but we still know how to have a good time [chuckles].,,33 The 

"older crowd" to which Rev. Phillips refers implies an established community. The so-called 

pace setting for the social life of these individuals includes activities that raise awareness about 

HIV/AIDS, activist events (National Coming Out Day activities and Matthew Shepard memorial 

events, for example), and social events. One of their most widely attended events is Pride Cafe 

(ostensibly a reference to Gay Pride), an evening of entertainment provided by a local artist and 

dessert that, according to Rev. Phillips, draws a number of people from both inside and outside 

the congregation. Events such as these ritualize and rigidify the LGBT community through the 

formal institutionalization of queer culture, both religiously and extra-religiously. Perhaps no 

space exemplifies queer space as nation for West Texas's LGBT community more than 

Lubbock's MCC. 

"Adam,,,34 a fifty-three year old gay man and Lubbock native for forty-seven years, 

currently attends and holds membership at Lubbock's MCC parish. In his interview, he 

33 Rev. Renae Phillips. Interview Ie. 11 October 2002. 
34 All names appearing in quotations represent pseudonyms to protect the anonymity of interviewees. 
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described the importance of religion in his own upbringing and his eventual incorporation in the 

MCC congregation: "My folks were the types [sic] of people who went to church every time the 

doors were open. My dad was an elder ... [and] my mother was real active with mission work, 

which was about all women can do in the Church of Christ. I was in Sunday School or Bible 

study every Sunday and Wednesday .. :' The religious life described by Adam reflects a more 

typical experience in West Texas religious life (though certainly not the only experience), 

particularly in a more conservative religious denomination such as the Church of Christ. From 

the church community developed in childhood, he married his first wife. He related: 

We married when we were both at Tech, but we'd known [one another] ... since we 
were kids because we always saw each other at church ... Back then, we didn't even talk 
about homosexuality and she seemed like a natural choice for a wife since she was a 
Christian35 

.•. [We] were taught from a really early age to marry another Christian and 
there was no discussion of homosexuality ... at all. The Church didn't really talk about 
that stuff until years later.36 

Adam's relationship with his congregation as a familial extension (evidenced by the statement 

concerning his now ex-wife) certainly suggests the association between church and nation. As 

the preeminent factor in understanding and forming identity, a religious institution acts as an 

instrument of social control, further suggesting a connection to the idea of nation. In a 

conservative space such as the Church of Christ, one of the more insular and traditional 

Protestant denominations, heterodox theology and morality (both of which are implicated by 

homosexuality and homosexual activity) are swiftly and often severely addressed from an 

extremely fundamentalist and exegetically Biblical perspective. Despite Adam's apparent 

homosexuality, he chose to marry a woman in accordance with the social proscriptions of the 

35 In the Church of Christ, which has a fairly specific conception of spiritual election (namely baptism only within 
the Church of Christ), only members of the Church of Christ are referred to as "Christians." All other Christian 
denominations are referred to by denomination (i.e. Baptists, Catholics. Lutherans). 
36 "Adam." Interview IH. 12 November 2002. 
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Church of Christ. The cultural dominance of religion over other elements in his life, in this case 

sexuality, suggests a national preeminence. 

In 1988, after several years of marriage, Adam and his wife divorced and fairly soon 

thereafter in 1992, he began attending the Metropolitan Community Church of Lubbock. Like 

many other members of the MCC, Adam refers to the congregation as a church "home" that 

connects him with a community held together by more than simply a common denominator-

Christianity. Adam stated: "MCC is different because when I went to church before we talked 

about the Bible and Jesus in sort of the same way ... but the MCC church is closer because we 

have bonded because we need that extra acceptance in a religion that doesn't always accept 

homosexuals.,,37 Many of the other interview subjects expressed similar sentiments concerning 

tolerance, acceptance, and a full embrace of non-traditional sexuality within a religious order 

with its own rules for orthodoxy. 

The church as a space of nation reinvents Christianity and orthodoxy from a queer-

specific stance, not only pardoning homosexuality but sanctifying it. Frank Browning, a 

prominent gay author and journalist states: "To the leading authors and strategists of the 

American gay movement, sexuality-sexual orientation [author's emphasis]-is an identity, 

something sure, certain, reliable, around which life and literature can be forged, through which 

rites and rituals are being invented.,,38 That sexual orientation or sexual identity gains religious 

significance when amplified through a formally organized, transcendentae9 organization. The 

church is associated intrinsically with queerness as a community, identity, and, conversely, 

queerness becomes associated with the symbols, myths, and rituals of Christianity. The 

37 "Adam." Interview IH. 12 November 2002. 
38 Frank Browning. A. Queer Geography: Journeys Toward a Sexual Self. First Edition. New York: Crown 
Publishers, Inc., 1996. p. 16. 
39 The use of the word transcendental seems appropriate both because the Metropolitan Community Church 
envisions itself not only as a spiritual community, but also an ecclesiastical community. 
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relationship between these two entities, sexuality and myth, constructs Lubbock's Metropolitan 

Community Church as a national space, committed to establishing and reinforcing cultural 

notions about queerness and blurring the lines between the abstract (religious) and concrete 

(sexual). 

The Metropolitan Community Church assumes even more significance because for many 

of its parishioners, it remains the only space that allows the honest simultaneous expression of 

spiritual and sexual desire. Adam, like many others interviewed from the Lubbock area, remains 

closeted and fairly isolated from the church family developed before his life after divorce and the 

Metropolitan Community Church. "Brad," a man in his thirties, came to the Metropolitan 

Community Church with the full consent and blessing of his family, however. While the 

underlying assumption about MCC members might be that the congregation is a refuge from the 

harsh realities of a homophobic world, Brad's situation certainly suggests otherwise. Raised in a 

Southern Baptist home, Brad's family came to tenns with his coming out rather positively. Brad 

states: "My parents were mostly concerned about my happiness and well-being ... My mom still 

wanted me to go to church and Baptists aren't always accepting of homosexuality." Brad's 

parents continue to support him and often visit the Metropolitan Community Church. When 

Brad met his partner and perfonned a holy union in the church, many of his family and friends 

were in attendance. Brad views his religious life very much as an extension of his earlier 

religious life, fully congruous with his family's values and beliefs and the religious instruction he 

received from the church. Brad continues: "The only difference between the MCC and the 

church I grew up in is that most of the people ... are gay ... The teachings are the same. Jesus 

Christ loves everybody no matter what. ,,40 However, when asked about visiting his family's 

40 "Brad." Interview IL. 17 November 2002. 
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church with his partner, he admitted that he certainly felt "more at ease" at the Metropolitan 

Community Church. 

ii. Queer Conversion, "Marriage," and Normalization, Expanding and Limiting Queer Space 

The Metropolitan Community Church, as a member organization of a broader religious 

community not surprisingly presents an incredibly iconoclastic congregation in its attitudes with 

regard to gender and sexuality. Its existence certainly proves the diversity of Christianity within 

the perceived monolith of Evangelical Christian thought in West Texas. As a symbol of 

liberalism (to its critics) or progressivism (to its proponents) the Metropolitan Community 

Church presents a major departure from traditional religious discipline and practice concerning 

gender and sexuality. While some denominations (most notably United Methodists, 

Presbyterians, and Episcopalians) recognize female clergy, most denominations (including the 

extant Church of Christ and Southern Baptist Convention) prohibit the ordination of women to 

the clergy. In so traditional and conservative a climate, the Metropolitan Community Church's 

officiating post of a woman indicates a relatively anomalous congregation almost immediately in 

terms of the status of women in a city where female clergy lead very few churches. Perhaps an 

even greater departure from tradition, the Metropolitan Community Church follows the relatively 

non-traditional trend emerging in more liberal congregations in which gender becomes 

neutralized in the hymns, liturgy, and pastoral references to God and the community of believers. 

Updated versions of traditionally male-centered songs and liturgy appeared in a recent service at 

the Metropolitan Community Church in which God is referred to in gender-neutral language 

(such as "sovereign" instead of "king,,).41 At a later service, the traditional advent hymn "Good 

Christian Men Rejoice" was altered to "Good Christian Friends Rejoice.'.42 The conscious effort 

41 6 October 2002. 10:30 Morning Service. Lubbock Metropolitan Community Church. Lubbock, Texas. 
4224 November 2002. 10:30 Morning Service. Lubbock Metropolitan Community Church. Lubbock, Texas. 
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to eliminate the perceived sexist reference from the ceremony and practice of the church 

demonstrates a clear departure from a traditionally heterosexual and masculine space typically 

associated with Christianity. In appropriating a queer congregation, the Metropolitan 

Community Church breaks down the traditions that ostensibly disenfranchise queer individuals 

and women (who might arguably be considered queer in such a male-dominated space). 

In breaking down the problematIC view toward gender and sexuality often associated with 

traditional Christianity, the Metropolitan Community Church inserts its own narrative within the 

traditions of Christianity and, ironically, enforces and creates its own tradition. Certainly, the 

Metropolitan Community Church must operate the tension of conservatism and non

traditionalism in creating a space of coexistence between the "queer" and the "normal." 

Another enormously non-traditional element of the Metropolitan Community Church is 

the sanctification of same-sex unions, a ritual performed in relatively few if any Christian 

institutions (at least by an entire denomination). Rev. Phillips stated, "The holy unions are very 

important to our members because it tells them that God accepts them and that their relationships 

are important to God.,,43 The performance of so-called "holy unions" represents the seemingly 

incongruous existence of the "queer" and the "normal" or traditional. The ritual sanctifies same

sex relationships in a spiritual context and carries with it (despite the biological limits of 

reproduction) the implication of continuity, definitely a national element to the space. Many 

parishioners actually have children, either biological or adopted, and Rev. Phillips referenced 

"gay families" several times in her interview. As the only congregation in Lubbock that 

performs commitment ceremonies for same-sex couples and the only self-appropriated religious 

space for the LGBT community, the church plays a very prominent role in the spiritual life of 

queer \Vest Texas. Another indication of the Metropolitan Community Church's presence as a 

43 Rev. Renae Phillips. Interview 1 C. 11 October 2002. 
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cultural center for the legitimization of queer relationships in Lubbock is, according to Rev. 

Phillips, the fact that non-church members as well as parishioners perform many commitment 

ceremonies. 

While unmentioned by Rev. Phillips or any of the parishioners interviewed, the political 

implications of same-sex unions certainly provide a rather non-traditional act against the 

normative thrust of the remainder of society, both in a religious and non-religious context, which 

interprets marriage as a specifically heterosexual union. Certainly the act of "gay marriage," a 

constructed tradition that certainly goes against the grain of institutionalized relationships in 

contemporary American society, marks the Metropolitan Community Church as a transgressive 

space. One major goal of the queer liberation movement has been, particularly recently, the fight 

for same-sex marriage as evidenced by the more recent publicity in Vermont and Hawaii. 

Andrew Sullivan, a leading gay moralist and former editor of The New Republic writes: 

Marriage is not, whatever its enemies say, a means to tame or repress or coerce 
gay men and women. On the contrary. It is, in fact, the only political and cultural 
and spiritual institution that can truly liberate us from the shackles of 
marginalization and pathology ... It is the institution more than any other that 
links the quality of politics with the intimacy of the heart.44 

Sullivan's claim seems to echo Rev. Phillips' statement indicating the legitimization of same-sex 

relationships through the performance of "marriage." However, both Phillips and Sullivan fail to 

account for the fact that marriage is typically and historically a heterosexual convention that 

attempts to create sexual regulation and, perhaps, might offer a simple, normative solution to a 

more complex problem. To adopt a more critical line, the attempt at normativity (even what 

might be considered heteronormativity in any discussion of a "holy union" or marriage, same sex 

or otherwise) would be assimilationist in its willingness to accept the estimably destructive 

oW Andrew Sullivan. "The Marriage Moment." The Advocate. 20 January 1998: 59-67. 
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elements ofheterosexist, heteronormative 'mainstream' culture by adopting those elements in the 

establishment of queer culture. 

In addition to queer marriage, another traditional aspect of the Metropolitan Community 

Church is, not surprisingly, the conversion narrative. Though not currently a regularly attending 

member of the church, "Charles," a man in his early twenties, began attending the church some 

time during the fall of 1999, his first year at South Plains College (a local junior college). Raised 

in a neighboring rural community, Charles came from a nominally Roman Catholic family that 

attended church only infrequently. Charles initially became entrenched in Lubbock's club scene 

where he met a friend who first introduced him to the Metropolitan Community Church. Charles 

stated: "I grew up knowing some things about religion, but not a whole lot ... and I remember 

learning a lot when I went to the MCC and it was a really good experience for me to learn these 

new things ... I felt better at the MCC because they talked about [homosexuality] ... " He 

claimed that in attending the Metropolitan Community Church and through the religious 

instruction he received, he eventually came to the conclusion that he was "saved." He related: 

"After about two or three months at the MCC, I got saved. I never got baptized but ... I began 

to pray more and read the Bible ... ,,45 The presence of the salvation narrative in Charles' 

interview suggests an important aspect of Christianity in West Texas as an outreach to the 

'unchurched' who might be less familiar with the values and myths of Christianity. In fact, the 

element of conversion plays so prominent a role in the structure of the church that the 

Metropolitan Community Church makes use of adult baptism, a rite typically practiced in only 

the more conservative Christian denominations. Each service also concludes with an 

"invitation" to join the "body of Christ," as the church universal is kno\\-TI in Christian 

45 "Charles." Interview 2C. 25 February 2002. 
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language.
46 

In reference to the Metropolitan Community Church's principle mission, Rev. 

Phillips states: "Even though we have a specific outreach to the gay and lesbian community here 

in Lubbock, our first duty is to preach the gospel and tell people that Christianity is about 

love. ,,47 Thus, the Metropolitan Community Church creates a comfortable space for LGBT 

individuals while establishing a very fundamentally Christian-based Evangelical mission to teach 

the values and theology of the Bible to the non-Christian. 

Though the common perception certainly holds that queer and traditional Christian 

cultures are mutually exclusive, there are certainly major elements of similarity (though tensions 

undoubtedly exist therein). One of the major similarities is the principle narrative to both 

Christianity and to the queer communities: the conversion narrative and the "coming out" 

narrative, respectively. The conversion narrative typically follows the traditional American 

standard hymn "Amazing Grace:" "Amazing grace, how sweet the sound, that saved a wretch 

like me. I once was lost but now am found, was blind but now I see.'.48 The "coming out" 

narrative typically follows several psychological stages that ultimately culminates in self-

acceptance and a moment of intense relief and honesty, certainly similar though by no means the 

same as the moment of self-realization implied in the conversion narrative. Frank Browning 

notes, albeit rather dramatically, the particularly religious tone taken by the queer movement. He 

states: "Only when he has permitted himself the freedom to see and experience his sexual 

identity free of the identities foisted upon him by the world will the gay man's true identity be 

revealed to him. Then he will understand his innermost being, his identity, as an emanation of 

46 6 October 2002. 10:30. Morning Service. Lubbock Metropolitan Community Church. Lubbock. Texas. 
47 Rev. Renae Phillips. Interview Ie. 11 October 2002. 
48 "Amazing Grace." Isaac Watts. The United Methodist Hymnal. Nashville: Cokesbury, 2000. p. 173. 
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the force of nature (love[Godt9) that permeates the universe.,,5o He further relates a coming out 

narrative that certainly possesses a religious timbre: 

My sexuality awakened pretty late ... [sexual fantasies were] just me having sex 
with a hole ... it didn't have any gender ... Dry; no intimacy, no caring ... I 
came out in May of '93. I was in an adult bookstore ... I bought a [gay] 
magazine ... I started punishing myself or whatever. How could I ever expect to 
be normal if I was to read things like this? ... And then something inside me kind 
of stood up, and I started saying to myself, "This is me!" Soon this voice in me 
became overpowering, and I just started feeling happy about myself, happy to just 
b 51 erne ... 

