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ABSTRACT

Thailand and the Philippines are among Southeast Asia's most LGBT+
friendly countries; however, there are still claims of discrimination and behaviors that
are not entirely accepting. In social development, media and entertainment (as a kind
of communication technology) are essential platforms for transforming various levels
of societal LGBT+ Acceptance. As a result, the research takes an ethnographic
approach, comparing LGBT+ Acceptance in Thailand and the Philippines, as a
prelude to conceptualizing a Media and Entertainment firm dedicated to fostering Full
Acceptance. While contextualizing LGBT+ Acceptance and Diffusion in both
countries' religion, medical science, politics and law, family, education, employment,
and business structures, the study examined the currently overlapping concepts of
Prejudice, Tolerance, and Full Acceptance (the study's level of acceptance). In this
vein, common sense knowledge (more than scientific knowledge), as inputs of social
norms, influence acceptance levels through sensemaking. Media and Entertainment
artifacts are deemed to be knowledge sources for sensemaking through their inherent
capacity of sensegiving (dissemination).

Therefore, the study gathered six (6) tenured and expert professionals from
their respective nations' media and entertainment industries who self-identify as
LGBT+. With three (3) respondents from each country, participants replied to
compacted Life Story Interview questions to cover the study's thirty-year period and
unearth the deeply entrenched contexts or hidden knowledge critical to meaning

creation and interpretation.



The study believes that the conjuncture, if not intersectionality, of Gender and
Social Class Inequalities impact varying levels of LGBT+ Acceptance. Hence,
LGBT+ issues are secondary to the more significant issue of Gender and Class
Disparities. The media and entertainment sectors, in particular, are areas of LGBT+
employment segregation. Full Acceptance will be accomplished by almost
eliminating, if not wholly erasing, the gender and class inequities. Thailand is more
accepting (tolerating) than the Philippines, owing to the better integration of the
LGBT+ concept into areas of inequities both in media and entertainment and on a

social level.

In response to the ethnography's finding that non-acceptance of LGBT+ is
rooted in the intersectionality of class and gender inequalities, the research proposes a
Media and Entertainment brand that is oriented on the concept of "negotiated brand."
The concept will enable an iterative cycle of sensemaking, sensegiving, and
sensebreaking on various bespoke communication strategies (and various levels of
diffusion mechanisms) with embedded open innovation capabilities directed at

segmented stakeholders to drive the media brand's long-term development.

Keywords: Diffusion of Innovation, Open Innovation, Media and Entertainment,
LGBT+, Acceptance, Tolerance, Prejudice, Intersectionality, Negotiated

Brand, Sensemaking, Sensegiving
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CHAPTER 1

INTRODUCTION

1.1 Research Background
"I respect his religious beliefs, but the basis of our laws is not the Bible. It is
the Constitution where the tenet of equality is enshrined." — Philippines' Legislator,

Transwoman, Geraldine Roman (KAMI, 2017)

In a plenary discussion over a bill prohibiting "Sexual Orientation, Gender
Identity, and Expression (SOGIE) based discrimination," the First Transwoman
Legislator of the Philippines made the statements above as a counter-response to
Manny Pacquiao (world champion boxer turned lawmaker). Pacquiao cited the Holy
Bible, sacred scriptures for Roman Catholics, the country’s dominant religion, to
argue that men should wear men's clothing and women's clothing for females. Such
exchanges were amongst the never-ending polarizing views about the righteous
management, implementation, and application of Gender and Sexuality. Despite the
1987 Philippine Constitution's guarantee of separation of church and state, Roman
Catholic fundamentalism and morality significantly impact legal policies that mediate
social issues (Manalastas & Torre, 2016). Although the Philippines has a
comparatively favorable public stance against homosexuality, with 73% approval
(Pouster & Kent, 2020), LGBT+ people's experiences and struggles remain far from
being solved. In educational institutions, LGBT+ Filipinos raise gender insensitivity
to current curricula, rampant student harassment, anti-LGBT policies (i.e., required
haircuts, masculinity tests), and bizarre agreements (i.e., Contracts not to disclose
sexual orientation and gender identity). Since completing their studies, LGBT+
employees face challenges throughout their careers. From recruitment to dismissal,
throughout compensation packages, career development, and other talent retention
methods, there were accounts of unequal treatment, discrimination, and exclusion by

accused companies (UNDP, 2014).

Healthcare-wise, reports of the widespread stigma of LGBT+ populations,

especially transgender groups and men having sex with men (MSM), are infected with



HIV. Other health challenges and a lack of clinical support services are listed,
including relative specifics about sex reassignment treatments, hormone replacement
therapy, mental health needs relating to the mentioned sexual changes, and other
LGBT+-related concerns, including depression and anxiety self-acceptance, and
relationship problems. LGBT+ on their respective Filipino families are also
vulnerable to violence, brutality, and bigotry. Youthful gay people are victims of
abuse because their parents cannot impose their sexuality or marginalize their
victimization based on their identity. LGBT+ as guardians and heads of their family
themselves are explicitly treated unequally by law as there are no clear rights for
LGBT+ spouses or partnerships specific to medical and burial decisions, joint
property management, custody of children, insurance benefits, government social
security, and other privileges granted to married and unmarried heterosexual partners
(UNDP, 2014). In the face of long-standing challenges, LGBT+ groups found support
and assistance from self-organizing LGBT+ institutions. The Sexual Orientation
Gender Identity and Expression (SOGIE) Act prohibits violence against LGBT people
in some city government ordinances (Javines & Leon, 2018). Relationships and
connections between LGBT+ people have been aided by the Internet's widespread use
and success, enabling everyone to share their experiences and provide mediums for

disseminating relevant LGBT+ knowledge (UNDP, 2014).

Thailand, on the other hand, being one of the Philippines' closest neighbors,
adheres mostly to Theravada Buddhism, with Islam and Christianity as minor
religions. Despite non-thetical identification of LGBT+ resistance in the Buddha's
teachings, the orthodox Buddhist population maintains that gender ambiguity is a
karmic consequence of unethical sin. In parallel, many LGBT+ young people in the
education sector are subjected to abuse, discrimination, and intimidation by teachers
and peers allowed by laws and programs that exclude gender diversity awareness and
security. Oppressions do not end post-education as most LGBT individuals stay
closeted to secure employment and to progress in their careers. Job prospects are
visible in the entertainment and shop clerks, beauticians, waitresses, and the sex
industry. They face obstacles to their health and wellbeing due to unequal access,

expectations, and provisions on health care. Domestic abuse and harassment are faced



by LGBT+ youth in their homes, often leading to disqualification due to the family's
fear of embarrassment. LGBT+ individuals' execution of their filial responsibilities,
mobilization of their social capital and economic wealth, and LGBT+ organizations'
endurance and dedication to the cause of human rights both help to reduce and
manage social inequalities (UNDP & USAID, 2014). The aforementioned
unfavorable views are parallel with the argument that Thailand is one of Southeast
Asia's most LGBT+ friendly countries (Manalastas et al., 2017). Nonetheless, the
country has LGBT+ advocates and support groups in place to fight the unfavorable
attitude. As a result, Thailand's passage of the National Gender Equality Act (Sanders,

2019) is a more advanced legislative milestone than the Philippines.

In terms of Thai mediascape, LGBT+ is depicted negatively, especially in
news coverage. The portrayal of a transwoman and gay men as stereotyped comic
relief characters is evident, and traditional television only features people of different
sexual orientations and gender identities (Fongkaew, 2017; UNDP & USAID, 2014).
The Philippines, on the other side, share the notion as LGBT+-based coverage
primarily highlights stereotypical portrayals of gay comedy relief, close-ups and
macho homosexuals masking real identities, lesbians as security officers, transgender
women as celebrities who are victims of mainstream rejection bigotry (Estella &
Loffelholz, 2019; Garcia, 2008; UNDP, 2014). Despite the patterns of representations,
some pictures stray from popular depictions and show gradually more favorable
perspectives of LGBT+, such as the Boys Love (BL) genre that Thailand borrowed
from Japan and the Philippines simultaneously adopted from Thailand (Baudinette,

2020).