The self-realization of sexuality and acceptance certainly suggests spiritual overtones in the 

narrative described by Browning. American Christianity provides a powerful tradition, or 

formula even, in which to describe the experience of coming out, or becoming aware of one's 

sexuality much in the same way that one becomes aware of one's spirituality. The Bible, the 

only authoritative text for both mainstream Protestant Christianity including UFMCC, provides a 

parallel space for the Metropolitan Community Church's narrative insertion. The Epistle of 

James states: "This is pure and undefiled religion in the sight of our God and Father ... to keep 

oneself unstained by the world.,,52 The idea of Christianity co-existing with the non-Christian, 

even oppositional world bears a striking resemblance to queer culture's existence within a non-

queer and oftentimes antagonistic culture. The Metropolitan Community Church continues to 

act as a nation space in its ability to express the origins of both sexuality and spirituality within a 

broader cultural, essentially constructed context. 

49 Author's brackets. 
50 Frank Browning. A Queer Geography: Journeys Toward a Sexual Self. First Edition. New York: Crown 
Publishers, Inc., 1996. p. 150. 
51 Frank Browning. A Queer Geography: Journeys Toward a Sexual Self. First Edition. New York: Crown 
Publishers, Inc., 1996. p. 152. 
52 James 1 :27. New American Standard Bible. 
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The congregation provides enonnous opportunities for self-detennination for queer 

individuals within the context of the local Christian religious community, which tends to limit 

the activities and relationships of queer individuals because of the conservative and heterosexist 

line many Christian denominations take with regard to gender roles and queer activity, sexual 

and otherwise. However, the Metropolitan Community Church does present a fundamental 

tension within queer culture, principally because it operates within a fairly ideologically 

conservative matrix predicated on traditional notions about the politics of sexuality and power 

and proscriptive sexual morality as a moral imperative. That moral imperative, not simply 

monogamy but institutionalized monogamy, while not necessarily negative, certainly acts as an 

exclusionary tradition. In ordering the queer nation, marriage plays a fundamental role in 

creating solid mUlti-person units or "families" that help to perpetuate the myths and traditions of 

a national space. Any sexual or spiritual arrangement outside the specific act of marriage 

becomes non-nonnative and in some way threatens the integrity of queer culture as a moral 

society. Evidence of such a phenomenon becomes prevalent particularly within a new youth 

group organized this year at the Metropolitan Community Church. Sean Russell, an attending 

member of the group and student at Texas Tech University, stated: "It is strongly encouraged not 

to have sex before you're married.,,53 The nonnalization and regulation certainly indicates that 

the politics of sexuality have entered into a nonnative phase developmentally and that, in 

establishing the traditions of the queer nation space, the gradual progression of restraint has 

taken the place of more radical expressions of sexuality. 54 

53 Sean Russell. Interview 2G. 4 March 2003. 
54 By no means is this analysis necessarily a criticism of monogamy or "homononnativity," particularly because 
monogamy becomes such a significant health issue in a demographic literally devastated by HIV/AIDS; it is mereiy 
an observation of the tensions that exist within the culture. 
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As a cultural center, the Metropolitan Community Church provides congruity and greater 

context to the coming out narrative within the conversion experience. The importance of both 

narratives suggests an extremely useful connection of a fringe culture (queer culture) to an 

established, extremely well-respected tradition that enjoys extant popularity in West Texas 

(Christian culture). Nonetheless, the conversion narrative automatically implies exclusion. 

Communion with God and the fellowship of believers is contingent on the conversion 

experience. Non-Christians in West Texas, therefore, must look elsewhere for inclusion into the 

queer culture, which, in Lubbock, is certainly problematic. The rites and traditions associated 

with the Metropolitan Community Church create an "elect" body privileged as a respected, 

spiritual constituency and excludes those members of the queer community who exist outside the 

boundaries of Christianity. 

The limits of the nation space as exemplified by the Metropolitan Community Church 

manifest themselves in the same way that you would expect in a highly traditional congregation: 

gender stratification and the politics ofnormativity. Certainly Russell's interview suggests the 

importance of the marriage sacrament as a normalizing force, but the most remarkable aspect of 

gender stratification is that, despite attempts to abnegate gender politics in the Metropolitan 

Community Church, the congregation remained relatively segregated in terms of men and 

women, or, more appropriately, gay men and lesbians.55 The absence of trans gender individuals 

certainly raises questions, but Rev. Phillips confirmed the membership of trans gender individuals 

in the congregation. During the service, men and women tended to gather in homosocial clusters 

among the pews and Rev. Phillips revealed: "One of the reasons we hired Christopher George 

was to reach out to the [gay]male community ... ,,56 While groups certainly interacted with one 

556 October 2002. 10:30 Morning Service. Lubbock Metropolitan Community Church. Lubbock, Texas. 
56 Rev. Renae Phillips. Interview 1 C. 11 October 2002. 
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another and there was, by no means, any expression of hostility between women and men, both 

groups remained physically distant from one another. An outreach group of clowns who 

performed religiously-themed skits for the church and a musical ensemble were both comprised 

entirely of women. Such evidence suggests that in spite of attempts to break gender barriers, the 

church remains very much a gender-territorialized space, much as in any heteronormative space. 

The gender segregation and stratification is certainly coincidental (ifnot more) with the fact that 

the Metropolitan Community Church, as the cultural and nation space of the queer community, 

continues to represent the interests of tradition with many of the elements considered 

fundamentally destructive to the queer community. "Amanda," a seven-year member of the 

church, states: "MCC is kind oflike the rest of Lubbock because it's hard for women and men to 

interact ... like at the club where the lesbians hang out by the bar and the gay guys hang out 

around the dance floor."S7 Amanda's statement certainly speaks to the politics of gender and the 

problematic issues ensconced in West Texas culture, but also dispels any assumption that gender 

stratification within queer space occurs only at the Metropolitan Community Church or within 

religious space. 

iv. Queer Orthodoxy and Queer Nation as Visible Space 

The prominence of faith as the perceived cultural center indicates the construction of two 

fairly contradictory, or at least inconsistent social elements, queer sexuality and traditional 

Christianity. The Metropolitan Community Church continues to build upon traditional 

Christianity and establish its own traditions within the cultural structure of these myths and 

rituals. The codifications of these religious teaching, both written as formal discipline and 

liturgy and implied through popular piety and religious ritual and spectacle, suggests the 

establishment of a queer orthodoxy rather than heterodoxy. The Metropolitan Community 

57 "Amanda." Interview IE. 16 October 2002. 
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Church attempts the nation space as a spiritual source of queer community and communion 

rather than simply an alternative to that spiritual source (such as a "mainstream" church, if such 

an institution exists). The Metropolitan Community Church represents an attempt at normality 

by using the existing structures of socialization in West Texas (and, to a greater extent in the 

United States)-religious structures.58 Eric O. Clarke states: "This [moral] constituency falls in 

love, services its country, attends church, goes to work, buys houses, mows lawns, showers, 

shaves, recycles-in short, engages in the vast heterogeneous multitude of activities that 

presumably define the universality of 'normal life. ",59 

In keeping with typical Christian tradition, the Metropolitan Community Church 

incorporates a fairly strict observance of the liturgical calendar and maintains the traditional 

sacraments. Rev. Phillips stated: "Many of the people coming into MCC have strong religious 

backgrounds ... and we ... try to make sure that they feel comfortable here." Each week, the 

church observes an open communion and recites the traditional responsorial creeds and litany 

much as in any "mainstream" Christian church. Both Rev. Phillips and the church's associate 

pastor, Christopher George, wear Roman collars both in the service and outside of church. Rev. 

Phillips related: "When I go out to town and I wear my collar, I always get some strange looks. 

Like, 'Wow, a woman priest. ",60 The use of Roman collars further reinforces the legitimacy of 

the clergy, even going so far as to offer a separate dress generally associated with Roman 

Catholics and Episcopalians. Such rituals, associated with traditional religious worship and 

58 No negative judgment is implied by the use of the word "normality," simply that the Metropolitan Community 
Church provides an important bridge of what might be considered "ordinary life" between the queer and mainstream 
cultures. 
59 Eric O. Clarke. Virtuous Vice: Homoeroticism and the Public Sphere. Durham: Duke University Press, 2000. p. 
42. 
60 Rev. Renae Phillips. Interview 1 C. 11 October 2002. 

41 



religious institutions, establish queer orthodoxy through the use and manipulation of preexisting 

religious imagery and symbolism and serve to connect culture and sexual identity. 

The Metropolitan Community Church provides a cultural center and, therefore, invests in 

the notion of heritage and inserts its own narrative into the broader narrative of the Christian 

Church. As the spiritual center of the movement, at least in a local context, the Metropolitan 

Community Church has assumed the role of the national queer church by process of elimination: 

no other queer-appropriated congregation exists.61 Historically speaking, within national 

movements, religious institutions often assumed a major role in determining national identity and 

tradition (i.e. the Lutheran Church for Scandinavian nations, the Anglican Church for England, 

the Roman Catholic Church for Spain). Historian Eric Hopsbawm comments on the machinery 

of the nation and the manufacture of new "tradition" in national movements. He states: 

We should not be misled by a curious, but understandable, paradox: modem nations and 
all their impedimenta generally claim to be the opposite of novel, namely rooted in the 
remotest antiquity, and the opposite of constructed, namely human communities so 
'natural' as to require no definition other than self-assertion. Whatever the historic or 
other continuities embedded in the concept of 'France' and 'the French'-and which 
nobody would seek to deny---these very concepts themselves must include a constructed 
or 'invented' component. And just because so much of what subjectively makes up the 
modem 'nation' consists of such constructs and is associated with appropriate and, in 
general, fairly recent symbols or suitably tailored discourse (such as 'national history'), 
the national phenomenon cannot be adequately investigated without careful attention to 
the 'invention of tradition. ,62 

By default and through its agency as an instrument for the production of new myths linking the 

corporal and the spiritual (a cultural movement at the heart of ethno-linguistic nationalism), the 

6161 St. John's United Methodist Church, another prominently "gay" church in Lubbock is designated as a 
"reconciling' congregation in which queer individuals are fully accepted without judgment into the congregation. 
However, the church is still comprised largely of a largely heterosexual membership with heterosexual clergy, and 
LGBT individuals enjoy no sacramental recognition of same-sex unions. 
62 Eric Hobsbawm. "The Nation as Invented Tradition." pp.76-83. Nationalism. John Hutchinson and Anthony D. 
Smith, eds. London: Oxford University Press, 1994. p. 76. 
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Metropolitan Community Church has begun to emerge as the preeminent national church of the 

queer movement in Lubbock. 

The principle difficulty with the Metropolitan Community Church as a nation space is 

that its national elements are, by definition, public elements. The nation's principle concern is 

legitimacy and the insertion of its national history into a broader historical narrative. Similarly, 

the Metropolitan Community Church is very much concerned with its visibility and the insertion 

of its narrative into the broader religious text that dictates culture in West Texas. Rev. Phillips 

and much of the congregation make strong efforts to incorporate the Metropolitan Community 

Church as a part of the Lubbock community. For example, according to Rev. Phillips, the 

Metropolitan Community Church entered a float into the Fourth of July Parade, a major event in 

Lubbock, and opened its doors to the community in a fall festival during late October. Perhaps 

even more indicative ofMCC's desire for a larger community incorporation, Rev. Phillips 

commented that one of her most "important accomplishments" as pastor was her acceptance into 

the Lubbock Ministerial Alliance, an interdenominational network of c1ergypersons. Phillips 

stated: "I represented MCC along with pastors from Baptist churches, Methodist churches, non-

denominational churches, Presbyterian churches ... pretty much everybody. It was like being 

recognized as a legitimate church by these other churches, and sometimes these other pastors did 

not like it at all.,,63 In her role as pastor, Rev. Phillips also served and currently serves on several 

community task forces that deal with issues ranging from domestic violence to raising funds and 

awareness for HIV / AIDS research and patients in the area. According to her own account, 

"Whether I like it or not, I'm the face of the gay community in the religious community of 

Lubbock.,,64 These activities serve to create a prominent place in Lubbock's religious 

63 Rev. Renae Phillips. Interview Ie. 11 October 2002. 
64 Rev. Renae Phillips. Interview 1 e. 11 October 2002. 
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community for a queer church. In extending the missions of the church into visible space in a 

society where invisibility is perhaps the most powerful instrument of disempowerment, the 

Metropolitan Community Church not only inserts its narrative into the broader religious narrative 

but also thrusts its congregation out of the closet, so to speak. Despite its public bent, the 

Metropolitan Community church also provides an enclave of safety. In a community like 

Lubbock, safety might very well mean invisibility when reaction to queer individuals ranges 

from quiet disdain to active expressions of violence. Adam, who remains closeted to almost all 

friends and family outside the circle of his church group stated: "I think that my ex-wife might 

think that I'm gay, but ... nobody really knows I go to MCC.,,65 

While visibility might prove problematic for a member like Adam, its gradual movement 

into the public has also attracted many members. "Beverly," an extremely active member since 

1997 and local fanner attributes the church's visibility in the community to the 1990 

establishment of the congregation in a new church building on one of the main traffic 

thoroughfares in Lubbock. She stated: "When we moved from the old location near thirty-fourth 

street to fiftieth street, people could see our church. We were in a place that was very much open 

to the public ... it certainly made us more vulnerable, but also more visible. People knew we 

were out there. ,,66 Another parishioner, "Douglas," an attending member since the early 1990s, 

became aware of the Metropolitan Church only after its move to the newer location. He stated: 

"I was kind of nervous about going at first because we had all heard stories that the cops were 

taking down our license plates' [sic] numbers and I parked a couple of blocks away at first." 

Despite his apprehensions, Douglas eventually became a regularly attending member and 

answered that he viewed the move to the newer location as a progressive step. He stated: "I used 

6S "Adam." Interview IH. 12 November 2002. 
66 "Beverly." Interview lB. 3 September 2002. 
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to park a few blocks away at first because I didn't know who would see me. I had a real hard 

time going at first.,,67 According to Rev. Phillips, the only major cause of vandalism occurred 

when the church still existed in its previous building and the word "faggot" was painted across 

the front of the building. She added wryly: "Then people at least knew what we were about. ,,68 

The church as a cultural target additionally indicates the ways in which other ethno-national 

communities have become targets of violence. Incidents such as the bombings of African 

American churches or terrorist and vandalism acts toward synagogues and mosques certainly 

reflect. In so concealed a community, however, such an act of vandalism must speak to the 

anxieties of a congregation mixed with both out and closeted members. Rev. Phillips comments 

additionally speak to the sentiments concerning issues of (in)visibility that appear in almost 

every interview-the ambivalent attitude of recognizing visibility as a step forward but also as a 

step toward vulnerability. Perhaps most importantly, as a plateau of the intersections of 

(in)visibility, the queer (profane) and the traditional (sacred), the Metropolitan Community 

Church exposes the constantly expanding and collapsing politics that constitute the queer nation 

in the establishment of a hegemonic culture among multiple queer cultures and a legitimate 

culture in the broader context of religious cultures in West Texas. 

6
7 "Douglas." Interview IF. 20 October 2002. 

68 Rev. Renae Phillips. Interview I C. 11 October 2002. 
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Chapter III: Sex in the Closet, Invisible Space in West Texas 

The invisibility of the LGBT community in West Texas, as in most other places, appears 

in the basic heterosexist assumption that all people are heterosexual. In arranging sexual trade, 

queer individuals negotiate sometimes elaborate communicative patterns to designate safe spaces 

for the expression of sexuality. "Edward," a fifty-two year old resident of Lubbock describes the 

fear of both violent reaction and the fear of being 'outed' in his interview. He states: "Back in the 

late '70s, I began to go to parks [for sex] and I remember that first time I was real nervous 

because I was still married and I had a job. I was so scared of getting caught or thrown in jailor 

getting beat up by someone. ,,69 The parks Adam mentions have become ensconced in Lubbock 

sexual rituals of casual, anonymous sex so much so that an area in the far northwest part of 

Lubbock has become known as the "Fruit Loop" because of the amount of homosexuality that 

takes place there. 

Several historical precedents exist that suggest the importance of spaces of darkness in 

expressing same sex desire. John D'Emilio and Esther Freedman write: "Reflecting a long 

historical tradition of greater access to public space as well as a gender socialization that 

encouraged sexual expression, gay men sought partners in a variety of settings besides bars. In 

most cities, certain streets and parks, along with bus and train depots became flavored sites 

where men 'cruised' in search of others.,,7o George Chauncey's investigation of homosexual 

space in Gay New York reveals spaces similar to contemporary or historical spaces of "invisible" 

homosexual activity in Lubbock. In a chapter about sexual trade in New York, Chauncey reveals 

the Times Square Building as a space for sexual exchange between sailors and male prostitutes 

in 1927. While certainly the world described in Gay New York presents an ultimately different 

69 Interview IT. "Edward." 24 January 2003. 
70 John D'Emilio and Estelle B. Freedman. Intimate Matters: A History of Sexuality in America. Second Edition. 
Chicago: University of Chicago Press, 1997. p. 291. 
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sexual imagination from the present sexual culture with regard to homosexuality, dark space 

seems to present an element of ambiguity because of its clandestine nature. Chauncey's 

description of same sex relationships in 1920s New York, for example, was not necessarily 

understood as "gay" or "queer." Rather, Chauncey suggests, 

The strongest relationship between "men" and fairies was represented 
symbolically as a male-female relationship and that gender behavior rather than 
homosexual behavior per se was the primary determinant of a man 7 s classification 
as a fairy was that it enabled other men to engage in sexual activity with the 
fairies-and even to express publicly a strong interest in such contacts-without 
risking stigmatization and the undermining of their status as "normal." So long as 
they maintained a masculine demeanor and played ... [the] insertive role in the 
sexual encounter ... neither they, the fairies, nor the working-class public 
considered them to be queer.71 

Certainly the rigidity of the contemporary construction of sexual dualism in present 

society between heterolhomosexuality72 resists any interpretations of the 'clients' at Lubbock's 

spaces of homosexual trade since 1960 somehow non-queer or 'normal.' Nonetheless, as 

'fringe' spaces of the emerging prominent or even hegemonic queer cultures in both New York 

City in the 1920s and Lubbock in the latter half of the twentieth century, both the spaces present 

an element of ambiguity that resists any strict sexual categorization or imposition of any 

homosexuallheterosexual binary. While invisible spaces in New York City and West Texas are 

fundamentally different from one another, certainly their understandings provide some 

similarities. Both the Times Square Building and the TNM&O bus terminal (a space discussed 

at length later in the chapter), for example, expose the tensions in activity and identity. The 

"fairies" of 1920s New York, certainly understood as queer, present the prescription of activity 

71 George. Gay New York: Gender, Urban Culture, and the Making of the Gay World 1890-1940. New York: 
BasicBooks, 1994. 
72 While not discussed in this paper, the existence of the bisexual and the suspect place slbe occupies in both queer 
and heteronormative cultures suggests the "either/or" assumptions made in current society about sexuality. 
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just as gay men
73 

in Lubbock are understood as the prescriptive of homosexual activity. Just as 

fairies or gay men represent a clear identity, the sailors who frequented the Times Square 

Building understood as '"norma}" and many men who visited or visit the TNM&O station might 

be understood as "straight," they nonetheless represent a non-heterosexual contingency whose 

expression of desire as non-heteronormative certainly suggests a queer analysis. While both 

spaces existed and exist in the sexual culture of the respective societies as common knowledge, 

the Times Square Building and the TNM&O are fundamentally spaces of darkness or invisibility. 

The activities therein remained hidden from if not criminalized by the greater hegemonic sexual 

cultures, both heterosexual and homosexual. The instabilities of the historical definitions of 

sexual understanding are perhaps clearest in such transgressive spaces that exist in the shadows 

of a culture rather than ensconced directly in that culture. 

i. TNM&O and the "Purge" 

While other spaces now figure more prominently in Lubbock's sexual territorialization of 

queer geography, many interviewees indicated that the earliest queer space in memory appeared 

in the late 1950s and early 1960s at the Texas, New Mexico, & Oklahoma Greyhound bus station 

in downtown Lubbock. "Frank," a resident of O'Donnell, Texas in his early sixties, describes 

his experiences at the bus station. He states: 

I had just finished school and I was driving quite a bit back and forth between 
Lubbock and O'Donnell for business. I had heard rumors about the bus station 
from a friend of mine who was a policeman there at the time ... but I'd never 
done anything like that [homosexual activity] up to that point ... I went there one 
time late on a Friday night to see if the rumors were true and sat down at a booth 
at the restaurant [now-defunct but once connected to the bus terminal] and saw 
these men go into the bathroom together, but kind of separated ... and I went in 
there and sure enough, it [homosexual activity] was going on.

74 

73 Because men typically and almost exclusively occupy spaces of homosexual trade in Lubbock, gay men is merely 
an observational reference rather than an exclusionary remark. 
74 Interview 10. "Frank." 19 November 2002. 

48 



Since that evening, Frank began to visit the bus station sporadically and often participated in the 

sexual activity taking place there. Beverly, well acquainted with the gay community in Lubbock 

since the early 1960s, referred an incident that occurred while still in college at Texas Tech 

University in 1962. She relates: "I had a friend ... who was gay and we used to go down to the 

TNM&O and sit at the restaurant. He'd usually get picked up, kind of through eye contact and 

little gestures, things like that, and end up going into the bathroom with somebody. I'd wait 

around for him and then we'd leave.,,75 Another older member of the LGBT community in 

Lubbock relates a similar experience. "Gary," a Lubbock resident in his 70s, first became aware 

of the bus station as a space for sexual trade inadvertently on a trip to Ft. Worth. He states: "I 

was up there for a red-eye really late and I was in the restaurant. I walked into the bathroom and 

it got real quiet ... I could tell something was going on and I just left." Soon thereafter, Gary 

began to hear rumors about the bus station that confirmed his suspicions. He relates: "I had a 

friend who ended up working down there as a driver, and he told me about the stuff that was 

going on. He said people were having sex in the bathrooms and picking each other up in the 

restaurant." 76 While several interviewees also confirmed the bus station as a space of sexual 

trade, no person interviewed knew specifically how or when the bus station assumed its 

reputation as a specifically queer, sexual space. The apocryphal origins of the designation of the 

TNM&O terminal as a homosexual space certainly emphasize its 'dark' or 'invisible' aspects. 

However, all of those interviewed about the TNM&O bus station in downtown Lubbock 

had some understanding of what Beverly referred to specifically as "the purge." Most of the 

interviewees place the date of the "purge" in 1962 or 1963. Beverly saw signals that the 

criminalization of sexuality in the bus station through seemingly unrelated circumstances. She 

7S Interview IB. "Beverly." 3 September 2002. 
76 Interview IX. "Gary." 28 January 2003. 
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relates: "I was there late one night with a friend and I was standing outside and he found 

somebody ... I wound up in the car with a guy who ended up being an undercover cop who 

thought I was a hooker ... he had me really scared ... After that, I kind of knew that the cops 

were wise to what was really happening down there." Beverly's interview reveals the bus station 

as a space of criminalized activity not only because of the homosexual trade occurring but also, 

apparently, of heterosexual sex workers, or prostitutes. Gary also knew of the police crackdown. 

stating: "In the early '60s, everything down at the bus depot really stopped ... we stopped 

hearing about it except that we knew that some folks were getting arrested and that there were 

cops around there watching out for that sort ofthing.,,77 Beverly further related an incident when 

a friend, who was apparently participating in some exchange at the bus station, was arrested. 

She states: "I think he was a councilman's son or something like that. But anyway, he didn't 

have to worry about anything ... his dad never said anything specifically to him. but he knew 

what was happening. We stopped hanging out there after that because it was dangerous ... " 

Beverly, the only interviewee to refer to the incidents taking place in the early 1960s as a 

"purge." Her word choice most likely follows the fact that her perspective transcended the gay 

male experience in 1960s Lubbock. She relates: "I was in the local softball leagues and you can 

well imagine that there were a lot of lesbians involved in softball and around the same time they 

started breaking up the softballleagues.,,78 Beverly's use of the word "purge" no doubt refer to a 

broad action that, in her estimation, certainly appeared to be a systematic crackdown on all 

aspects of what would have been considered sexual "deviance." 

Despite testimony from numerous interviews naming the TNM&O bus terminal and the 

police action that prevented its use as a sexual space, at least to the former extent it enjoyed, little 

77 Interview I X. "Gary." 28 January 2003. 
78 Interview lB. "Beverly." 3 September 2002. 
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tangible evidence exists that might indicate that any activity whatever occurred at the terminal 

from any corroborative archival sources. Police documents from the time concerning the 

crackdowns of queer space (particularly the bus station), if they exist at all, remain unknown. 

Nonetheless, the number of interviews that mention the bus station and the popular 

understanding (at least among certain circles) as a queer space, certainly suggests that the bus 

station exists as a queer space in more than simple local legend. Frank, who remains well 

acquainted with West Texas legally and politically, admits that no social context existed to 

describe homosexual behavior other than pure shock. He states: "In the 1960s Lubbock \vas still 

a really small town and people just didn't talk about homosexuality. Most people wouldn't even 

know what you were talking about if you brought it Up.,,79 In such an unaware climate, 

introducing homosexuality would have produced more bewilderment than downright outrage. 

Perhaps, as Beverly's interview might indicate, the stature of the people implicated might have 

been further reason for authorities to conceal incidents that might be potentially scandalous or 

damaging to a public figure. Another explanation might be that when police began to crackdown 

on homosexual activity, no full arrests or actual bureaucratic processes were set into motion. 

Nonetheless, the omission of explicit information about the bus station in the early 1960s 

might be seen as significant evidence of the power of visibility in a time and community where 

homosexual activity remained very much beneath the radar of public discourse. Historian John 

Donald Gustav-\Vrathall (nee John D. Wrathall) writes: 

... Scholars in ... [the history of sexuality], perhaps more than those in any 
other, have to contend with the problem of silences ... created by the censorship 
of archival and educational institutions, ... historian's refusal to acknowledge the 
sexualities of the individuals they study, and silences created by the authors of the 
d h·· h 80 ocuments Istonans use to reconstruct t e past. 

79 Interview 10. "Frank.'· 19 November 2002. 
80 John O. Wrathall. "Reading the Silences Around Sexuality." pp. 16-25. Major Problems in the History of 
American Sexuality. Kathy Peiss, ed. New York: Houghton Mifflin, 2002. p. 17. 
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The methodological problems of researching sexually suspect material from a sexually 

traditional source is certainly echoed in both Gustav-Wrathall's statement and in archival 

research for queer evidence in West Texas. The absence of any corroborating evidence from 

official government sources certainly lends some validity to the suspicion of archival censorship, 

particularly in so homophobic a culture. The gap of information from archival sources might 

certainly speak to the prevalent notion that what does not exist in public discourse or the 

conversation of polite company does not, indeed, exist. Certainly, in rural West Texas. with its 

rural etiquette and sensibility, such an assumption seriously comes into play. 

The incidents surrounding the TNM&O bus terminal indicate a significant historical 

moment in the development of Lubbock's queer spaces and also speak to the development of the 

construction of sexuality in a time comparatively more conservative than the present period. The 

allowance of the bus station as a space of homosexual activity for a period so prolonged that 

popular knowledge was allowed to develop indicates something of Lubbock's perception of 

homosexuality in the early 1960s. As Frank's interview suggests, there was no immediate room 

in the sexual dialogue to include same-sex desire. The police response to queer activity came 

simultaneously with the crackdown on prostitution and a similar understanding of 

homosexuality-something elementally criminal. The response to homosexuality at that time 

remained largely a response of the state to isolated incidents of criminalized behavior rather than 

a large cultural response, as in present times where homosexuality is problematized much more 

in the sanctuary than in the police station (pending Supreme Court decisions notwithstanding). 

The failure of the topic of homosexuality to reach popular sources, such as police blotters in the 

newspaper or everyday conversation of heterosexual individuals, indicates that any clear popular 

constructional notion of homosexuality had not yet fully arrived. 
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Rather than a self-appropriated construction of homosexuality, the historical moment in 

which the TNM&O bus station became criminalized might represent more of a significant 

development in the definition of heterosexuality. Historian Jonathan Ned Katz traces the 

understanding of normative sexuality as a phenomenon of the invention of heterosexuality by 

defining its opposite or Other (homosexuality). He states: 

The "oppositeness" of the sexes was alleged to be the basis for a universaL 
normal, erotic attraction between males and females. The stress on the sexes' 
"oppositeness," which harked back to the early nineteenth century, by no means 
simply registered biological differences of females and males. The early 
twentieth-century focus on physiological and gender dimorphism reflected the 
deep anxieties of men about the shifting work, social roles, and power of men 
over women, and about the ideals of womanhood and manhood.S

! 