As a result of the juxtapositions above, LGBT+'s contradictory approvals and
results resound and continue to be a source of concern for all segments of society.
Hence, Further scholarly publications continue to shed insight on the phenomena. The
studies seek to establish the concept and context of Prejudice (or Discrimination)
concerning (In)Tolerance (or conditional acceptance) and in respect to Full
Acceptance (Arat & Nuiiez, 2017; Dovidio et al., 2005; Forst, 2017; Hjerm et al.,
2020; Oberdiek, 2001; Sumerau et al., 2018). However, their concepts have primarily

focused on explaining a single outcome or comparing two outcomes, rather than



describing a broader spectrum of outcomes ranging from the highly negative
(Prejudice) to the highly positive (Full Acceptance) and a middle ground that either
shift to negation or remains unbiased (Tolerance). Consequently, when all ideas are
formed simultaneously, the lack of conceptual clarity is most likely the origin of
numerous and unaligned attitudes. Furthermore, the historical emergence of LGBT+
in both nations, particularly (Garcia, 2008) and (P. Jackson, 2003; P. A. Jackson,
1997b), has revealed patterns of LGBT+ that deviate from the dominant male-female
hierarchy. However, there has been an equal improvement in women's status in
society. LGBT+ advancements are not occurring together. Thus, questions into the
possibility of gender performances being disturbed by social class barriers were made
reasonable, but the collection of literature was not yet extensive (Hutchings, 2000;
Ojanen et al., 2019). Additionally, several studies recognize the media's capacity to
resolve and sabotage LGBT+ representations (Baudinette, 2020; Baytan, 2008; Diaz,
2015; Fongkaew, 2017; Garcia, 2008; P. Jackson, 2002; P. A. Jackson, 2011). While
LGBT+ talent has achieved popularity and great exposure in the media and
entertainment industries, the approach has been characterized as Tolerance
(conditional acceptance) (E. David, 2015; Leon & Jintalan, 2018; Tan, 2013). With
the challenges mentioned above and developmental areas in mind, the research should
influence societal attitudes toward LGBT+ Full Acceptance by conceptualizing a
media and entertainment company that fosters Full Acceptance outcomes while
contributing more clarity to the broader concepts of Acceptance, Tolerance, and
Prejudice concerning Gender, Sexuality, and Class, with a particular emphasis on

LGBT community.

1.2 Objectives of the Study

The study's objective is to develop a media and entertainment firm dedicated
to promoting LGBT+ Full Acceptance. In order to stimulate conceptualization, the
research examined the various degrees of Acceptance, namely Prejudice, Tolerance
(or conditional Acceptance), and Full Acceptance (Arat & Nuiiez, 2017; Dovidio et
al., 2005; Flores & Park, 2018; Forst, 2017; Hjerm et al., 2020; Oberdiek, 2001;

Sumerau et al., 2018), in order to shed light on distinctions and conduct a critical



review of areas of overlap. On top of that, the study demonstrates the intersectionality
or conjuncture of multi-level inequalities of Gender and Class (Hutchings, 2000;
Ojanen et al., 2019) in shaping various degrees of Acceptance outcomes, with a
particular emphasis on the Media and Entertainment industry as an example of
segregation for LGBT+ professionals (or conditional acceptance) (Busakorn
Suriyasarn, 2015; E. David, 2015; Garcia, 2008; Leon & Jintalan, 2018; Ojanen et al.,
2019). Additionally, the study sought to incorporate the Adoption Actors
Characteristics of LGBT+ Acceptance diffusion as an additional layer of causation in
determining various Acceptance outcomes (Givan et al., 2010). Furthermore, general
common sense knowledge (Wagner et al., 2002) is highlighted as the dominant factor
of social sensemaking (Jashapara, 2011) that influences mainstream perception and
behavior. In that sense, Media and Entertainment are critical to the phenomenon
through the inherent sensegiving (Giuliani, 2016) mechanism. Hence, the bottom-line
insights will inspire the foregrounding concepts and characteristics shaping and

defining the future media company's approaches and strategies.



CHAPTER 2
LITERATURE REVIEW

This chapter recounts theoretical and empirical analyses, focusing on how
historical developments influenced LGBT+ acceptance in Thailand and the
Philippines, as well as current normative claims regarding Acceptance, Tolerance, and
Diffusion of Innovation in general. In this report, I propose to use the word LGBT+ to
refer to the whole gender and sexuality continuum outside of heteronormativity. My
former association with a non-profit society consisting of Employee Resource Groups
from the financial services sector and its affiliations to promote a supportive and
equitable working atmosphere for LGBT+ in the Philippines has influenced the term
usage. The concept LGBT+ appears to be used by supranational bodies (e.g., the
Council of Europe), other organizations, and occasional scholarly writings. However,
it should be remembered that the research does not advocate its widespread use over

other terms in all relevant applications.

2.1 The Ambivalence in the Discourse of Acceptance, Tolerance, and Prejudice

As described in the preamble of the United Nations, “to practice tolerance
and live together in peace with one another as good neighbors,” tolerance is
commonly accepted as a necessary component of a healthy democracy and world
order. It is often promoted as a term to which society and individuals can strive,
mainly when problems occur and politicians make extensive attempts to make the
world a more tolerant environment (Hjerm et al., 2020). Tolerance is often used as an
alternative to racism, discrimination, and bigotry. Indeed, it is known as virtue as well
as a general reaction to violence. Although, according to many reports, tolerance is an
ambivalent, polysemantic, and polarizing term. Some claim that tolerance entails
enduring what is unacceptable when it communicates disapproval, revulsion, or
contempt rather than neutrality or reverence for others accepted (Arat & Nurez,
2017). According to other research, empathy is correlated with a permissive mindset
toward a disadvantaged group. The definition continues with the premise that one

must first conquer bias to be tolerant. A more inclusive culture is characterized by the



fact that it has been less prejudiced. On the other hand, an additional study has
described tolerance as a collection of underlying values and behaviors that enable
people to coexist amid their differences. Rather than dwelling on starting bias, the
strategy relies on personal responses to the existence of a wide variety of beliefs,
attitudes, and lifestyles. By integrating preference into their calculation, these
experiments have potentially struggled to operationalize the term (Hjerm et al., 2020).
Tolerance was also closely coined to Acceptance. It is argued that total tolerance
would mean appreciation and acceptance. These theories stress two main points: first,
conflict is necessary for equality to occur, and second, conflict is essential for
tolerance to exist. Second, toleration requires sufficient normative rationale or
services (Forst, 2017). Although these expressions of appreciation and acceptance in
the context of tolerance are consistent with the process known as "conditional
acceptance,” individuals respond to improved social tolerance for minority groups by
conveying acceptance in limited or incomplete ways, extents, and conditions.
Conditional Acceptance is motivated by what they refer to as "boundary
maintenance," which refers to conserving representational, spatial, or other
distinctions amongst dominants and subordinates. For instance, conditional
acceptance motivated by boundary maintenance can be seen as preserving the existing
infrastructure of inequality by accepting or tolerating some minorities but not others,
using examples of past changes to dismiss inequalities, and empathizing with
marginalized communities personally while abandoning the structural frameworks
that sustain inequality in place. In such instances, inequalities are preserved by
adjusting the current structural environment partially (Sumerau et al., 2018). Thus, it
is necessary to emphasize that tolerance (and even complete tolerance) does not imply
universal "Acceptance (Oberdiek, 2001)." Nevertheless, it is claimed that acceptance,
not tolerance, is the actual antithesis of subjugation, exclusion, and forced
assimilation — forms of Prejudice (Arat & Nuiiez, 2017). Prejudice means antipathy
motivated by erroneous and rigid generalizations. It can be stated or felt. It may be
aimed against a group or a particular member of that group. It is entirely random,
unchangeable, and typically manifests before any actual genuine interaction with the
target of the prejudice. Antipathy encompasses all actors in the prejudice context who

are both the source and object of prejudice, i.e., ingroup and outgroup (also includes



intergroup stereotypes and prejudice targets’ mechanism to veer away from the

outgroup) (Dovidio et al., 2005).

While, Acceptance will push complete equality acceptance, contributing to
the road of civil rights and fully recognizing completely valid rights, personhood, and
protection (Arat & Nunez, 2017). According to some global LGBT+ research,
acceptance refers to the degree to which LGBT communities are seen positively and
inclusively by people in society, both in terms of an individual's attitudes toward
LGBT people and in terms of an individual's stance on LGBT policies (Flores, 2019).
Additionally, Acceptance is a different means of feeling, thinking, and doing, even if
this is neither ours nor one that we are inclined to embrace. It is not to say that
one should despise own methods of feeling, thinking, and doing. By refusing to accept
a notion, one is not committing to the position that there are no viable alternatives in
adoption. One may agree or disapprove of different features, but they are generally
acceptable and not more flawed than one's own, i.e., they are not for us to adopt for
the simple reason that they do not come naturally to the individual, and this comes

along with removing own stances of prejudices (Oberdiek, 2001).

As several studies have demonstrated, Tolerance has been entwined and
conflated with the notions of Prejudice (from the intolerant side) and Acceptance
(from the entirely tolerant side) (Oberdiek, 2001). For the sake of this study, prejudice
is defined as unfavorable sentiments against a target (out-group) based on erroneous
and inflexible assumptions. Tolerance will be defined as the presence of prejudice,
i.e., bias, but the actor (in-group) of prejudice chose to restrain, and the absence of
negative feelings on the part of both the actor and target of prejudice, as they both
agreed and satisfied that the target shall be encapsulated within the framework of the
dominant and subordinate, i.e., conditional acceptance. At the same time, Acceptance
is defined as the optimal and complete realization of personhood resulting in equality.
Furthermore, this study's acceptance descriptions shall align with the thirty-eight (38)
Yogyakarta Principles (see Appendix F for the list). The nature and rationale of the

Yogyakarta Principles are narrated in section 2.3.3. of this chapter.

When it comes to applying homosexuality tolerance and acceptance in the

Philippines, Tolerance and Acceptance are based on agonistic disparities, such as gays



being in the minority relative to non-gays. There has been a line drawn and a
distinction made in terms of rank and openness or approval but mixed with derogatory
conclusions (Garcia, 2008). Despite mainstream visibility, LGBT+ does not imply
high levels of social approval, but rather public support for confined, conditional, and
exclusive occupational niches, as well as perceptions that portray LGBT+ groups as
having a restricted range, depth, and ability (E. David, 2015; Leon & Jintalan, 2018;
Tan, 2013). While homosexuality is permissible in Thailand as long as it stays
concealed and silent, it only becomes indecent and liable to legal action when it
becomes too apparent or loudly public. The state was a culture that was queer-tolerant

but not queer-accepting (P. Jackson, 2002).

2.2 Diffusion: Application to Social Movements

Diffusion is a term social scientists use to describe the dissemination of
innovation through direct or indirect channels through social system members.
Diffusion effects are commonly found, for example, in the implementation of
emerging technology, policy initiatives, political regime transitions, and the area of
social movements. Diffusion is dynamic and ongoing rather than contagious; it is a
matter of political learning rather than an imitation of one particular political model.
The processes that encourage social movement diffusion are not always the same as
those that promote other forms of Diffusion, such as technical, administrative, or
political innovation. Competitive demand and structural influence are not prioritized
in the spread of social movements and rely more heavily on "cognitive liberation"

political learning processes (Givan et al., 2010).

Diffusion material, or the diffused innovation, may occur through two main
aspects of social movements: behavioral and ideational. The behavioral factor is
concerned with the spread of protest techniques or collective action repertoires. On
the other hand, diffusing developments will happen on an ideational level through the
proliferation of collective action frames that identify challenges, priorities, and
objectives. Social movements partake in a complex and open battle "for developing
ideas and interpretations" to organize activists. Frames are, therefore, “interpretive

schemata” which provide context to mutual struggles. They decide which arguments
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or complaints are selected as focal points of dispute, how they are represented
concerning typical desires, principles, or ideologies, and how they are clustered or
divided in the organization of various constituencies. The diffusion mechanism is
defined by four types of participants, according to classical diffusion theory. First,
there are innovators, who are the adventurous first actors to embrace an invention.
Usually, innovators have links to individuals outside of a given social structure, and it
is by these connections, innovations are incorporated into the system. Second, some
early adopters help legitimize creativity in the minds of those who have yet to
embrace it. In the language of protest cycles, innovators and early adopters can be
thought of as the key to “early riser” campaigns, helping set a protest cycle in motion.
Third, the late adopters (sometimes called late risers) take their time with the adoption
process but still want to embrace the innovation, mainly after much thought. Finally,
the nonadopters have yet to implement the innovation (and may never do so). The
"early risers" appeared to combine surprisingly supportive frameworks for the shift,
more significant planning, and more diligent execution of the paradigm than the "late
risers" (Givan et al., 2010). Early risers typically benefit from significant encouraging
structural advantages, but this eventually gives way to action through campaigns
marked by less favorable structural conditions for movement, leaving late risers to
rely on the excellent experience of those that came before them. Late risers' attempts
are likely to be strongly affected by the achievements of those that came before them.
Although early risers may benefit from more favorable systemic circumstances that
facilitate mobilization, they face more significant institutional restrictions than late
risers, who, despite certain structural drawbacks, are better placed to benefit from the
contributions, errors, and achievements of those who came before them. Early risers
had a greater relative risk of facing their first assertions, while late risers met a lower
relative risk. Early risers may reveal opponents' vulnerabilities that might not be
apparent before they are confronted. The active case of early risers disrupts other
organizations' enforcement mechanisms, removing any of the barriers that subsequent
mobilizers could overcome to embolden backers. Early risers' activities build "master
frames" that can pry open social doors, allowing other groups' demands to flow in
(Beissinger, 2004). The classic "S-shaped curve of diffusion" represents the

acceptance rate of a given invention, which has embraced the innovation generated by
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these four categories of actors' behavior. Diffusion is a function of connections
between different organizations and other strategic innovation mechanisms rather than

a process of contagion (Givan et al., 2010).

Diffusion processes may be categorized as relational, non-relational, or
mediated. Individuals and organizations have several immediate, interpersonal
networks that make up relational mechanisms. Since they are founded on
interpersonal trust, network links are a relatively effective medium through which
knowledge can flow. People that belong to the same movement organizations, for
example, are exchanging information, connecting, and promoting the propagation of
social movements. Individuals act as knowledge conduits around corporate borders,
and they often have multiple organizational affiliations. Non-relational mechanisms
are those that have no direct connections but still cause movement to propagate. The
means may be much more effective, but interpersonal trust and power do not help
bear an idea since people are not directly communicating. The shared cultural
awareness of related activists or groups in different places, known as "attribution of
similarities," is one form of the indirect tie. While they are not explicitly related,
activists who identify themselves similarly to other activists can mimic others'
behavior. The mass media and electronic media often play this role, thus serving as
virtual indirect diffusion networks. Brokerage or mediation is a third diffusion process
similar to non-relational diffusion except that persons and organizations are not
directly related. In mediated diffusion, actors are similarly linked to a third actor who
can disseminate information and actions. The broker or mediator is an essential
diffusion facilitator in such situations, but mediators' desires, values, and priorities
may affect the diffusion mechanism. The position of NGOs, for example, is crucial in
the dissemination of the anti-GMO movement from Western Europe to developing
countries. Diffusion can promote systemic reform in the context of new legal and
legislative mechanisms for handling social claims and addressing controversial
problems. Diffusion is often a critical element in changing the reach and scale of
divisive politics. It can turn a small uprising into a national and a transnational

movement (Givan et al., 2010).
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2.3 Social Representation and Sensemaking, Sensegiving, and Sensebreaking

A social representation is defined as the group's collaborative elaboration of
a social object to behave and express. The elaborated object obtains social reality as a
result of the group's depiction of it. As a result, subject and object are not considered
functionally distinct. So, an object exists in a context of activity since it is part of the
individual or group's behavior (Wagner et al., 1999 cited Moscovici 1963, 1973).
Outsiders must have a different interpretation of this shared knowledge. Thus, groups
give each other a backdrop to differentiate them (Wagner et al., 1999). When a
group's identity is endangered, a social representation arises (Wagner et al., 1999 cited
Moscovici, 1976). Social representation theory is based on symbolic coping. An
anchoring reaction is a type of symbolic coping. It must be named and given qualities
to be discussed to help the group grasp the unknown phenomena. Due to its rarity, the
group lacks representation. Similar to categorization, existing representations are
utilized to name and comprehend (Wagner et al., 1999). Thus, via people's
experience and memories, the unknown is incorporated into pre-existing knowledge
systems and structures by assigning its attention (or time), value (or judgment),
hierarchy (or categorization), and a label (or denomination) (Mannarini & Veltri,
2020). Hence, they are common sense under a consensual universe where such
communications flow. It does not require an expert position since people who see
themselves as equals can voice opinions and create their theories. So individuals may
be amateur psychiatrists, physicians, and the like, unlike scientific knowledge inside a
reified knowledge universe. The scientific knowledge is organized in a hierarchical
framework. The "official reality" is imposed by changing thought systems in this
universe. The reified universe is exclusive since not everyone qualifies. Those who
have achieved specific skills are welcome here. They have their communication
routes and a shared language and conceptual repertoire (Nuno-Gutierrez et al., 2008

cited Moscovici, 1979). The following are summarized in Table 2.1.