The time period in which the initial police action against the participants in same-sex acts 

certainly coincides with a pivotal historical moment in the history of gender and sexuality in 

America. The sexual tensions exacerbated by both the strict regulation and normalization of the 

Cold War and the changing role of women in the post-war American economy led to a general 

dissolution of formerly rigid notions of gender that eventually culminated in the late 1960s in 

what is popularly referred to as the sexual revolution. Certainly the view of the "purge" as 

simply a heterosexist, masculinist reaction to shifting norms simplifies the many issues at play in 

the world of early 1960s Lubbock. Nonetheless, the coincidence of the purge as a historical 

phenomenon on the eve of the sexual revolution certainly implies the instability of the rigidly 

stratified notions of gender and sexuality, at least within the hegemonic culture. 

Regardless of any extant archival evidence provided by police and/or court records about 

activity at the bus terminal, the interviews demonstrate the intersection of the queer and the 

established, or the state. Foucault states: "Confinement, that massive phenomenon ... is a 

8\ Jonathan Ned Katz. "The Invention of Heterosexuality." pp.348-356. Major Problems in the History of 
American Sexuality. Kathy Peiss, ed. New York: Houghton Mifflin, 2002. p. 353. 
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'police' matter ... Before having the medical meaning we give it, or that at least we like to 

suppose it has, confinement was required by something quite different from any concern with 

curing the sick. ,,82 The intersection of sexuality and the state, or Bey's 'agents of simulation, . 

suggests the extent to which nonnativity is not only a product of cultural practice but also the 

organism of the state. Historian John Houlbrook analyzes the intersection of homosexuality and 

the state in his work about urinals in England. He writes: " ... the urinal is a site around which 

official control of dissident sexualities is organized. There is no engagement with the practices 

that made it subject to surveillance ... The conflict with the law highlighted ... was not only 

understood in linear but also in spatial tenns.,,83 Houlbrook's analysis depends directly on the 

importance of space in the intersection of sexuality and the state. In John Howard's history of 

queer communities and individuals in Mississippi, he writes about the impact of the state on the 

construction of homosexuality in the twentieth century. He states: 

With the sodomy law, legislators had criminalized sexual intercourse between 
persons of the same sex. Regardless of where it occurred, homosex was illegal .. 
. The public-the people, through their elected representatives-expanded the 
public sphere. Wherever it was practiced-indoors, outside, at home, in the 
woods, on the streets-homosex was a concern of the state. State intervention 
thereby helped break down the public/private distinction, and queer sex pervaded 
spaces traditionally understood as public.84 

Howard's description of post-war Mississippi and the state enforcement and regulation of 

sexuality speaks not only to the state's ability to reiterate the sexual mores of confonnity that 

ensure the state's further establishment, but also the ways in which the state sowed the seeds for 

the disintegration of its own nonns. Central to that disintegration, according to Howard, is space 

S~ Michel Foucault. Madness and Civilization: A History of Insanity in the Age of Reason. Tr. Richard Howard. 
New York: Vintage Books, 1988. p.46. 
83 Matt Houlbrook. "The Private World of Public Urinals: London 1917-1957. pp.52-70. London 10urnal25 (I), 
2000. p.52. 
S4 John Howard. Men Like That: A Southern Queer History. Chicago: The University of Chicago Press. 1999. p. 

35. 
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and the schizophrenia of (in)visibility or public and private therein. The police helped to 

establish a subversive construction in the confinement and repression of queer individuals by 

inadvertently creating spaces where queer sexual practices occurred. 

Again the notion of visibility and invisibility comes into play in describing the TNM&O 

bus station as a space. Much like the understanding of space or the plateau by Deleuze and 

Guattari, the bus station acts as a crossroads (both figuratively and literally) of rhizomatic relays 

of information, both visible and invisible. Though fundamentally an invisible place (at least 

invisible to popular sexual discourse and to Lubbock society at large) the network of information 

about the station in the LGBT community and eventually to agents of the state indicates the 

tension between the visible and the invisible. Deleuze and Guattari state: "The distinction to be 

made is not at all between exterior and interior [or, perhaps, visible and invisible], which are 

always relative, changing, and reversible, but between different types of multiplicities that 

coexist, interpenetrate, and change places ... ,,85 The bus station represents no organized effort 

on the part of the LGBT community in Lubbock to create a sexual space, but rather emerged 

from the fact that it existed on a crossroads, both literally and figuratively, and existed out of 

sight of an unknowing and ignorant community. As a space connecting Lubbock to other spaces, 

particularly metropolitan spaces like the DallaslFt. Vv
T 

orth Metroplex or San Antonio where 

homosexuality might have flourished much more so than in rural West Texas, the TNM&O 

terminal presented a space that also linked the rural and the urban. Thus, the bus station 

represents a plateau of the multiplicities of (in)visibility, (homo)sexuality, the urban and the 

rural, and the settled east and the frontier "West." 

8S Gilles Deleuze and Felix Guattari. A Thousand Plateaus: Capitalism and Schizophrenia. Fourth Printing. Brian 
Massumi, tr. Minneapolis: University of Minnesota Press, 1993. p.36. 
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According to "Henry," a Lubbock resident since the mid-1950s and a regular at the bus 

station, the homosexual clientele (if indeed they might be called such) consisted initially of 

migrants who used the bus, including a number of college students. He states: "Most of these 

guys who would end up hooking up in the bathroom were your younger types. A lot of college 

kids going to Tech. A lot of guys just passing through, but after a while ... more and more older 

[men] and different folks from the town started coming in. Not a lot, but ever once in a while I'd 

see somebody I knew down there.,,86 The movement began initially from a source outside 

Lubbock in a space of confinement and invisibility and then spread, through the visibility of 

communication, to local citizens who then began to use it as their own sexual space. 

Incorporating the bus station into popular information about sexuality proved beneficial in 

increasing its numbers from a few isolated passers-through to include a broader number of 

individuals and, more importantly, more readily available opportunities for sexual exchange. 

However, such visible elements of communication certainly created a tension within the bus 

station that eventually brought contact with the state and the end of the TNM&O bus station as a 

queer space. 

Like Hakim Bey's description of the T AZ, the queer space of the TNM&O station 

certainly existed as an insurrectionist space in that it challenged traditional notions of sexuality in 

West Texas. As clandestine space, the TNM&O bus station represents the power and, to use 

Bey's terminology, autonomy, of containment in a space to which the apparatus of social control 

(police, judicial authority) remains oblivious. Additionally, the policing and judicial systems in 

place began destroyed these spaces of autonomy by robbing them of their anonymity. Bey 

writes: Perhaps certain small T AZs have lasted ... because they never intersected with the 

Spectacle, never appeared outside that real life which is invisible to the agents of Simulation." 

86 Interview IP. "Henry." 3 January 2003. 
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The "agents of Simulation" might be understood as the agents of the (self-perpetuating, self

simulating) state and the "Spectacle" might be understood as the continually shifting act of 

establishment or normalization. As numerous interviews inform, however. the TNM&O bus 

station as a queer space did indeed eventually intersect with the spectacle and became, in 

Beverly's word, "purged from the cultural geography altogether. Nonetheless, while the actions 

of the participatory individuals themselves might certainly take on some politicized meaning in 

retrospect, assigning any specific political motive would be an analytical misstep of overly eager 

historical zeal. 

ii. The Fruit Loop 

One of the most enduring fixtures in Lubbock's LGBT cultural scene remains a stretch of 

parking areas off a main road in a park in northwestern Lubbock. Numerous interviews reveal 

the most prominent pick-up spot in the last two and a half decades as this stretch, literally lined 

with dozens of cars on most weekends. The place has become known popularly, both within the 

LGBT community and to those knowledgeable of the gay community as the "Fruit Loop." As its 

name might indicate (particularly the pejorative use of the word "fruit"), the park has, unlike the 

TNM&O bus terminal, a very queer specific meaning. While almost every interviewer mentions 

the Fruit Loop specifically both nominally and geographically, no interview specifically places 

its origin or the origin of its name but fully assumes full community knowledge of the Fruit Loop 

as a given among Lubbock citizens, both queer and non-queer. 

On February 8,2003 at about 10:30 p.m., I visited the area in the vicinity of Mackenzie 

Park with "Ike," a fellow student at Texas Tech University who knew the area through volunteer 

work with the South Plains AIDS Resource Center (SPARC), in Lubbock. Parked at a relative 

distance from the main activity of the drive, cars pulled up sporadically and turned off their 
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headlights. Apparent activity took place, though largely an exchange of what Ike said were 

phone numbers or addresses to carry on sexual activity in spaces other than the parks. Ike stated: 

"A lot of the guys that come out here, especially the older ones, aren't out of the closet and they 

don't want to get caught in case police show up, so they usually go over to other people's houses 

or apartments or whatever.,,87 However, obvious sexual exchange took place on the premises of 

the Fruit Loop as well. Exchanges were generally based on anonymity and mostly silent gestures 

on the part of participants to indicate or express interest and then further arrangements were 

made either to participate in sexual activity in individual automobiles or concluded in other 

places. Despite our distance from the hub of activity, the car was nonetheless approached when 

another car slowed next to Ike's. When no direct communication occurred, the other automobile 

simply joined the others on the main drive.88 

"Justin," a Lubbock man in his Lubbock fifties, revealed that his visits to the Fruit Loop 

date back to the early 1980s. He relates: 

Back then I was married and I came out to the Fruit Loop because that was the 
only place you could go without being noticed. There was one gay club out here 
but I never went. I went to the Fruit Loop three or four times before I finally had 
sex out there because I was so scared I would be arrested. The first time I had sex 
with a man was at the park, and that was back in 1982.89 

"Kevin," a man former Lubbock resident in his mid-40s relates: "I went to the Fruit Loop a 

couple of times back in the '80s when I was younger and I actually dated a guy I met out there." 

Kevin's experience certainly speaks to the transcendence of the Fruit Loop as a queer space 

beyond its use as a strictly sexual space. He was able to use the space in order to produce some 

kind of relationship that extended beyond brief anonymous sexual contact. In fact, due to the 

unmonitored activity that takes place at the Fruit Loop, the space has also become a typical 

87 Interview 2A. "Ike." 9 February 2003. 
889 February 2003. Mackenzie Park. The "Fruit Loop." Lubbock, Texas. 
89 Interview lR. "Justin." 5 January 2003. 
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social scene for many people. Another interviewee familiar with the Fruit Loop, "Larry," states: 

"I actually have met several of my friends out there. When you go out there enough you start to 

recognize some of the same people and you chat with them, talk about different stuff, you kind 

of get to know them. ,,90 

The Fruit Loop certainly exists within a specific demographic context. Though 

pinpointing any particular profile would certainly be problematic, "Martin," a man who works 

with SPARC and at one time regularly worked SPARC's educational programming for the Fruit 

Loop, states: "A lot of the guys we see out there are a little bit older. We don't ask a lot of 

questions, but we know that a lot of them are married because we try to educate them on HIV 

and AIDS especially if they have a partner ... but really there are all types there.,,91 \\'hile there 

were no married men interviewed, the number of interviews that implicate older, married men 

interacting with other demographic populations suggests a sort of public closet. Frank before 

mentioned in the section concerning the TNM&O bus station, states: "I know several of the men 

who go to the Fruit Loop personally. I stopped going because I might see someone that I know. I 

knew several of these people from work and, for many of them, I knew family members. It was 

very dangerous for me to be seen there. ,,92 Frank's interview suggests the stature of the men who 

frequent or frequented the Fruit Loop as public figures within the Lubbock social arena. 

One particular historical precedent for the need for a space to mask the socially 

undesirable activities of 'upstanding' male citizens is reflected in the activity that took place at 

the YMCA in Portland, Oregon during the first part of the twentieth century. Historian John 

Donald Gustav-Wrathall documents the history of same-sex desire at the organization. During a 

raid in which many prominent members and even leaders of the YMCA were implicated in a sex 

90 Interview 1 L. "'Larry." 15 November 2002. 
91 Interview IS. "Martin." 6 January 2003. 
92 Interview 1 O. "Frank." 19 November 2002. 
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scandal, Gustav-Wrathall writes that "so many of the men arrested came from Portland's 

respectable Protestant middle class, upheld middle-class values, and were profoundly ashamed of 

themselves. They included clerks, doctors, and businessmen ... ,,93 Certainly the invisible space 

provided by both the Fruit Loop (as a space of literal darkness) and the YMCA (cloaked by the 

veneer of creating and reinforcing so-called traditional values) creates a space in which same-sex 

activity can occur beneath the regulatory gaze of a normative society. The ways in which the 

established, and very visible bourgeoisie experience sexuality, therefore, often tend towards 

spaces of invisibility. 

Despite the advent of a clear queer social scene, particularly with the vibrant and ever-

growing LGBT club culture in West Texas, the Fruit Loop persists, albeit in an altered 

perception than in fonner times. "Nathan," a Lubbock resident in his late thirties, states: "I used 

to go to the Fruit Loop back before we had good clubs or the internet, but now it's a real sleazy 

SpOt.,,94 The Fruit Loop's activity may have certainly dwindled, but the space still serves a 

specific demographic and continues to be widely used among gay men in Lubbock. According 

to Martin, the sexual activity of the Fruit Loop shows little sign of slowing. He states: "I think 

that a lot of people are still going out to [the Fruit Loop] who can't be seen in the clubs or who 

aren't able to use the chat rooms at gay. com because a lot of them are still in the closet.,,95 While 

gay dance clubs and bars become increasingly popular with both the LGBT and heterosexual 

communities, the increasing exposure of the queer community makes necessary that a space of 

darkness exist in West Texas's sexual economy in order to accommodate people, particularly 

when exposure of specific sexual desires might cause drastically harmful personal effects. 

93 John Donald Gustav-Wrathall. Take the Young Stranger by the Hand: Same-Sex Relations and the YMCA. 
Chicago: University of Chicago Press, 1998. p. 162. 
94 Interview lK. "Nathan." 13 November 2002. 
95 Interview 1 S. "Martin." 6 January 2003. 
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Certainly, the association between activity and identity taken for granted might not exist for 

many of the individuals who patronize the Fruit Loop. Theorist Jeffrey Weeks states: "Sexual 

identification is a strange thing. There are some people who identify as gay and participate in the 

gay community but do not experience or wish for homosexual activity. And there are 

homosexually active people who do not identify as gay.,,96 The need for a public closet amidst 

the tension of a significantly more visible LGBT community has effectively seen the 

transformation or, perhaps more appropriately, intensification of the Fruit Loop's function as 

such a space. 