13

Table 2.1: Material and Symbolic Coping

Coping Knowledge Type of Actors Involved

Mechanisms Universe Knowledge

Material Coping Reified Universe | Scientific Experts (i.e.,

Knowledge Researchers,

Psychologists,
Physicians,
Regulators,
Bureaucrats)

Symbolic Coping | Consensual Common Sense Mostly not experts

Universe Knowledge (i.e., Amateur

psychologists,
physicians, lay
people)

Like anchoring, conventionalization helps people grasp unfamiliar words or
ideas. This technique exists for both individual and group recollection via serial
replication. Media and personal discussions today sustain communal symbolic coping
speech. Groups of all kinds maintain a homogamous personal and media dialogue.
Homogamic communication indicates that people talk with those who share their
views and read publications reinforcing their ideas over opposing views. Social
groups with little communication are more prone to developing their interpretations of
new or dangerous occurrences (Wagner et al., 1999). Most individuals get their views,
perspectives, and representations from reading their favorite newspapers, periodicals,
or textbooks and watching their favorite TV shows. Their reliance on media
communication increases when a phenomenon's proximity to their immediate life area
decreases (Wagner et al., 2002). Objectification is the process of giving socially
represented knowledge a shape. It means to create an emblem, metaphor, or cliché to
represent new phenomena or concepts (Wagner et al., 1999 cited Moscovici, 1984).
The resultant trope is neither scientifically accurate nor authentic. A group that

accepts or rejects an image is decided by the group's experiential reality and the
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members' consensus. The array of images, metaphors, and tropes accessible for
objectification is limited by the living situations of communities (Wagner et al.,
1999). Hence, social representations are not static. They instead communicate
common-sense information in communicative forms that only survive as long as a
community believes in them. “Negotiation, opposition, creativity, and transformation”
are all part of the process of forming Social Representation and social knowledge.
Media communication, along with informal and daily communication, is regarded as
having a significant role in transforming novel items, mainly technical and scientific
subjects, into comprehensible and valuable forms of social knowledge that everyone
uses daily (Mannarini & Veltri, 2020). Those mentioned above can also be described
in Figure 2.1. Some argue that it is not novelty or unfamiliarity that drives individuals
to interpret. It responds to issues and circumstances when their opinion is sought,
whether in a discussion, media consumption, or voting. Hence, it is driven externally

than internally (Wagner et al., 2002).
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Figure 2.1: Schematic Depiction of Sociogenesis of Social Representation

GROUP

lives in a world
of social objects

threatening or unfamiliar
phenomenon or event
(e.g. brute fact)

instigates material and
symbolic collective coping

first by anchoring it
to and interpretating
itin familiar terms
and representations

adds a new social
object to the
group’s world

further discourse and
elaboration leads to an
objectified representation in
the form of an image,
which makes the metaphor or symbol
phenomenon familiar and
part of common sense

fosters
the group’s
social identity

REPRESENTATION

Sources: Wagner, W., Duveen, G., Farr, R., Jovchelovitch, S., Lorenzi-Cioldi, F.,
Markova, 1., & Rose, D. (1999). Theory and method of social
representations. Asian Journal of Social Psychology, 2(1), 95-125. Retrieved
August 26, 2021, from https://doi.org/10.1111/1467-839X.00028

Sensemaking is concerned with making meaning of complicated and uncertain
situations. Individuals and organizations can gain ‘situational awareness' by
understanding the intricate relationships between people, places, and events. It is the
observation and knowledge of the environment and how it may affect the future.
People with solid situational awareness can interpret new facts using mental models
from prior experiences in complicated situations. Sensemaking is the process that
leads to situational awareness. Sensemaking occurs when an individual detects a
discrepancy between their prior experiences and new observations. Sensemaking
involves changing and refining the mental representation of experienced things. In a
consensually designed, coordinated system of activity, sensemaking is a stopover.
Usually, people look for reasons to restart their interrupted activities. With difficulty,
sensemaking shifts to alternate action or further contemplation. They were labeling

and categorizing produce meaning in sensemaking. These representations can be
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categorized socially. Sensemaking is about upgrading plausible tales and narratives
with new observations. Dialogue, negotiation, persuasion, and denial generate new

acts (Jashapara, 2011).

‘Sensegiving' is the practice of influencing others' sensemaking and meaning
building to redefine reality (Glola, 1991). It is the notion of distributing justifications
from sensemaking, including normalizing and legitimizing realities while
delegitimizing others. Sensegiving shuts off alternative interpretations of reality,
inhibits sensemaking, and limits who may participate (Giuliani, 2016). Entrepreneurs
utilize metaphor extensively to create a mental picture of their surroundings and
communicate that vision to others (sensegiving). Metaphors are powerful tools for
articulation and premise establishing (Hill & Levenhagen, 1995). Sensebreaking (or
unmaking) emphasizes how organizational members must break sense to give sense.
It implies “meaning devastation or breakdown.” Contradictory data disrupts a person's
sensemaking process, causing interruptions in the scanning, interpretation, and
learning dynamics. Questioning, reframing, and redirecting behaviors can lead to
good evolutionary or learning events, or rather, failures. In summary, sensemaking is
concerned with identifying reasons for particular phenomena; sensegiving is
concerned with disseminating a justification; and sensebreaking is concerned with

adopting a new justification (Giuliani, 2016).

2.4 Assertions to Disapprovals: Social Views towards LGBT+ in the Philippines

2.4.1 The Presence of Religion

The roots of gender non-conformity in the Philippines can be traced back to
the 15th century when a Babaylan led society. Also called bayoguin, babay, balayan,
and binabae, the babaylan was a spiritual leader and ancient priestess identified as a
biological woman. While on the other hand, there were also male babaylans who took
on the appearance of women to get the spirits to pay attention to their words, these
men adopted the lifestyle of "effeminate men," posed as women, partnered with men,
and were considered virtuous by the preceding era (UNDP, 2014). They achieved

relatively high standing in the Philippine community due to respect for women and
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their own (Garcia, 2013). Besides, there is a substantial history of indigenous
and/traditional acceptability of same-sex identities. Sodomy was prevalent both
among aboriginal men and women (Cardozo, 2014). Simultaneously, Islam's presence
amongst those Malay peoples extended to the southern Philippine islands in the 14th
century, gradually becoming the region's dominant religion (Roces & Roces, 2013).
Unlike the animistic babaylan, however, manifestations of homosexuality are
considered immoral and punishable by Allah and doomed to seclusion or even death

(Jocson & Researcher, 2020).

The babaylan concept has disappeared after a vast societal landscape
transformation has materialized after the Spanish regime colonized The Philippines
from 16th to 19th century. A significant component of the invasion was the
dehumanization and destruction of the Babaylan aggressively as the Spanish fought
the women and called them “she-devils” and “Satan's minions” (correctly
representing the role of Satan) (Cardozo, 2014). The ancestors' most significant holy
relics were profaned and torn to pieces. The authority embedded Roman Catholicism
that made the country mostly quiet about gender non-conformity (Manalastas &
Torre, 2016). Sodomy was noted as deflective procreation practices, deemed a moral
weakness, which is temporary, conquerable, and every mortal is susceptible. Further,
the Spanish brand of medieval Mediterranean machismo wreaked and degraded native
women and gender crossers' status progressively. As the centuries have passed, the
pre-colonial woman-like man “bayoguin” known in Tagalog regions of Luzon
transformed into bakla, which initially meant “confused” and “cowardly.” On the
other hand, [slam retains a stronghold in the southern Philippines, which enabled the
area's kinship groups to fight Spanish colonization successfully and vigorously for
400 years. While Muslims comprise a small minority of the Philippine population—
approximately 5% —contribute to their cultural identity. The majority of Filipino
Christians feel patriotism and appreciation for the Muslims' fierce resistance to

colonization (Garcia, 2008; Roces & Roces, 2013).

Despite the (neo)colonial traces that Americans, after Spanish colonial times,
have to put in place to Philippine culture, Roman Catholicism, initially instilled by the

Spanish regime, remained intersecting dominant to views about sexuality. Mainly
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because, arguably, the early attitudes of Americans towards sexuality rooted in
Christianity ideals (Garcia, 2008). Regardless of the imperial regime, the following
religious passages from the Old and New Testaments were used to condemn
homosexuality: the creation tale, the story of Sodom and Gomorrah (from which the
Sodomy act originated), the Holiness Code, Saint Paul's convictions, and the Pauline
lists of vices (Debra, 2001). For example, a later-established and well-known
protestant church, Iglesia Ni Cristo, led by a Filipino, translated these scripts and
became more fundamentalist, expressly rejecting homosexual activities and gender
religious communities. Further to that, there had been Christian movement-sponsored
reparative therapies to heal the homosexual tendencies and manifestations of the
person (UNDP, 2014). Specific to the Philippines' Roman Catholicism stance, the
notion condemns the sinner but not the sin. There is an emphasis that homosexual acts
are disordered; however, it is only the act that is evil but not the sexual tendency.
Hence, for the homosexual to be free from sinful sexual acts, they need to refrain
from same-sex sexual activities. This stand can be attributable to St Augustine’s
theory of privation of evil, looking at sin as not unsubstantial or reality but the act of
turning away from good. In sexuality, perversion or deviation is the show veering
away from the interest (Garcia, 2008). According to the Roman Catholic church's
position, an autonomous Catholic movement called Courage Philippines seeks to offer
"spiritual counseling for males and females with same-sex desire" for them to live
chaste lives consistent with the Roman Catholic Church's teaching on homosexuality
(UNDP, 2014). Beyond denial and tolerance for homosexuals and transgender people,
there has been a particular church for the LGBT+ community, the Metropolitan
Church Community, that provides a haven from discrimination and an alternative to
worldly environments. The church, started in the United States, was founded by a
Protestant priest who had been excommunicated because of homosexuality. Apart
from the Philippines, the MCC now operates in over 15 countries. They suggest that
we should read the Bible "in fresh eyes" to find refuge and the hope of salvation. To
comprehend any writing, the reader must recognize the context. Understanding who is
reading, to whom it is presented, why it was composed, and the culture in which it
was written all affect the text. Additionally, they assert that the Bible originated as an

oral history and was then written in native writings over many millennia. Recognize
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that translation involves comprehension and subjective judgment, implying that
translators and copyists are still human, whatever the most substantial efforts. Today's
interpretation of the scriptures can vary from the original linguistic form they were
written to, potentially altering their meaning. New science knowledge, societal
developments, and personal experience contribute to developing new ways of reading
the Bible. They argue that God always knows everyone from the moment someone is
conceived in the woman's womb. Thus, much like he made heterosexual brothers and
sisters, he created all, even homosexuals. It is a divine blessing and can not be
defended. Sexuality, on the other hand, is not to be the central focus of one's
personality. Anything, including sexuality, should be centered on God's religion.
According to their interpretation, homosexuality is not condemned; instead, desire and
physical negligence from heterosexual and homosexual kinds are condemned. They
believed that those who oppose homosexuality in Christian scriptures must be taught,
not rejected. They will still be welcomed as refugees because the MCC insists that
salvation is universal and unconditional and that no church has the authority to take it
away (Debra, 2001). As the world's largest non-Christian minority religion, Islam is
widely believed to teach that homosexuality is immoral and punished by God. The
Qur'an contains passages that condemn same-sex conduct, including the tale of the
prophet Lot. Most Muslims believe that "engaging about homosexuality or
transgender problems is a matter of sin and blasphemy, not of distinction and
plurality." Nevertheless, in the Philippines, other faiths such as Islam are not as
outspoken in their opposition to LGBT people as the Catholic Church is. As a result,
few, and often just anecdotal, data are available on the persecution faced by LGBT

members of these religions (UNDP, 2014).

2.4.2 Medical Arguments about Gender and Sexuality

As the Americans introduced a new conception of “gender and sexual
identity” in the Philippines in the early 20th century, the entire governmental and
public sectors became more Americanized in parallel. The gendered
“psychosexuality” concept from the West was introduced as the scientific explanation
of a bakla. In the Philippine context, this is a discourse about kalooban where

genitally sexed “external-body” (labas) and interior selthood (loob) are mutually
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exclusive relationships. In effect, bakla’s identity has been re-casted into perversion
or self-contradiction as this binarism materializes loob and labas difference (Garcia,
2013). For the bakla, Transitioning of the gender from male to female is accomplished
via loob. The loob essentializes desire to the opposite sex only and denies the
possibility with the same sex or something else. Indeed, a specific application of
Freud’s oedipalized model of “arrested” sexual and gender identification in the realm
of psychoanalysis theory, where regardless of what kind of genital body it is housed,
all desires manifested are heterosexual, and homosexuality depicts an arrest in normal
sexual development (Patajo-Legasto, 2008). Such Western psychological explanation
and reasoning have extensively regulated the bakla biomedical discourse and
“sexological consciousness,” making them indicators and implications of American
colonialism and neocolonialism, which became more apparent in the Philippines after

achieving its sovereignty independence 1946 (Garcia, 2008; Patajo-Legasto, 2008).

Consequently, it has been a dominant expression to use bakla to mention
transvestites and effeminate homosexuals. They have to be effeminate. It is also
referred to as boys who are less active in games and outdoor activities. They thought
it was amusing, funny, and have coarse humor. Public display of erotic affection must
be visible between two males, where one is effeminate, and the other is not. The
former is only considered bakla, and the non-effeminate guy, though engaged with
non-female, is straight. There is an apparent distinguishment between looks,
appearances, and occupation. It is further defined as less of a man and incomplete
woman, a state of undecidedness, or mental confusion — hence, a phase. Furthermore,
the Bakla is pejorative and social status was approximately close to that of the
Western psychosexual invert, minoritized individual. Western theories of male
homosexuality, i.e., ego psychology’s Freudian-inspired etiologies of homosexuality,
feminizing male homosexuals, and western culture of patriarchally attributed
effeminate phobias. These are especially evident through the emergence of Western
infused biomedical institutions practicing a psychiatric or psychological style of
reasoning, where there are nuances of further explanation about transvestite (cross-
dressing) and transsexual distinctions, explaining that male to female transvestite is

not transsexual so long as he can have an erection while cross-dressing.
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In the 1970s, sexual reassignment surgery modalities were introduced through
the West's further medical innovations and advancements. Although, sexual deviance
remains abnormal and specifically a “psychopathological” or a mental disorder
(Garcia, 2008). Psychoanalysts have either viewed this deviation as either but not
limited to the impact of the reparative attempt of the human body to realize sexual
pleasure when the heterosexual way proved to be threatening or influenced by
pathological relationships between children and parents, where the gay child has a

distant violent father binding his seductive mother (Baughey-gill, 2011).

The 1990s has contoured the course of categories of homosexuality in Filipino
culture by major influential factors. Although it has been apparent that bakla as a
phase is no longer pertinent as it evolved into something of an identity, or born with
it, but imperfect. The upsurge of the AIDS epidemic worldwide has targeted and
promoted LGBT+ stigma coupled with the Philippines society's existing macho and
homophobic culture. The term “MSM” for “Men having sex with men” as a sexual
behavior descriptive labeling was highly utilized for medical awareness purposes,
explicitly preventing the virus's spread. Garcia argued that Holmes capitalized on
MSM as a viable alternative to bakla and limited to sexual acts which exclude
homosexual orientation but otherwise practice abstinence and celibacy. The term has
enabled the resurfacing of masculine-comported male homosexuals to have a specific

distinction away from bakla or gay (Garcia, 2008).

In the medical field, the Psychological Association of the Philippines creating
a policy resolution on LGBT non-discrimination based on their SOGIE. The policy
re-affirms that same-gender sexual orientations are healthy and non-disordered,
aligning with American and worldwide psychology and health bodies (Manalastas &
Torre, 2016).