In fact, as the LGBT social scene becomes increasingly public, with advertisement on the 

radio and "gay night" at other so-called straight clubs, the Fruit Loop has become something of a 

local joke. "Oliver," a college senior in his early twenties at Texas Tech, constantly made joking 

references to the Fruit Loop throughout his interview. At one point, he made the comment "I'll 

have to move out of this town before I'm so old I have to go to the Fruit Loop for sex.',97 

Oliver's reference to the Fruit Loop reveals the popular sentiment that accompanies the 

(somewhat false) assumption that the Fruit Loop exists specifically for an older age group in a 

youth driven culture and, implicitly, for the sexually undesirable. Indeed, its contemporary 

existence as a space of darkness accompanies rumors both substantiated and unsubstantiated that 

associate the Fruit Loop with the most socially and popularly unacceptable elements of queer 

culture. 

Justin, for example confirmed that most of the sexual activity he participated in, 

especially prior to large-scale HIV / AIDS education in the late 1980s and early 1990s, was 

without any sexual protection. He states: "I used to go out there, and that was before we knew 

96 Jeffrey Weeks. "Questions of Identity." pp. 68-85. Against Nature: Essays on history. sexuality, and identity. 
London: Rivers Oram Press, 1991. p.79. 
97 Interview 1 D. "Oliver." 14 October 2002. 
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anything about AIDS, and we never even thought about using a condom. I only ever thought 

about it for ... birth control. But then after AIDS and after SP ARC came along, some more 

people started using condoms.,,98 Indeed, Ike's activity with SPARC at the Fruit Loop took 

place because of the phenomenal widespread sexual activity taking place without a condom. 

One interviewee, "Perry:' a fonner Lubbock resident in his early 30s, states: "The people that go 

there are college-aged, but most of them not in college, or men with wives and a family ... a lot 

of them have HIV.,,99 The perception of the Fruit Loop as a 'positive space,' or a space in which 

HIV and AIDS are spread only intensifies its perception as a place of darkness and danger. 100 In 

addition to HIV and AIDS, other socially unacceptable elements ofLGBT life have begun to 

appear in the last few years. Justin maintains a friendly relationship, both personally and 

professionally, with a local sex worker who, according to Justin, describes himself as an escort. 

Justin states: "He usually just advertises in the chat room but he's told me a couple of times that 

he's worked the Fruit LOOp.,,101 While other interviews speculated and revealed suspicions about 

the possibility of more fonnal monetary transactions taking place at the Fruit Loop, only Justin's 

interview exposed any specific anecdotal evidence substantiated such suspicions (and, 

admittedly, Justin's claim on this incident was detailed not without some uncharacteristic 

bravado and braggadocio). 

In addition to the image of white collar 'family man' stereotypically associated with the 

Fruit Loop, several other groups also participate in the Fruit Loop for various reasons. One 

98 Interview IR. "Justin." 5 January :!003. 
99 Interview 2H. "Perry." 30 March 2003. 
100 Perhaps no other phenomenon has so influenced the queer community both locally and, in a broader sense, 
nationally and internationally than the advent of HIV and AIDS. Because of its close association with gay men, 
oftentimes inappropriately, HIV/AIDS presents a significant part of the LGBT community in Lubbock. Perhaps the 
most visible perceived queer service group, though by no means is this perception correct, is the South Plains AIDS 
Resource Center. 
101 Interview lR. "Justin." 5 January 2003. 

62 



common critique of LGBT culture is that it exists as a bourgeois, and often white, culture. Frank 

Browning addresses the gentrification of homosexuality in A Queer Geography. He states: 

Everywhere there is a sort of double sense about the "gay culture" that has come 
about in the twenty-five years since Stonewall. On the one hand it is a haven, a 
defensive zone of experimentation and growth in a culture that has long been 
marked by panic around sexual matters. At the same time gay people-queer 
people-homos-seem to be expressing an unmistakable dissatisfaction with the 
flat, horizontal, stylized uniformity of commercial, consumerized "gay life."lo2 

While the desire for a non-commercial, non-consumerized life does not necessarily represent the 

most significant motivation of its principal participants, the Fruit Loop certainly presents a 

radically different cultural element than an increasingly normative queer culture whose principal 

images are those of the bourgeoisie (i.e. "Will and Grace," The Advocate, etc.). When asked to 

expand his comment that the men who patronized the Fruit Loop were "college-aged, but ... not 

in college," Perry states: "I just know that a lot of the men that go out there are working people 

who never made it to college.,,103 Perry's comment reveals very specific class implications about 

a certain demographic that participate in the Fruit Loop's culture, specifically a working-class 

background that lacks the economic privilege of a college education. Certainly, the club culture 

requires some financial means, not only for entry and drinks, but also for the status symbolism of 

clothing. The on-line culture also requires a significant amount of money to purchase a 

computer and pay for internet access, not to mention at least rudimentary computer literacy. The 

Fruit Loop, therefore, might very well be the only economically feasible access to a cost-

prohibitive culture. 

Additionally, an interview with "Quentin," a middle-aged West Texas resident, reveals a 

subsequent racial layer to Lubbock's queer culture. He states: "I don't really go out to the Luxor 

102 Frank Browning. A Queer Geography: Journeys Toward a Sexual Self. First Edition. New York: Crown 
Publishers, Inc., 1996. p. 47. 
103 Interview 2H. "Perry." 30 March 2003. 
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anymore because I have kind of a bad reputation out there ... A lot of the guys who go out there 

[the Fruit Loop] now are my age and they're like me [white). But I really like black men and 

Latin men and I know I can usually go out there and find me a Latin guy or a black guy."I04 

Although Lubbock's club scene and on-line culture includes a significant Latino/a and African

American clientele, Quentin's interview certainly introduces a racial variable, a significant factor 

in Lubbock culture as a whole, into the equation. While an observer might simply view the 

described phenomenon as a simple result of the conflation of race/ethnicity and class as 

Lubbock's socioeconomic superstructure certainly suggests, Quentin's interview certainly 

reveals a desire and an impetus that satisfies the specific desire, namely men of diverse racial or 

ethnic backgrounds. He exoticizes the Fruit Loop (or rather a specific demography within) as a 

distinct space where his desires might be met with some satisfaction. The racial perception 

follows, therefore, at least for one interviewee, that the invisibility of the Fruit Loop not only 

accommodates an economic or social necessity within the context of homophobia but also exists 

as an element of the exotic. While only one interview revealed the specific desire toward the 

racially/ethnically diverse element of the Fruit Loop, it certainly suggests a broader perception 

might exist. 

In discussing Lubbock's sexual economy, the Fruit Loop certainly continues to serve a 

specific purpose, particularly to those groups largely forgotten or excluded from typical spaces of 

Lubbock's contemporary social and sexual queer scene, specifically the dance clubs and the 

internet. The persistence of such a space of darkness is especially remarkable given Lubbock's 

so-called progress in terms of local attitudes to LGBT culture. One of the largest night clubs in 

town caters specifically to queer clientele, another enormously popular mainstream club hosts a 

"gay night," and numerous political and social groups exist throughout the city and on the Texas 

l().l Interview 1 Q. "Quentin." 3 January 2003. 
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Tech University campus that suggest the openness with which increasing numbers of people 

receive LGBT individuals in West Texas. "Robert" and "Stephen," two men living as partners in 

Lubbock since the mid-1970s, both expressed the progression from invisibility to visibility over 

the last three decades in Lubbock. Stephen states: "When Robert and I met at a gay bar in 1977, 

we never talked about the fact that it was gay. And now you have the Luxor." Robert adds: "\Ve 

go out together all the time now and people can figure out for themselves what's going on, but 

we really have an easier time of it now than we ever have ... [the current] generation is very 

lucky.,,)05 

However, all of these institutions also represent public visibility, replete with media 

advertisement and widespread recognition in heterosexual circles of communication. The Fruit 

Loop represents an atypically invisible space within the larger context of LGBT Lubbock, which, 

as historical trends might suggest, is becoming increasingly visible and exposed. While the trend 

of moving from invisible to visible may be seen as indeed a positive or progressive move in the 

view of many LGBT individuals in the Lubbock community, such as Robert and Stephen, and 

particularly such individuals with the (non)privilege of existing "out of the closet," those 

individuals who must, for whatever reason, remain "in the closet" might find Lubbock's visible 

queer culture much too problematic and dangerous to fully participate. Therefore, the Fruit Loop 

has emerged, at least in the last five to ten years, as a space of increasing invisibility in an 

increasingly visible space in order to accommodate a desire that must remain hidden in 

Lubbock's broader culture. 

Indeed, its invisibility in the context of public consumption of queer culture suggests that 

it might even exist in order to provide a non-consumptive (at least financially) space in which 

queer sexuality might be expressed and exchanged. Beneath the popular conception of the 

105 Interview 1 U/I V. "Robert" and "Stephen." 27 January 2003. 
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typical West Texas LGBT individual as a middle-class, so-called ·upwardly mobile,' college 

student lies a vast layer of class diversity whose experiences exist outside the bourgeois culture 

suggested by club culture or internet culture. The Fruit Loop fulfills a specific functional need 

for many of those individuals who live and operate outside such a consumer culture. 

Additionally, as Quentin's interview might suggest, the Fruit Loop represents the 

conflation of multiple darknesses both because of its invisibility and because of the darkness of 

exoticism (including ethnic/racial difference as one in numerous factors of desire). The 

negotiation of the larger visibility of Lubbock's increasingly present LGBT community makes 

the Fruit Loop one of the most remarkable queer spaces in West Texas. Like Foucault's 

description of confinement, particularly the confinement of what might be described as the 

perception of 'sexual madness,' speaks to the conditions that establish the Fruit Loop and 

continue to reinforce its necessity in the LGBT community. Perhaps the most interesting aspect 

of the Fruit Loop is its existence as a space of confinement within an already confined culture. 

Specifically, the space exists outside mainstream LGBT culture because of its challenges to the 

queer normativity and convention established by a visible culture over the last couple of decades. 

As a sexual plane or plateau, to use the terminology of Deleuze and Guattari, the Fruit Loop 

operates the tensions inherent in the created the myths of the 'normal' and the subsequent 

(in)visibility and (non)privilege created in the legitimization of one culture, such as the club 

scene or the church, that have gained acceptance and establishment in Lubbock's queer society, 

and the illegitimization, if one might use that term, or dissemblance of another, the Fruit Loop. 

Its attraction of those elements that were at one time a feature ofthe only queer culture in West 

Texas, an invisible culture of anonymity and darkness exemplified by such spaces as the 
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TNM&O bus station, are both traditional and, in its challenge to the slow construction of queer 

proscription, remarkably non-traditional. 
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Chapter IV: Visible Spectacle in Invisible Space, the Luxor and Drag Culture 

i. Drag Culture 

Over the past two decades, club space has become increasingly more important to 

popular queer culture. While bars existed that catered to gay and lesbian clientele in the late 

1970s, within the past few years the LGBT club scene has created a major social space 

comparable with any other non-LGBT specific space. One interviewee, "Charlene," an area 

woman in her early forties, relates: "In the late '70s, the closest gay bar to Angelo [Angelo State 

University] was in Lubbock, and I drove there with a friend of mine all the way there so we 

could go to a place called Pinocchio's ... I don't remember a whole lot about it ... [but] I do 

remember there being a lot of drugs and it was in kind of an out of the way place." 106 Charlene's 

interview indicates the presence of a commercial space that obviously transgresses the 

proscriptions of sexual normativity (and criminal behavior in the existence of drugs) in Lubbock 

for the past two decades or more. Despite the very traditional atmosphere in the city, at least 

regarding sexuality, at least the last two decades have seen the existence of a queer social scene, 

and the social epicenter for the establishment of queer culture throughout West Texas. 

Historians John D'Emilio and Estelle B. Freedman write about the historical reality of the 

emergence of the queer bar in the first few years after the Second World War. They write: 

As male homosexuals and lesbians came to associate more freely. they created 
institutions to bolster their sense of identity. In this respect the gay bar played a 
pivotal role. Places as diverse as San Jose, Kansas City, Buffalo, and Worcester. 
Massachusetts, had their first gay bars in the 1940s. Those spots offered 
something of a haven where gay men and lesbians could meet, form friendships, 
and initiate sexual relationships. 107 

106 "Charlene." Interview IN. 17 November 2002. 

107 John O'Emilio and Estelle B. Freedman. Intimate Matters: A History of Sexuality in America. Second Edition. 
Chicago: University of Chicago Press, 1997. p. 290-291. 
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The existence of a commercial space indicates moreover the queer penetration of the local 

economy, creating a market substantial enough for a queer-specific bar or club. In recent years 

the club hosts the diversification of the club's economy to allow a fully organized spectacle. The 

historical development of the bar made possible the expression not only of queer desire but also 

queer identities, though the two are certainly not necessarily mutually exclusive. Journalist Neil 

Miller mentions the development of a queer culture of spectacle in the 1970s, the era in which 

queer bars and clubs began to first appear in Lubbock. He states: " ... gay ... culture began to 

take on an orgiastic quality, fusing sex and public spectacle.,,108 The drag show, now practically 

an institution in Lubbock's queer scene, represents one of the few organized displays of the 

queer community in the region, and might be seen as directly relevant to the historical rhizome 

presented by the club. 

The transgender lO9 and drag subcultures 110 represent the groups with perhaps the most 

notoriety and the least understanding of any other group in queer cultures. Perhaps more than 

any other groups, the trans gender and drag subcultures exhibit the typical perception and 

conception of queerness as that which most 'inverts' ex/internal or even (in)visible notions 

regarding gender and sexuality. The drag or transgender figure holds a firm place in discursive 

traditions about sexuality. Transvestitism, the most commonly perceived manifestation of what 

might be better understood as dissociation of (constructed) gender and (genitally determined) 

108 Neil Miller. Out of the Past: Gay and Lesbian History from 1869 to the Present. New York: Vintage Books, 
1995. p. 425. 
109 While transgender individuals identify in multiple ways, the chapter will refer to transgender individuals as male
to-female trans gender individuals. 
110 Indeed, the drag and transgender subcultures represent two disparate groups (nonetheless individuals identify 
with both groups), though the two are often conflated due to the fact that they often similarly externalize sexuality 
through transvestitism. "Drag" has often been used to derogatory ends and, ultimately, represents a specifically 
entertainment culture. The term transgender typically refers to an identity based more psychologically on gender 
and sexual orientation. Heterosexual as well as homosexual men and women participate in the drag culture, as well 
as transgender individuals. By no means does this analysis unequivocally equate drag culture and transgender 
culture or attempt to prove the two cultures mutually exclusive. 
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sex, therefore offers extant historical precedent. The drag figure appears as a common trope, 

appearing prominently even in the work of Shakespeare, from the distant past to the present. A 

contemporary pre-war observer, sexologist La Forest Potter describes a drag ball in 1933 

Greenwich Village in his Strange Loves: A Study in Sexual Abnormalities. He states: 

The Drag Ball is really a great masquerade party, at which many of the men who 
attend wear the fancy dress costumes of women. Substantial prizes are offered for 
the most striking and original costumes. And it may here be said that many 
costumes worn by the men are really superb creations. These balls offer a 
meeting place for the 'drags' at which those of the intermediate world may dance 
with one another to their heart's content, while thousands of normal men and 
women, seeking a novel thrill, look on and applaud. 111 

Potter's description certainly suggests close similarities or parallels in the drag culture of 1933 to 

Lubbock's current drag culture, particularly the aspects of the drag ball as both a meeting space 

and a space of spectacle. Another perhaps more likely source of evidence of past drag cultures is 

so-called sexual revolution in which San Francisco's drag troupe the Cockettes represent a rather 

prominent icon. Featuring 1970s disco star Sylvester and collaboration with John Waters and 

drag icon Divine, the Cockettes illustrate an utterly different experience than that of 1933 

Greenwich Village. Comprised of both queer and straight, male and female members, the 

Cockettes represent a pastiche of multiple cultures, ranging from popular film (performances 

often featured 1940s show tunes) to religious iconography (the Cockettes performed a 

reenactment of the Passion with a Christ in heavy glittered face make-up). Scrumbly, one of the 

Cockettes, stated: "We were freaks. Most of us were gay but no one thought that much of 

gender. Gender confusion. That was the whole point." The externalization of sexuality and 

gender for the Cockettes varied from individual to individual and represented a complete 

departure from normative behavior in what might be considered sexual anarchy. Fayette, a 

111 Dr. La Forest Potter. "6. Dr. La Forest Potter Describes a Drag Ball, 1933." pp.346-348. Major Problems in the 
History of American Sexuality. Kathy Peiss, ed. New York: Houghton Mifflin, 2002. p.347. 
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heterosexual (though assuredly queer) female member of the group, stated: "People really 

expressed themselves through their look. Because a lot of the times people would be so stoned 

that they would become non-verbal, myself included." 112 Fayette's statement that dress 

represents non-verbal expression, even coding or signing, that greatly speaks to the ability of 

fashion not only to signify culturally but also to express personally. 

The drag balls of 1933 Greenwich Village and the Cockettes of San Francisco circa the 

sexual revolution represent two highly diverse subcultures of queerness in which drag activity 

took place. Both instances are important in analyzing as part of the history inherited by 

Lubbock's drag culture precisely because of their incongruity. The shifting sexual norms and 

codifications of one and two generations ago demonstrate the extent to which the history of 

queer culture is disjointed. The reasons for participating in drag culture in both 1933 Greenwich 

Village and 1970 San Francisco are wholly different and the sexual normativities and discursive 

influences informing the development of the two diverse cultures have little in common. Much 

like Lubbock, whose culture certainly revolves around anachronistic and regional differences, 

1933 Greenwich Village and 1969 San Francisco present historians with alternate views of 

sexuality that imply the disjointed, schizophrenic tendencies of the rhizomatic understanding of 

history of Deleuze and Guattari. 

An outside observer might note the historical quality of the drag shows in Lubbock, and 

many other regional shows as well, in the continual association with and allusion to the 1970s 

disco culture. At a particular show in August 2002 at the Luxor, the performances included lip-

synched performances of the Weather Girls' "It's Raining Men" (considered to be almost a gay 

112 "The Cockettes." David Weissman and Bill Weber, directors. Strand Releasing. GranDelusion Productions: 
2002. 
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male anthem) and a remixed version of ABBA's "Take a Chance on Me.,,!!3 The iconography of 

the 1970s disco scene figures significantly into the drag shows, often including performances to 

songs by Gloria Gaynor, Cher, and Diana Ross. Partially because of its association with gay 

liberation of the 1970s, an allusion to consumptive club culture (much like the atmosphere sold 

at the Luxor), and its relative ease to choreograph, disco music plays a significant role as a 

historical thread between past and present performers despite vastly different historical realities. 

Neil Miller mentioned the "orgiastic" quality of space in which sex and spectacle began to 

commingle (though certainly that phenomenon cannot be relegated only to the 1970s). His 

mention of the 1970s and disco culture reflects its historical significance to many gay men. 

Miller writes of disco icons and songs: 

They glorified sex and sensuality, themes that were perfectly in tune with an 
evolving culture in which there was perhaps a little more to be said than "Love to 
Love You Baby." Gay men had always identified with female vocalists ... from 
Billie Holiday to Diana Ross-pouring out songs of unrequited love. The new 
musical form also offered up its own divas for veneration, such as Donna 
Summer, the quintessence of disco glamour. 1!4 

The symbols and icons of disco and the historical lineage that drag shows continually reference 

through performances like those observed above allude to the tradition of and contribute to the 

queer spectacle. 

Each culture, 1933 Greenwich Village, 1970s era disco, the Cockettes of San Francisco, 

and the current drag shows at the Luxor, represents the diversity of sexuality and gender finding 

an aesthetic. The aesthetic for each culture depends on the disintegration of constructed notions 

concerning gender and sexuality by playing off the proscriptions of hegemonic normativity and 

deconstructing it. Anthropologist Esther Newton writes: 

113 18 August 2002. The Luxor. Lubbock, Texas. 
114 Neil Miller. Out of the Past: Gay and Lesbian History from 1869 to the Present. New York: Vintage Books, 

1995. 
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The principal opposition around which the gay world revolves is masculine
feminine. There are a number of ways of presenting this opposition ... where it 
becomes also an opposition of'inside'='outside' or ·undemeath'='outside.' 
Ultimately, all drag symbolism opposes the 'inner' or 'real' self (subjective self) 
to the 'outer' self (social self). For the great majority of homosexuals, the social 
self is often a calculated respectability and the subjective or real self is 
stigmatized. The 'inner'='outer' opposition is almost parallel to 'back'='front.' 
In fact, the social self is usually described as 'front' and social relationships 
(especially with women) designed to support the veracity of the 'front' are called 
'cover.' The 'front'='back' opposition also has a direct tie-in with the body: 
'front '=' face'; 'back '='ass. ' 115 

The opposition in each culture depends on exposing the inconsistencies of gender as a 

constructionist creation in society's imagination. The implications certainly speak to the 

sentiments behind preeminent drag performer RuPaul's oft-quoted aphorism "You're born 

naked, and the rest is drag." I 16 The stigmatized "real self," represented in the aesthetic bodies of 

dragltransgender individuals not only reveal the tensions of gender as basically an external 

phenomenon but also exposes a hegemonic society's anxieties, whether conscious or 

subconscious, about gender and sexuality. The corporeal aspects of transvestitism connote the 

aesthetic tie to the sexual body. The "front"="face" represents the notion of the external, 

aesthetic body bound, at least in intimation, to the "back"="ass." That "back"="ass" link 

expresses the ultimate source of societal anxiety over queer sex, 117 the subversive use of 

genitalia. The point that she mentions speaks to the multiple motivations and cultural 

understandings behind much of the queer aesthetic concerning the dissociation of what Newton 

might term the "gender"="sex" or "outer"="inner" opposition, signified by transvestitism. 

Virtually the only space in Lubbock in which transgender or drag individuals exist with 

any prominence or preeminence is the dance club. While the dance club is host to a number of 

115 Esther Newton. "Role Models." pp. 14-29. Margaret Mead Made Me Gay: Personal Essays. Public Ideas. 
Durham: Duke University Press, 2000. p. 18. 
116 Queer New York City. On Your Own Publications: Brooklyn, New York, 2001. p.24. 
117 It is useful to note the phallocentrism driving the particular anxiety about queerness, which has multiple 
implications as sexistlheterosexistlmasculinist. 
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queer subgroups, the existence of transgender individuals indicates a relative anomaly that exists 

(at least in any remarkable number) only within the walls of the club. "Debbie," a male-to-

female transgender woman in her early twenties, states: 

1 got out in Lubbock a lot and usually people don't notice that [I am male-to
female transgender] ... but when they do they might give me funny looks. One 
little boy at Stella's [a local restaurant] was pointing and laughing, and that made 
me real uncomfortable, especially because my grandmother was sitting right there 
with me ... As much as I hate Luxor sometimes, it's the only place where 1 feel 
like I'm not going to be bothered.,,118 

The existence of the Luxor as a queer space represents the diversity among queer subgroups and 

allows for a place ostensibly safe and comfortable for drag and transgender individuals. The 

activity of transgender and drag individuals represents perhaps the most subversive act against 

the hegemonic nonnalization of gender and sexuality and is therefore often met with violent 

repercussions. For example, a man sexually assaulted Debbie one night while she walked alone 

outside a club. After forcing her into his car, he proceeded to assault her after using several 

pointedly pejorative statements concerning her sexuality/gender. As drag and transgender 

cultures become increasingly ensconced in the West Texas club scene, the number of open 

participants continues to proliferate due not only to the market for the spectacle but also for the 

club's safety. With the advent of the Luxor, Lubbock's most recent queer-specific 

establishment, Thursday and Sunday evenings have become famous in West Texas for the drag 

shows. 

One common critique of drag culture stems from its denigration as a contrived culture 

dependent on perfonnance. As a culture that exists for the ends of perfonnance and spectacle, 

many observers and participants in queer culture (and outside queer culture, for that matter) 

disparage the drag culture as a non-real, imaginary culture whose only goal seeks to entertain and 

118 "Debbie." Interview IA. 17 August 2002. 
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that the dynamic of the culture is superfluous and solely external. In her interview, Debbie 

continually divorced herself from any connection to drag culture. She stated: 

I really hate the drag queens, because for them it's a big show ... I'm a 
transsexual, not a drag queen. I'm a woman always, I don't do it for anybody else 
but me. This is me. I've never been in a drag show, but I've thought about 
actually performing, but I would sing [as opposed to a lip-synched performance] .. 
. I don't like them [the drag performers] and they don't like me, and that's just 
fine with me .. .I'm only here [in Lubbock] for a little while to take care of my 
grandmother, eventually I want to move to Houston or Austin ... they have a 
much better community for transsexuals. 119 

Debbie, a bartender at Luxor at the time, moved to Dallas two weeks after the interview. Her 

criticism of drag culture resonates the frustration of constantly being associated with a public 

persona embodied by drag culture, at least superficially, despite an association that, for her, is 

both public and private. While Debbie certainly echoes dissatisfaction common to many general 

criticisms of drag culture, her interview nonetheless reveals common fallacies about drag culture 

in general. 

"Elaine," a prominent drag personality and hairdresser in Lubbock, indicates: "even 

though I'm on hormones [estrogen] and I shave my legs or whatever, 1 still go to work and 

everything as a man because it's easier that way." However, she also states: "We have a couple 

of girls who stay made up all the time but they pull it off easier because I've lived here all my 

life.,,120 Debbie's generalization that drag culture is nothing more than artificial, therefore, 

certainly lacks consistency. She further implies that drag culture is nothing more than a fa9ade 

in her statement that she "doesn't do it for anybody else, just for me." However, "Felicia," a 

drag performer for the past two decades, who remains in full female dress and assuming the 

appearance and identity of a woman at all times, states: "I've always felt like a girl. Even when I 

was a little kid, I put on my mom's clothes and ... 1 feel more natural ... [1] like myself as a 

119 "Debbie." Interview 1 A. 17 August 2002. 
120 "Elaine." Interview 1 G. 26 October 2002. 
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woman ... I take hormones ... [and] do the whole bit." Her interview certainlv reveals an .. 

authenticity incongruous with any assumption about drag culture's superficiality. When asked 

why she performed in drag shows, she states simply: "I've gotten good at it."l2] Certainly her 

confidence as a woman and her comfort in the assumption of female identity indicates positive 

aspects of drag culture and its personal importance to her. While many drag performers might 

consider themselves to be transgender or transsexual, many would not self-identify as anything 

more than a performer. 

Drag culture reconstructs and redefines sexual and gender phenomena on its own terms 

both on the stage and off. The interpersonal relationships and the internal drag community 

formed outside the limelight are equally significant as the spectacle itself. Drag society very 

much resembles a matriarchy. "Taylor," a drag performer in his early twenties who identifies as 

a man, explains the bonds between drag performers, stating: "My drag mother is ... [a] 

D' Angelo 1 22 [a drag family], so I'm a D' Angelo ... There are several different drag mothers and 

there are drag daughters and grand-daughters. We all have the same last name."l23 "Gina," 

another drag performer in her late twenties, describes her initial encounter with her drag mother, 

a member of the Raven family. She states: 

I met [my drag mother] ... about three years ago at an after party after we were 
out at the Loft [a now-defunct queer club] and back then I was still doing my own 
make-up and I borrowed my sister's clothes ... [she] was really bitchy to me, 
saying all this stuff to me about my make-up being tacky ... and my clothes and I 
did not like her at all ... I started hanging out with this other drag queen ... and 
he was a Raven and I started getting to know her and she became my drag mother 
... she helped me with [dance] steps for the shows and worked on make-up, and I 
started making clothes with her ... we're real close.l24 

121 "Felicia." Interview IY. 30 January 2003. 
122 Because members of drag families represent public personas, no pseudonyms have been used for drag family 
names (with verbal consent of those interviewed) although no first names have been used. 
m "Taylor." Interview 2G. 4 March 2003. 
124 "Gina." Interview IW. 28 January 2003. 
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Gina's experience with her drag mother indicates the mentor/student relationship fostered 

between drag mothers and daughters and helps to draw drag families together. The 

mentor/mother in the relationship administers advice about clothing, make-up, and generally 

advice on assuming the look and persona of a woman as well as particular traditions within 

particular drag family units. Drag families also experience feuding. "Vincent," a close friend to 

many members of the Raven family, states: "At one point the Ravens had a really hard time 

going to the Luxor because the D' Angelos said they were turning all the good looking men into 

drag queens.,,125 At initial performance events when drag performers first 'come out' as 

performers in full drag, drag mothers generally introduce them to an audience and help to cajole 

a positive response form audience members. At a drag show in late summer, several rather 

inebriated audience members flicked lit cigarettes at one particular performer. The antagonism 

of the audience members triggered an equally antagonistic almost violent reaction from the 

performer's drag mother after the conclusion of the routine in which the drag mother delivered 

rather explicit threats to the audience members' genitalia. 126 

The relational and semantic structure that manifests itself in the establishment of 

matriarchy reflects not only a longstanding tradition in drag culture but also reflects the extent to 

which a hegemonic culture mythologizes family relationships. In an area (and era) experiencing 

an enormous traditionalist backlash to the permissiveness perceived as a threat to 'family 

values,' relationships revolve around and become ritualized by familial semantics. However, as 

Jeffrey Weeks articulates, the semantics and mythology of the traditional family vastly simplifies 

queer relationships. He states: 

It seems we can only find the terms to describe even our most passionate loyalties 
within the language of family relationships. This is only symptomatic of a wider 

125 "Vincent." Interview 20. 25 February 2003. 
126 18 August 2002. The Luxor. Lubbock, Texas. 
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inability to forge a generally recognisable and acceptable language of belonging 
which can describe at both the intimate and the public level the complex patterns 
of relationships that actually bind people to one another. 127 

Weeks' argument problematizes traditional notions to which queer relationships are often 

beholden. The enforcement and codification of such notions in drag culture represents the power 

of tradition even over the most radically non-normative queer enclave. 

ii. Social Space and the Public Spectacle 

Drag shows not only perform an important function for the queer community but also for 

so-called straight individuals. While the club plays host to many individuals who identify and 

define her or his sexuality quite differently (including gay men and lesbians), the presence the 

drag culture has carved a specific niche into Lubbock's queer culture as the most widely-known 

queer spectacle in the region. Vincent, a heterosexual man in his early twenties, regularly 

attends drag shows, because, in his words: "They're fun to go to. I always have a good time, the 

drag queens are funny and I know ... [a particular drag queen], so she always cracks jokes with 

me [while on stage]." When asked ifhe felt his masculinity in any way threatened to be so 

connected to the drag culture, he answers: "No, not really ... I'm just there to have a good 

time.,,128 Vincent's comment reflects an almost nonchalant, unthreatened reaction to drag culture 

in West Texas~ revealing the inconsistency in any consensus among straight individuals that 

queer culture is somehow corrupt or transgressive. 