2.4.3 Political and Legal Landscapes

The barangay was the first largest pre-Spanish social unit. It was founded on
kinship and shared reliance and usually included fewer than one hundred households.
Typically, its members were divided into four distinct classes. They were divided into
the top class (referred to as maginoo in Tagalog, bagani in Manobo, dato, or datu in

Bisaya), several nobles, free citizens, and slaves. Additionally, the latter were
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frequently attached to their leaders through their dependent status and blood relations.
The chiefs enjoyed political and social supremacy. Essentially, their situation was
predicated on his ability to mobilize the barangay's labor force. Chiefs status was
hereditary, which strengthened his legitimacy and numerous social influences
bolstered his standing. They served as the barangay's arbitrator of customary law. A
chief retained his rank and aided his inferiors by distributing some of his riches, most
notably by ritual feasts centered on meat and rice wine (Pearson, 1969). These
chieftainships remained inherited, and women were treated in the same dignity as men
in the ruling houses (Best, 1892). A fractured environment, the power-diffusing
impact of cognatic descent and polygamy, and a lack of territoriality as a result of
plentiful land and low population densities resulted in a political climate of segmented
and autonomous polities of differing scale and influence, kept together by visionary
leaders skilled at exploiting dynamic coalition networks. Alliance-structured tributary
regimes developed the wealth that could be manipulated politically instead of
territorially organized tributary structures, agricultural intensification achieved by
recirculated laborers (slave-raiding) instead of capital expenditures, primarily through
the financing of traditional luxury artisans, and interisland trade and conquering for
gold and other prestige goods (Junker, 1999). Slaves are therefore inherited, and if
they marry a free man, their oftspring would be half free and half enslaved, according
to interval conditions (Best, 1892). The conquest by the Spanish had an impact on the
current authority relationships in the Philippines. Simultaneously, Islam expanded but
was firmly rooted only in the southern Philippines, something the Spaniards could not
control, including the mountainous province of Cordilleras. For the remainder of the
Philippines, political and religious affairs were usually handled by the same persons
in the territories. They were catholic priests who were often the only Spaniard who’s
entirely residing in a pueblo, the municipal government's primary unit. The Spaniards
in Manila and Madrid set policy. The barangay has been elevated to the smallest unit
of government's status, while chiefs have been renamed cabeza de barangay. Other
positions are changed. Among the cabeza's responsibilities was the management of
the polo (forced labor) and vandala, enforced purchase schemes, and the gathering
and distribution of tribute money to the regional capital. As the number of local

encomiendas (commission charges to citizens) reduced, this latter became more
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important. Some principals, not just the cabezas, aided the parish priest (Pearson,
1969). At the house and even in the public domain, women were effectively inferior
to men. They were segregated in monastery schools and expected to spend a period in
congregation and prayer, depriving them of some leadership. However, women from
the underclasses dominated retail trading and the economy. However, some ladies
might obtain education and become instructors or midwives, the lowest occupation
available to them as those of prostitutes (Mcferson, 2002). American colonists usurp
the long-established Spanish regime. The Americans' stated goal is to ready the
Philippines for eventual independence. Hence, they implemented activities of a
diverse array of democratic government agencies. One modification was the
expansion of the vote by eliminating electoral requirements; the other modification
applied the elective concept to various tiers of government (Lande, 1968). At this
time, a new woman's development was observed. Thus, the modern woman spoke
English, had American-style training in the Philippines or overseas, and was engaged
in a job outside the home, usually in public service, school, the arts, or commerce.
Men wore Americana suits, while contemporary elite women wore saya, highlighting

women's links to heritage or nationhood (Mcferson, 2002).

From those mentioned above prominent colonial forces, the Philippines' legal
system has been appropriately shaped and characterized as a synthesis of Roman
(civil law) and Anglo-American (common law) law systems. Civil law governs family
relationships, land, succession, contracts, and criminal law. Simultaneously, the
common law statutes and standards govern civil law, statutory law, corporate law,
negotiable instruments, taxes, pensions, labor relations, and monetary law. The
Philippines has a republican government modeled after the United States, with the
presidential, judiciary, and legislative branches. The Senate, with 24 members, and
the House of Representatives, with 285 members, comprise the bicameral legislative
body (Feliciano, 2014). From this legislative landscape, the Liberation of Gay
movement in the 1990s was positively seen in this decade as the first LGBT
politically inclined lobby group, LAGABLAB (Lesbian and Gay Legislative
Advocacy Network) buy-in from Senator Miriam Defensor Santiago to push for Anti-

Discrimination Bill passage in the legislation (Cardozo, 2014). The bill proposes the
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general inclusion of the LGBT community as an addendum to the non-criminalization
of homosexual acts and other related manifestations. Due to the legislative branch's
dominance of major political parties, Republic Act No. 7941 established the party-list
method of elections in 1995 to "promote proportional representation" for
"marginalized and underrepresented sectors" as well as minor political parties in the
House of Representatives. Labor, peasantry, women, children, indigenous
populations, the sick, disabled, veterans, and overseas workers are among these
segments. Representatives from party lists make up 20% of the House of
Representatives overall membership. Eligible electors have two seats in the House of
Representatives general elections: one for their congressional district delegate and one
for a party-list representative. A party-list will win a seat in the House of
Representatives if it receives a minimum of 2% of the total party-list actual votes
nationwide, with a limit of three seats. Ladlad was created as the “first national
political party in the Philippines that advocates on the lesbian, homosexual, bisexual,
and transgender cause,” with the vision of “creating a gender-sensitive and protected
world from all forms of sexual discrimination” as a result of this platform. Ladlad has
consistently backed the Anti-Discrimination Bill. This bill would find such
"discriminatory actions" against all those based on sexual orientation and gender
identity "unlawful." Denial of access to medical, other health, and public services,
including the military; the refusal of admission to or dismissal from educational
institutions; the rejection of an application for or revocation of professional licenses or
governmental certifications; and denying access to or use of public establishments,
amenities, and resources, including the military. Election commissions have
disqualified the party-list on many occasions for inclusion in national elections due to
a lack of merit or constituency and religious immorality. Both of these grounds are
settled, particularly the argument of "religious immorality," when the Supreme Court
ruled that religious opposition alone lacks governmental interest to warrant exclusion
while the government acts for secular reasons. Despite the founder's educational and
technical experience, the Ladlad's founder attempted to run for Senate but was
disqualified by election commissions based on being a nuisance nominee. This ground
was not resolved, so the coalition refocused its efforts on winning a parliamentary seat

as a party-list candidate. Ladlad produced history in the Philippines and abroad on
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May 10, 2010, when it became the first LGBT political group to run in a national
election. However, in 2010 and 2013, the party did not receive enough votes to win
the seats. The party was delisted again in 2016 due to insufficient vote figures in
previous elections. The party had decided not to run as a party-list candidate in 2019
(Coloma, 2013).

The motion to recognize "Sexual Orientation, Gender Identity, and
Expression" or "SOGIE" as a legal term circulates in the bills relating to LGBT+
equality awaiting ratification by the legislative branch. The definition was explained
in the Yogyakarta Principles text, which was produced due to a convention to lay out
how current international legal principles could apply to "SOGIE." The 2006
convention was formed in response to historical discrepancies in UN decisions on
universal sexual and gender issues. As a result, an independent international
committee of human rights experts was established, consisting of scholars, lawyers,
United Nations experts, and non-governmental organization experts. In 2017, an
appendage of 10 principles to respond to unique forms of violations by “gender
expression” and “sex characteristics” (SC) was enshrined in the revised document
named “Yogyakarta Principles plus 10” (Mcginley & Horne, 2020). Since then, the
concept of “SOGIE-SC” or “Sexual Orientation, Gender Identity, Expression, and Sex
Characteristics” based on non-discrimination has been leveraged and integrated by
Filipino LGBT organizations and advocates diversity and inclusion initiatives. One
successful example is local ordinances that prohibit LGBT discrimination through the
SOGIE framework in 19 cities and six provinces in the Philippines (Zachary Frial,
2018). Furthermore, Congresswoman Geraldine Roman, the first transgender woman
to vote for the Philippine Congress, brings in hope for sensitive laws on sexual

orientation and gender identity (UNDP, 2018).