As a spectacle, no more than a "good time," as he put it, the drag community might be 

viewed as no more than simply a cultural spectacle tacitly allowed (though not with some 

outsider participation), like Mardi Gras or Carnival. Nonetheless, many queer individuals, gay 

men in particular, view drag or transgender individuals with some contempt. According to 

127 Jeffrey Weeks. "Pretended Family Relationships." pp. 134-156. Against Nature: Essays on history, sexuality, 
and identity. London: Rivers Oram Press, 1991. p. 152. 
128 "Taylor:' Interview 20. 4 March 2003, 
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Oliver, before mentioned in Chapter III, "The drag queens are just coked out, 300 pound men on 

hormones ... [they are] totally. _ gross." By Oliver's account, the repulsion of the drag culture 

reinforces typical notions concerning masculinity and femininity, and particularly gendered 

conceptions of the body. His association of drag culture with drugs additionally underscores the 

notion of social undesirability sometimes associated with drag culture. Esther Newton explains 

the ambivalence toward drag and transgender individuals from the queer community (typically 

gay men), stating: "The drag queen symbolizes all that homosexuals say they fear the most in 

themselves, all that they say they feel guilty about; he symbolizes, in fact, the stigma ... the term 

. drag queen' is comparable to 'nigger' ... Those who do not want to ... be identified as drag 

queens ... attempt to dissociate themselves from drag completely." Ironically, Oliver at one 

time participated in drag, even hosting a party in which he appeared in drag. However, he stated: 

"I did that for fun. I would never do drag [on a regular basis]. I'm not ... like that.,,129 The 

tensions within Oliver's disgust or repulsion also reveal a much more complex element than 

simply moral or aesthetic tastes. His participation in drag, even hosting a party, reveals the 

tensions within disgust related to gender. Literary critic William Ian Miller describes the 

anxieties over the duality of repulsion/attraction with relation to gender. He states: 

Women expect a certain amount of penetration as coming with the territory of 
femaleness. It is a necessary condition of the most definitive female action: 
parturition. Because women's bodies are penetrable by design, the issue about 
where the penetration is to take place is one about the propriety of location rather 
than about the issue of penetrability per se. The female anus can never be her 
vagina; it is at best a backup, a second stringer, but a male's anus is his only 
vagina: penetrable and capable, in a sense made thinkable by Freud, of giving 
birth, with feces as the baby. The anus is thus the center, the eye, from which 
genderbending possibility radiates. What is the fundament but the foundation of, 
not just personhood, but manhood?130 

129 "Oliver." Interview 1 D. 14 October 2002. 

130 William Ian Miller. The Anatomy of Disgust. Cambridge, MA, Harvard University Press, 1997. p. 101. 
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Though perhaps somewhat farfetched in its Freudian heavy-handedness, Miller's comment 

certainly speaks to the anxieties and problems of masculinity over symbols of penetrability 

suggested by the male body as a queer body, a subject elaborated further in the chapter. The 

ways in which hegemonic masculinity transcends the transgressive certainly shows the extent to 

which patriarchal nonns are entrenched in local society. Newton places the anxieties of the drag 

culture within the context of queerness rather than masculinity. She states: 

Homosexuality consists of sex-role deviation made up of two related but distinct 
parts: 'wrong' sexual object choices and 'wrong' sex-role presentation of self. 
The first deviation is shared by all homosexuals, but it can be hidden best. The 
second deviation logically (in this culture) corresponds with the first, which it 
symbolizes. But it cannot be hidden, and it actually compounds the stigma. 131 

Beneath the veneer of condescension in amusement and/or disgust, drag culture in 

Lubbock reveals the major tensions concerning (in)visibility and space. The drag culture 

ultimately represents an object culture, one built around the understanding of external elements, 

at least in the context of drag as a spectacle. Just as hegemonic heteronormativity understands 

homosexuality as the usurpation of femininity over the masculinity in males (and the converse), 

drag culture represents the externalization of an internal anxiety and tension in the queer 

community concerning underlying notions of gender and sexuality. To exacerbate matters 

further, drag culture in Lubbock is dependent on the public spectacle and ultimately the 

visualization of sexuality that, for many individuals who deliberately follow normative fashion, 

might remain (either consciously or inadvertently) hidden. Felicia states: 

Drag shows are it for me. We have lives out of the club ... I mean you have to go home 
eventually, but I'm always getting ready for the next show or working on a dress or new 
moves for my dance routine or whatever ... Drag shows are usually the highlight of my 
week. I spend all my time working on them, organizing them, making sure everything's 
alright with Nader [the Luxor's club owner] so that we can put on the best ShOW.,,132 

131 Esther Newton. "Role Models." pp. 14-29. Margaret Mead Made Me Gay: Personal Essays, Public Ideas. 
Durham: Duke University Press, 2000. p. 22. 
132 "Felicia." Interview IY. 30 January 2003. 
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Whereas spaces such as the TNM&O bus tenninal or the Fruit Loop provide darkness and 

anonymity, the success of drag culture is largely contingent on a visual display and oftentimes a 

fonnally organized, manufactured visual display, such as a drag show production or pageant, 

where an audience is necessary for an oftentimes quite intimate interaction. 

Most drag shows follow a musical revue fonnat, complete with an emcee, generally one 

of the more established and seasoned perfonners. The emcee plays a pivotal role in the 

pageantry and spectacle of the drag show, particularly since she lures the audience to each 

perfonner and delivers material between perfonnances. Elaine, one of the more famous 

perfonners in West Texas, filled in as emcee at a February 5, 2003 perfonnance on 'gay night' at 

Static nightclub. Her banter generally drew in the audience as an integral part of the drag show, 

almost resembling a stand-up comedy routine. In Elaine's interview, she states: "I ham it up real 

good because these people come to see a good show, so I get as nasty and as raunchy as possible. 

Anything for a laugh [chuckles] ... ,,133 Where the show differed from any 'mainstream' 

comedy routine or musical revue was the explicit nature of the material and the overt allusions to 

queer culture and life, particularly references to homosexual sex acts. Elaine opened the show 

asking the audience: "How many faggots we got any here? I know we got a bunch of 

cocksuckers tonight ... Let's hear it from all you dykes!,,134 Her opening reveals a culture 

conceived in direct opposition to any nonnative view of sexuality or gender, creating space 

where queer sexuality occupies a place of privilege over heterononnative notions concerning 

sexuality. When stated so candidly by the emcee ofa drag show, the use of "faggots" and 

"dykes,,135 produces an effect not completely divorced from preexisting negative connotations 

133 "Elaine." Interview IG. 26 October 2002. 
134 5 February 2003. Static Night Club. Lubbock, Texas. 
135 Perhaps no other pejorative is so abrasive or offensive as the word "faggot" or "dyke" in queer culture. 
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but certainly generates an atmosphere of familiarized, safe deprecation. Additionally, Felicia's 

frank reference to fellatio (not to mention numerous subsequent references to homosexual sex 

acts) also firmly establishes the drag show as queer space, directly referencing the sexual activity 

at the root of the construction of queer sexual identity. 

The spectacle within the dance club creates a vignette, rather than vice versa, for the 

organized expression of queer culture. Drag culture transforms the club space as strictly a social 

or consumptive space through the queer aesthetic and (re)territorializes it as a theatrical space. 

As the drag shows become increasingly formalized, they also become institutionalized and 

enshrine queer culture in manufacturing not only an aesthetic but also an institutionalized ritual 

for that queer aesthetic. Newton describes the theater or theatrical space and the enshrinement of 

queer values and sensibilities in the spectacle by using the metaphor of the "gay anti-church" 

partly due to Christianity's antagonism towards homosexuality (the Metropolitan Community 

Church notwithstanding). She states: 

By saying theater is a gay anti-church, I point to its social functions of affiliation 
and solidarity, and to the way theater has provided an iconography and sensibility 
for homoeroticism, in opposition to the way churches have worked for 
reproductively oriented society ... gays have been alienated from Christianity 
and persecuted by it; they have sought both alternatives and resistance in 
theatricality as an ethos ... camp theatricality was [historically] limited to and 
also prodigiously rich in parody and light wit on the one hand and low farce on 
the other because gay expression and its protest against the 'heterosexual 
dictatorship' were trivialized and contained within these modes ... 136 

As the space or mode for the spectacle in queer culture, the drag show appropriates the theater on 

strictly queer terms, creating new symbols for the expression of queerness within a wholly queer 

context. While this analysis resists Newton's comparison of queer culture and the theater as 

136 Esther Newton. "Theater: Gay Anti-Church." pp.34-62. Margaret Mead Made Me Gay: Personal Essays, 
Public Ideas. Durham: Duke University Press, 2000. p. 36. 
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associative or parallel,137 the theater certainly provides a context for the expression of queerness 

through the masque. Though not the only method of resistance, the masque or coding of 

homosexuality through institutional theater certainly provides a mode for multiple cultural 

expressions of desire-in this case queer desire. Drag space, certainly exists as a theatrical space 

through the ritualized spectacle that, in Newton's words, provides "an iconography and 

sensibility" (i.e. an aesthetic) for homoeroticism. 

As a culture of spectacle, local drag culture many times focuses on specific celebratory 

events. During holidays such as Independence Day, Christmas, Mardi Gras, and Valentine's 

Day (among numerous others), the drag show creates a queer specific display or spectacle as a 

simultaneous diversion from and parody of the mainstream celebration by infusing tradition with 

a remarkably queer aesthetic. For example, while numerous festivities took place in the Lubbock 

community to celebrate Cinco de Mayo, a major social and cultural event in Lubbock (and 

throughout the Southwest generally), the Luxor held an elaborate drag show in celebration of the 

holiday. Elaine states: "Our Cinco de Mayo show is one of the biggest productions of the year 

because it's such a big deal here in town.,,138 A typical drag show in Lubbock includes lip-

synched perfonnances and also a fashion show of sorts. The Cinco de Mayo show included 

over-the-top Spanish costumes with several dresses patterned after Victorian-era Spanish 

fashion, complete with fans, fringe, and lace, many of which were rather revealing. The emcee 

that evening, "Glenda," peppered her monologue with Spanish and numerous references to 

regional Chicano culture. Additionally, the lip-synched perfonnances included many popular 

137 The evidence and analysis of this thesis certainly resist Newton's reading that the theater and queer cultures share 
an inherent bond because of their transgression against the teachings of the Christian church. Though queers often 
conceal their identity, the general conclusion that their life is somehow similar to an acted, artificial, or theatrical 
masque, certainly more than any other sexual subgroup, vastly oversimplifies the queer experience. Additionally, 
her use of the terms "affiliation" and "solidarity" without further qualifying by the author are certainly problematic. 
\38 "Elaine." Interview I G. 26 October 2002. 
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Tejano genre and other Spanish language songs, including the ever-popUlar Selena. a performer 

in season throughout the year. 139 

While performed as an extremely public spectacle, drag shows nonetheless take place 

within a queer enclave to a predominantly queer audience. Drag shows by no means occur, for 

example, at community events, such as homecoming parades or municipal Independence Day 

celebrations. The tension of the spectacle as a visible performance within confined, queer-

specific space creates a tension that results in a world of cultural reversal. The construction of a 

queer aesthetic through the drag shows ritualizes what might be called homonormativity in a 

formally designed spectacle to exhibit the cultural emblems of queerness. Nonetheless, in 

deconstructing the older emblems of the sexual establishment, drag culture within queer space 

creates a new homoerotic normativity. 

In a space where queer sex is the dominant expression of desire, heterosexuals become 

suspect as interlopers. "Hillary," a twenty-two year old woman and frequent patron of the 

Luxor, states: "Luxor's starting to change because I've noticed more straight people, which kind 

of sucks because you see all these pretty girls that turn out to be straight.,,14o Oliver frequently 

referred to "breeders" in his interview, a pejorative term for heterosexuals. 141 Furthermore, drag 

culture specifically might reverse male heterosexuality but remains no less a homosocial and, in 

many regards, sexist space. For instance, no drag 'kings,' women who cross-dress as men, 

perform in typical Lubbock drag venues and straight women are often relegated to an object 

status, albeit somewhat altered from traditional patriarchal objectification. In her banter, Elaine 

referenced straight women stating: "How're all my fag hags tonight? All you cock blocking 

139 5 May 2002. The Luxor. Lubbock, Texas. 
140 "Hillary." Interview 2E. 28 February 2003. 
141 "Oliver." Interview 10. 14 October 2002. 
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bitches.,,142 A "fag hag," or a straight woman who interacts socially with gay men, presents a 

typical trope within queer culture, though as something of an outsider, and carries with it a rather 

negative connotation. "Cock blocking" is a rather crude reference to the barrier (or the rather 

irrational idea that straight women might pose a barrier) to sexual activity that might take place. 

Instead of objects of sexual desire, they often become objects of derision as outsiders and sexual 

anti-objects, participatory in only the most peripheral sense. While most certainly a queer, 

transgressive space, the presence of patriarchal, sexist tradition established and continually being 

established, the "agents of simulation" in Bey's terminology, certainly speak to the problematic 

inconsistencies within the Luxor as a space of queer spectacle. 

Drag and transgender individuals, much more than existing as cultural or aesthetic object 

bodies, also exist as subjective sexual bodies. The aesthetic points to a much deeper expression 

of desire and the creation of desirability within the context of the spectacle. As sexual bodies of 

desire, the drag or transgender conforms to aspects of the feminine sexual aesthetic. The 

creation of a body with breasts, for instance, greatly enhances the effect of a drag or transgender 

individual's ability to 'pass' as a woman. Transvestitism, for drags and transgender individuals 

alike, provides an opportunity and mode to express the libido in a feminine context. Many of the 

drag and transgender individuals, such as Debbie and Elaine, take estrogen hormone supplements 

in order to create breasts-altering and constructing even the 'essential,' the body. At the Cinco 

de Mayo celebration, the performers, particularly Elaine, delivered a very hyper-sexualized 

performance. Performers signified the prominence of biological femininity by, not surprisingly, 

drawing attention to the breast through not-so-subtle gestures such as heavy caresses or leaning 

forward to create the affect of cleavage, often directly in an observer's face. Additionally, the 

importance of the genital area, exhibited through splits, crotch grabbing, and an exposed crotch 

142 5 February 2003. Static Night Club. Lubbock, Texas. 
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area, showed the skill of the perfonner in herlhis ability to create the illusion of smoothness and 

absence of the penis. 143 Felicia's interview, for instance, revealed that drag perfonnances often 

became painful and that perfonner's often took frequent breaks between routines. 144 The pain 

endured for the creation of an illusion shows, for many performers, the commitment to feminine 

authenticity, if such a thing exists. 