LGBT rights such as gender identity recognition and same-sex marriage
remain not legal in the state, and private same-sex activities are not criminalized.
There were programs in place at the state, administrative, and private organization
levels that addressed and protected LGBT+ victims of violence and discrimination.
The ones related to education and the workplace will be covered in their pages. Much

of the municipal ordinances of "SOGIE" include admission to public buildings,
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comfort spaces, and entrances to facilities such as restaurants, bars, shops, and other
places. Though ordinances are a new way to claim transgender and LGBT rights, they
face difficulties in enforcement. Except for those from the barangays, all ordinances
entail "Implementing Rules and Regulations" (IRR) before being enforced. Despite
precise requirements in specific ordinances requiring IRRs to be drafted within a
given period, attempts to fulfill these criteria have been sluggish and piecemeal. On a
national level, there were attempts to use current laws to campaign for women's
rights, such as the Magna Carta of Women, but the inability to define "woman" as sex
assigned at birth or a gendered identity remains a barrier. The non-visibility of
provisions relating to non-heteronormative people tends to be a cause of unwelcome
discrimination. As a result, Senator Risa Hontiveros' anti-discrimination bill focused
on "SOGIE," which the LGBT+ community and supporters endorsed, is powerfully
proclaimed (UNDP, 2018).

2.4.4 Educational Involvement

Even though Spain controlled the Philippines for over 300 years and
implemented Eurocentric church-dominated education from primary to higher
education stages, the structures and framework of post-independence educational
development were primarily influenced by the American colonialists. Scholastic
philosophy, culture, systems, programs, and curriculum design from the United States
were readily absorbed into governmental and non - governmental education across the
archipelago, particularly in the more developed and modern provinces. The strong
influence of American "value systems" and conceptual viewpoints on contemporary
Filipino literacy has colored a colonial or, more precisely, neo-colonial ideology in
which "western" concepts and traditions are considered "superior" to local and
nationalist understandings of the Filipino history, current, and future (Welch & Mok,
2016). Following the EDSA people's movement, the Aquino government ushered in a
new age in education. New ideas originated and were embraced by civil society,
education for the people, democratic and appropriate literacy, and education as a right
rather than a privilege. The Philippine Constitution of 1987 stipulates that public
secondary education shall be delivered free of charge. As a result of the state laws,

general primary and high school attendance have increased. As a result, every Filipino
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child's right to public education has become a parental obligation. However, many
who can afford it want to send their children to private schools due to concerns over
quality (Durban et al., 2012). As a result, gender dichotomous or heteronormative
overarching principles, rendering the program less sensitive to non-heteronormative

strata (UNDP, 2014).

Apart from the program, LGBT students face inequality in schools and
colleges, which jeopardizes their educational performance. Multiple Catholic schools,
for example, have expelled LGBT pupils based on their sexual orientation and gender
identity. Also, at several well-known open-minded and liberal colleges, sexism is
evident, as shown by a professor's refusal to use feminine pronouns to refer to a
transsexual woman against her appeal. Some colleges do not allow transgender people
to use the toilet of their choice (Tang & Poudel, 2018). There have also been reports
of transgender women being forced to shorten their hair, dress masculinely, and look
conservative to be approved for admission the next academic year. However, certain
transgenders have been exempted and required to dress as women if the transsexual
appeared beautiful. On top of these, fellow students and the school personnel (UNDP,
2018). The examples presented above are only a couple of the traumatic experiences
that LGBT+ people have in their everyday lives, adding to the anxiety of coming out.
Because of depression, anxiety, or suicidal thoughts, these students are unable to
finish their studies. In the late twentieth century, the LGBT community began to gain
traction. To combat the bias mentioned above manifestations, specifically from the
educational field, Neil Garcia of the University of the Philippines and Ronald Baytan
of De La Salle University taught its first gay studies courses in 1994.

Furthermore, the LGBT student group Babaylan was formed in 1992 at the
University of the Philippines (UP). UP Babaylan's core events include education and
awareness, annual UP Pride, collaboration with HIV clinics and other groups
advocating for LGBT rights, campaigning for anti-discrimination legislation, and
delivering necessary resources to LGBT students. UP Pride is one of these
celebrations that has been designated as an official university campaign (Tang &

Poudel, 2018).
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Furthermore, the "Anti-Bullying Act of 2013," "Child Protection Policy
2012," "Anti-Child Abuse Act of 1992," and "Department of Education Department
Order 45: On School Uniforms 2008" were enacted to ban such acts of violence and
prejudice against LGBT youth in education. These regulations include a wide range of
administrative and criminal cases that can be used to combat segregation in schools
and colleges to some degree. However, others criticize the implementations and
awareness of these laws, particularly among educational institution personnel and the
Department of Education itself, for example, the Department of Education does not
keep records of actual cases for "Child Protection Policy 2012," and a public
elementary student filed a lawsuit in principal’s grounds of not allowing a student to
wear a uniform based from the principal’s preference. The judge assigned to the issue
favored the principal. Per the “On School Uniforms 2008 policy, the implementation
of school uniform policies in public schools is not mandatory (UNDP, 2018).

2.4.5 Familial Ties

The Filipino family plays a more significant part in its members' lives and
the nation's more extensive social and political existence. The typical Filipino family
unit consists of a husband, wife, and biological or adopted children. Furthermore, the
Filipino kinship system is "bilateral," which means that a person's relatives are
estimated to include both the father's and mother's families. In a bilateral family
system, all sides of the family's families and heirs are recognized and regarded
reasonably. An infant's birth solidifies the new family's position as a productive entity
in Philippine society, and it is celebrated with great fanfare. Children are also
respected as potential helpers in the everyday economic lives of rural farm families.
Children are often forced to augment their families' modest income by working odd
jobs among the urban poor. In either case, all families, wealthy or poor, accept
children in the hopes that they can provide for their parents as they get old. The
number of children a man's father determines his masculinity, and wifehood is
determined by giving birth. Both of these standards harm a couple who cannot have
children of their own and must adopt. Since the Filipino male's orientation is that of a
provider whose actions carry him away from home, child-rearing is mainly the

mother's responsibility, at least in the early stages of development. In the case of a
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male child who might later follow his father outside the house, her responsibility is
lessened. Because of her intense engagement with her offspring, both male and
female, the mother gains a role in the family's successful authority that the male
cannot match. A married couple's distance will increase over time, particularly as the
husband becomes more of a stranger and a visitor in his own home. Since divorce is
not a choice for escaping an unsatisfactory marital partnership, the husband may

eventually be tempted to seek refuge in extramarital affairs (Rodell, 2001).

Throughout this traditional and highly stereotypical family narrative, the
LGBT has been fighting to be acknowledged and accepted. According to some
observational research, the tradition of secrecy and parents' ambivalent heterosexism
is still prominent in LGBT communities. The norm of secrecy believes that parents
are already aware of their children's gender identity and sexual orientation; as a result,
there is an unspoken "don't ask, don't say" approach, which can be traced back to total
heterosexism, in which parents believe LGBT is false, immoral, and sinful (Docena,
2013). There are prominent unspoken cues that suggest opposition, even though the
dismissal was not always spoken (Joseph & Joseph, 2012). Some parents prefer sons
to either become philanders and wife-beaters rather than a bakla. However, parents
allow their child or themselves to be friends of a homosexual but never their sons and
daughters to engage in homosexual affairs. Some psychological claims have also
surfaced, claiming that a mother's dominating forces drive a homosexual person at
home, where they are under the control of a female, making crucial financial and
family decisions. If male dominance succeeds in overcoming this, homosexuality is
no longer an issue. The misogynistic critique was directed at this claim, attributed to
Freudian ideas (Garcia, 2008). In either case, it has been reported that LGBT youths'
guardians may neglect to protect or abuse them and that violence against LGBT
youths is under-reported. At worse, they are subjected to abuse and discrimination in
the ostensibly safe environment of their families. For example, some statistics show
that children are subjected to elevated verbal and physical violence levels by their
parents, with the greatest levels found in those who do not fit other gender roles
(Joseph & Joseph, 2012). According to anecdotal accounts, underage gay boys are

working as sex slaves in Cebu City. Since his father beat him after he learned his son
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was gay by throwing him in a sack and physically abusing him, one of them began
selling sexual services when he was just ten years old (UNDP, 2014). However, this
study's unique characteristic seems to be participants' assumption that most Filipino
families would not mind having a gay son due to a generally held belief that gay sons
care toward their parents (Joseph & Joseph, 2012). The emergence of the LGBT
community in the new millennium showcases the notion that homosexual relationship
has become an alternate route to traditional family structures as an LGBT forming a
family. Nevertheless, the patriarchal double standards are visible in unmarried
relationships whose bakla partners have another female partner. Bakla is often
perceived to give his partner money, and he is sufficient to be a mistress as he wanted
his partner to be regular having a heterosexual partner (Garcia, 2008). In contrast to
straight married couples, LGBT Filipinos are viewed unequally in various respects
because they do not have the right to marry. “Neither spouse in same-sex and
transgender-heterosexual relationships has specific protections over hospital and
prison visitations, making care and funeral choices, exchanging shared estate, custody
of children, health coverage, and other advantages accorded to married and unmarried
opposite-sex couples,” according to the study. Similarly, "the living spouse of a dead
same-sex partner does not offer government-managed social security or health care

(UNDP, 2014)."