Rather than the camp sensibility, which, according to Newton, "might be called a 

philosophy of transformations and incongruity,,,145 the drag culture in Lubbock, Texas attempts 

to downplay the incongruity and create the illusion that the constructed, or cultural, is the 

essential, or biological. Though a man in feminine dress by definition implies incongruity, the 

attempt is not to create a necessarily camp aesthetic but what might be perceived as normal 

aesthetic of desire. Debbie reveals, "I've had sex with straight men before ... since I'm a 

woman, I don't consider them to be gay, but lots of them have had problems with it.,,146 

Additionally, each drag show includes some kind of reference, either directly or indirectly, to a 

performer's ability to 'fool' a heterosexual man. 

Unlike the Cockettes, who performed as what Newton would describe as camp (a 

pastiche replete with beards and in female and male dress alike), the drag performer on the stage 

at the Luxor presents a different attempt at what Scrumbly describes as "gender confusion." The 

incongruity or gender confusion on display on the stage at Luxor certainly evokes the image of 

incongruity as exemplified by the hero(ine) of David Hwang's play famous and controversial, 

factually based play M. Butterfly, in which a Chinese man carries on a lengthy affair with a 

French military officer under the pretension he is sleeping with a woman. The achievement of 

143 5 Mav 2002. The Luxor. Lubbock, Texas. 
144 "Feli~ia." Interview IY. 30 January 2003. 
145 Esther Newton. "Role Models." pp. 14-29. Margaret Mead Made Me Gay: Personal Essays, Public Ideas. 
Durham: Duke University Press, 2000. p. 22. 
146 "Debbie." Interview lA. 17 August 2002. 
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incongruity manifests itself as homoeroticism so queer that it becomes heterosexual. Hwang 

notes: "What interested me ... was the idea of a perfect woman. A real woman can only be 

herself, but a man, because he is presenting an idealization, can aspire to the idea of the perfect 

woman. I never had the least doubt that a man could playa woman convincingly on the 

stage.,,147 The notion that gender, and particularly the gender ideaL is so relative that its 

perfection relies on its impersonation, certainly informs the Luxor and its spectacle as a space of 

illusion. That illusion, the illusion that fully blurs the line between hetero- and homo-eroticism, 

certainly draws attention to the tensions of (in)visibility therein. By definition, the spectacle is 

contingent on its visibility. The process of drag, assuming the identity of the Other, creates a 

space in which invisible desire manifests itself in visible spectacle. 

The space illustrates the chaotic, rhizomatic plateau described by Deleuze and Guattari, 

defined by the schizophrenia of (in)visibility that in tum generates a tension between the 

traditional and non-traditional. As a public space within a private world or, to use the metaphor 

of the public closet, queer space in the context of the drag and club cultures exists freely within a 

space of confinement in terms of the recognition or the validation of broader West Texas society. 

In terms of sexuality, emerging homonormativity cultivated in the establishment of public space 

represents a new level of proscription in which the deconstruction of heterosexuality leads to a 

new privilege and power structure vaguely reminiscent ofheteronormative cultural structures. 

Moreover, the drag culture propagates and perpetuates a culture that, like heterosexual culture, 

constructs a new center of normative notions about sexuality and the (non)privilege implied by a 

system of regulated, codified power. 

14: Marjorie Garber. Vested Interests: Cross-DreSSing & Cultural Anxiety. David Hwang qtd. New York: 
Routledge, 1992. p. 246. 
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Epilogue 

Approximately five or six years ago, the internet arrived in Lubbock, and incidentally 

across the United States, as a major space across the multiple cultures. However, the internet 

provides enonnous opportunities as a queer space, particularly in West Texas where, despite 

progress in the treatment of queer individuals, queer identity is still largely transgressive. While 

the previously mentioned queer spaces (church, dance club, and hook-up space) certainly suggest 

multiple levels of meaning and use, no space characterizes the disjointed and infinite plateaus 

and rhizomatic intersections and diversions as much as the internet. Websites for queer groups 

such as the Metropolitan Community Church, on-campus organizations like Queers and Allies, 

and the local Parents, Friends, and Family of Lesbian and Gays (PFLAG) occupy a website 

alongside internet spaces that promote both physical sexual contact and "cybersex" such as 

gay.com or outpersonals.com. 

Just as significant as the opportunities it affords the queer community is its function as a 

space. Though not physically constitutive like the Metropolitan Community Church or the Fruit 

Loop, the internet still suggests the extent to which space is nothing more than a product of 

imagination. The notions that imbue space with a cultural understanding, notions of invisibility 

and visibility or the public and the private, are as much a product of cultural imagination as 

constructivist notions concerning sexual identity or gender. The multiple, disjointed poly-lith of 

the internet represents a space that, like the physical spaces described in the previous chapters, 

constantly changes and shifts in instantaneously expanding and collapsing. If queer space in 

Lubbock can indeed be seen metaphorically, perhaps the internet, the most recent and likely 

future establishment of queer space, might indicate the instability and disjointed nature of spatial 

constructs. Simultaneously invisible in its facelessness and visible in its literal exposure to a vast 

88 



network of infonnation, the internet provides a space very much reflective of the inconsistencies 

and schizophrenias with which we inscribe space. To describe West Texas as an underground, 

surreptitious 'world' oversimplifies the relationships between individual and/or collective and 

space. Perhaps a more apt description of queer culture(s) in Lubbock would be, to use the jargon 

of the internet, a web or a network. As Deleuze and Guattari state: "We are segmented from all 

around and in every direction ... Segmentarity is inherent to all the strata composing us. 

Dwelling, getting around, working, playing: life is spatially and socially segmented."I~S 

At this point in the thesis, I think it highly appropriate to insert my own narrative. 

Though certainly a break with historiographical tradition, the ever shifting internet organism so 

subjectifies individual experience that any attempt to analyze the experience of others would be, 

in my estimation, inauthentic. The process of logging on to the internet and opening a network 

ofinfonnation creates a space both vast and distant in the user's anonymity and also 

extraordinarily intimate in the user's ability to access particular infonnation. The internet 

provides an opportunity to become' global,' in a sense, while remaining quite local. 

Because of the intimacy of logging on and participating in the exchange of infonnation so 

personally, the internet holds enonnous opportunities for queer individuals often isolated from 

infonnation about themselves often repressed by the cultural inhibitors of nonnativity and sexual 

hegemony. As a young teenager in rural West Texas, not far from Lubbock, the extent of my 

knowledge about homosexuality revolved solely around information I received from the 

institutions of education, church, school, media, etc., and the agents therein. Though certainly 

not completely negative, my education about homosexuality (and therefore myself) assumed a 

rather disparaging or condescending tone and certainly made the privilege of heterosexuality 

148 Gilles Deleuze and Felix Guattari. A Thousand Plateaus. Tr. Brian Massumi. \1inneapolis: 
University of Minnesota Press, 1987. 
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apparent. With the appearance of the internet in my family's home in my senior year of high 

school, its significance to my . queer education' was immediately understood. 

The internet provided images of same sex desire, particular alternate discourses about 

homosexuality, and access to other queer individuals locally and globally via chatrooms. More 

importantly, my involvement and participation in the internet provided an opportunity to create 

and participate in a non-transgressing space with a transgressive constituency. Though to some 

extent dangerous (I view my early foray into the queer internet with some retrospective 

apprehension), the internet still provided enormous opportunities that eventually culminated in 

my queer experiences in a physical context. My political activism and social involvement in 

Lubbock's queer community came as a direct result of information I received on the internet. 

Though the internet certainly does have its limitations, the ability to use the internet without 

much physical interaction or the dangers of an invisible space (internet predators, for example), 

the internet continues to provide an unprecedented resource for queer individuals to 

communicate with one another. 

As a participant in Lubbock's queer community, the Fruit Loop, the TNM&O bus 

terminal, the Metropolitan Community Church, and the Luxor all have a particular understanding 

and cultural implication as a queer space. The (in)visibility of each space speaks to both 

constructions of the normative and the queer and the ways in which that duality (in many ways 

an inadequate description of the complexity of sex and identity) manifests itself. To divide each 

of these spaces into a particular type of space, the Fruit Loop as sexual space, the Metropolitan 

Community Church as cultural space, or the Luxor as consumer space, oversimplifies the 

multiple meanings and understandings of participants that inform any cultural understanding of 

space. Furthermore, to link any of these spaces as simply queer or transgressive underscores 
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their diversity and the ways in which each space speaks to the individual agent of that particular 

space. Rather than being infonned by queerness, these spaces infonn the queer. Each space 

creates its own definition and understanding of queer through the individual agents of space and 

suggests that, rather than passive by-products of a culture, these individuals shape their culture as 

active agents through the use of space. Sociologist Martin Levine refers to such methods for 

'coping' with heterosexism as understood by many pre-Stonewall cultural analysts. He writes: 

Three techniques for neutralizing stigma largely shaped the patterns of life within 
this world: passing, minstrelization, and capitulation. Passing accounted for the 
secrecy that characterized this world and included a set of behaviors that was 
designed to hide a gay identity and world under a heterosexual fayade. 
Minstrelization explained the patterns of cross-gendering associated with "camp," 
a behavioral style entailing the adoption of feminine dress, speech, and demeanor. 
Finally, capitulation accounted for the feelings of guilt, shame, and self-hatred 
associated with the damaged sense of self that resulted from believing that 
homosexuality was a fonn of gender deviance. 149 

Each of these spaces could be understood in these tenns: the Metropolitan Community Church as 

capitulation, the Fruit Loop and the TNM&O tenninal as passing, and the Luxor as 

minstrelization. However, a closer look at the lives of queer individuals in Lubbock and West 

Texas reveals the complexities of the queer experience. Rather than read the experiences of the 

interviewed individuals as passive coping, it is more useful to account for the dynamic 

relationship between individual and identity as an active negotiation. 

Additionally, another common misconception about queer communities that robs 

individuals of full agency continually places queers within an urban context because of the 

notion about the limits of rural life. Though perhaps an intennediate space, Lubbock continues 

to occupy a definitely rural niche. The experience of rural queers indicates, in many cases, the 

149 Martin P. Levine. "The Life and Death of Gay Clones." pp.68-86. Gay Culture in America: Essays/rom the 
Field. Ed. Gilbert Herdt. Boston: Beacon Press, 1992. p. 72. 
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desire to create queer spaces within Lubbock's rural setting for a number of reasons. John 

Howard writes: 

This history of gay people has often mirrored the history of the city ... the 
predominant theoretical model of American lesbian and gay historiography scripts 
gay identity and culture formation as linked to capitalist industrialization and 
urbanization, as most convincingly put forward by John D'Emilio. The four 
primary areas of focus-<iesire, identity, community or culture, and political 
movement-are arrayed in chronological fashion, such that the history of the 
group becomes an analogue for the individual. That is ... our history is a 
"coming-out" narrative writ at large: Persons of ambiguous sexuality, 
experiencing inchoate emotions (desire) out there in the hinterlands, move to the 
city for economic reasons. They become aware of their collective oppression and 
act to resist it (movement). This linear, modernist trajectory ... proves highly 
descriptive of any number of lives over time, but it also effects a number of 
exclusions. What's more the pattern becomes self-perpetuating ... Thus, 
historians in New York write about New York. Graduate students explore 
histories of the communities around them. ISO 

Howard, who often documents the experience of rural queers in the South, reveals the short-

sightedness of analysis that automatically assumes that the urban is a basic element of queer 

culture. His explanation of what one might describe as a typical historical slant on queer cultures 

reflects the significance of the queer experience beyond San Francisco or New York City. 

Telling the stories of queer individuals in West Texas, for example, resists the urge to look only 

at the most apparent (urban) manifestations of queer culture and helps to construct a more 

authentic history about the diversity of the queer experience. Additionally, looking at 

communities in West Texas or the rural South provides a voice for queer individuals forging 

their own identities outside the culturally prevalent queer groups in Chelsea. the Castro, or South 

Beach on television sitcoms like "Will & Grace" or films like "The Birdcage" that account for a 

very limited view of the queer experience. 

ISO John Howard. Alen Like That: A Southern Queer History. Chicago: The University of Chicago Press. 1999. p. 
12. 
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The 'problem' of (in)visibility speaks directly to the 'problem' of sexuality and raises the 

question: what is the relationship between desire (the invisible) and identity (the visible)? 

Queerness, like queer space, exhibits the schizophrenia of (in)visibility, the public and the 

private as the principal tension negotiated by queer individuals. The focus of the interviews 

reflects a general desire for empowerment and self-determination in the individual negotiation of 

that schizophrenia within the personal lives of participants. Traditional understandings of the 

homosexual experience typically placed queer individuals into restrictive categories that greatly 

oversimplified queerness and limited the historical understanding of queer individuals to a few 

rather condescending categories. This thesis has attempted to historically reconstruct the lives 

the individuals interviewed and take into accounts multiple aspects of the queer experience in 

order to create a more authentic understanding of the extant queer cultures in West Texas. The 

use of rather unorthodox methods (oral interviews and first-hand observations) and disciplines 

(literary criticism, anthropology, sociology, philosophy) in reconstructing queer culture in West 

Texas indicates the complexity of that particular culture and the disciplinary limits of history et 

al. Nonetheless, the thesis is by no means exhaustive and any such attempt, no matter how 

ambitious, would ultimately lead only to virtually infinite avenues of exploration. Only four 

specific spaces (perhaps five with the inclusion of the internet) have been described. "Kumerous 

others obviously remain. Additionally, while the gay male community was rather detailed, there 

was no comprehensive approach to the numerous other lesbian, bisexual, and transgender 

individuals and communities that most certainly exist in Lubbock but who constitute no less vital 

components of the queer experience. 

The sociopolitical implications of the network or the web indicate the inherent weakness 

of any hegemonic attempt at a fully explanatory, static culture of gender and sexuality. Just as 
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identities and roles of women and men have shifted over the past century (and indeed over the 

course of human history), so has the binary construction ofhomosexualitylheterosexuality and 

the numerous spectral anomalies in between that reveal the weakness of that binarism. Perhaps 

most importantly, the segmentarity of space reveals the inconsistency and illusion of the 

hegemony and the imminent, even on-going, transformation of the cultural regime. 
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