2.4.6 Prospects and Unlikelihood of Job and Business Opportunities

The Filipino tradition of a "double standard" between what men and women
could do can be traced to gendering work's social practice. The fundamental idea is
that boys and young men do not belong in the house and derive their recreation and
belonging from events outside the home in men's world. As a result, the men carry up
more responsibilities on the farm and work in the nearby cities. With a few
exceptions, such as teachers, men in urban areas often have work that requires them to
leave home, and gender job distinctions are as sharply marked in the city as they are
in rural areas. The steering premise that men do not work in the house explains the
young Filipino male's aversion to being involved in household matters, prevalent
housekeeping tasks of any kind (Rodell, 2001). However, the gendering dynamics

mentioned above shifted over the last 15 years. Women in the Philippines' workforce
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are more likely than men to serve in white-collar jobs, such as professionals and
clerks. Service employees, political offices, and particular interest organizations all
have an even gender split at the associate specialist level. Men outnumber women by
a wide margin in labor, farming, commerce, and unskilled labor. Women are
governed by education, service activities, human well-being and social work, retail
trading, and housing and food service activities. Construction, transport, agricultural
production, administrative and support services, and information and communications
are all dominated by men (C. David et al., 2018). There have been noteworthy
developments in LGBT+, but the longstanding identification of bakla with appearance
and transition has led to them being historically employed as hairstylists, beauticians,
models, entertainers, talent agents, and wedding planners remains influential. Several
bakla hairstylists and couturiers enjoyed immense social prominence regarding
employment opportunities because of the growing demand for parlor and fashion
design industries, especially glamorous events such as gay beauty pageantries
Santacruzan (religious procession ramp modeling). Even though not all have been
wealthy, there are unusual patterns where at least every city or barrio had at least one
bakla manicurist, hairstylist, or couturier. This kind of unwavering reliance by the
public on beautification jobs delivered by the bakla is not parallel with other careers.
Other companies will still hire homosexuals knowing they are one; however if the
homosexual comes out with confessions and sharing all of his sufferings, the
company shall unhesitatingly dismiss the employee. These kinds of varying attitudes
effectively niched the bakla to only limited career opportunities bounded by their
minoritizing to the Philippines society (Garcia, 2008). Transwomen's limited career
options include actors, dancers, hairstylists, stylists, make-up artists, and sex workers
in the entertainment industry. They did, however, gain corporate employment as a
result of the increased presence of call centers as a result of global corporations'
outsourcing activities. These occupations, along with call center jobs, are referred to
as "purple-collar," a term that refers to the occupational segregation of transgender
personnel in specific positions, employment, and sectors. Since they do not have to
show themselves in person, transwomen in call centers enjoy conversing with
customers as a woman, as though they are making an avatar for themselves. Managers

believe transwomen have provided emotional labor to relieve organizational pressures
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and stress by injecting laughter and entertainment. There were trans-segregated
spaces, which proposed that gender diversity should be incorporated into corporate
organizational culture. However, problematic practices such as following specific
company rules to cut hair to appear manly, overt transmisogyny behaviors, obstacles
to upward mobility, and other penalties to restrict the outperformance or "loudness" of
trans femininities were also found (E. David, 2015). Discrimination may arise during
the recruiting, pay assignment, benefit, promotion distribution, and employee
retention processes. Surprisingly, if an LGBT+ employee has a strong affiliation
inside the organization, they will be shielded from these inappropriate practices. It has
been found that without a "backer," they would not be able to obtain the desired
position, whether it is in government or the private sector. LGBT+ people who own
shops, factories, and other active economic institutions were also listed as self-
employed. They were, however, nearly identical to own-account jobs, which consisted
of small-scale, one-person activities, such as freelance make-up artists, salon
managers, and freelance authors. It should be remembered that their jobs did not
provide them with a consistent monthly income, so they turned to the "Five-six" loan
scheme, which is an unregulated lending system that charges borrowers 20% interest.
Employer recognition limitations against LGBT+ based on their identity and gender
fuel the alternative of being self-employed. As a result, they like to start small, risky
businesses under their individuality to express themselves more freely. And if they
have the autonomy, they are also susceptible to negative consumer action. A
transgender woman, for example, was turned down by a customer after it was
discovered that she was not a woman. However, there have been reports that show
that LGBT+ people are already happy with their employment. When it came to the
facts, however, it was suggested that this was not entirely so. Since these workers
have no alternative, they perceive discriminatory acts as natural because they are not
restricted at their present job. As a result, no level of disappointment with work was

reported (UNDP et al., 2020).

According to a survey to calculate the SOGIE inclusivity index, 17 percent of
the 100 organizations have SOGIE policies in effect, echoing the purple-collar

manifestations in BPO industries. To be more precise, they are firms with foreign
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headquarters that specialize in outsourcing. The remaining businesses, both private
and public organizations operating in the Philippines, do not have any SOGIE
policies. In 57 percent of cases, there is no mention of "Diversity and Inclusion” in
their strategies. According to the respondents, no LGBT employees have approached
managers to consider having SOGIE-based practices in the workplace (Philippine
LGBT Chamber of Commerce, 2018). There are regulatory protections to deal with
the apparent abuse and bigotry against LGBT+ people in the workplace, but they have
substantial restrictions. For example, the "Labor Code of 1974" is the private sector's
national labor regulation. The "State shall afford labor rights, encourage full
employment, and guarantee fair job conditions" is explicit. However, since the
legislation is silent on gender identity and speech, employers have used it as an
excuse to refuse to hire, fire, or deny LGBT people benefits. As previously reported,
some international corporations engaged in those operations; usually, BPOs such as
call centers have diversity and inclusion policies. The local counterparts establish
strict non-discrimination laws based on SOGI on recruiting, advancement, access to
benefits, and coordinating, mainly because their parent corporations mandate
diversity. Although the national legislation is silent on the issue, a few also allow non-

married workers' spouses to receive "partner health benefits (UNDP, 2018)."

2.4.7 Indulgence, Restraint and Legal Inclusiveness

Hofstede introduced different facets of national culture as predictors of
collective phenomena that separated members of one society or category of people
from others. One of the dimensions was an indulgence, which refers to a proclivity to
allow comparatively complete fulfillment of regular and straightforward human
pleasures such as enjoyment of life and amusement. On the other hand, restraint
represents a belief that such pleasure should be limited and governed by strict societal
norms. The indulgence side applies to having a good time and loving life in general,
not satisfying human desires. Pleasant feelings, optimism, the value of recreation, less
spiritual discipline, individuals who feel good, greater sociosexuality, and freedom of
expression are only a few examples of indulgence. On the other side, restraints

encourage cynicism, unhappiness, a tight culture, religious discipline, pessimism, low
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sociosexuality, and restricted freedom of expression. The Philippines ranked less

indulgent than Thailand, making the former more restrained (Hofstede, 2010).

"Hiya," which means shame, was the most important social value associated
with Filipinos' restraint. Hiya is a common social punishment that causes a profound
emotional realization that one has failed to live up to society's expectations. It is the
uneasy sensation that comes with realizing you are in a socially unacceptable situation
or doing something socially unacceptable.' Hiya is a socially influencing power. A
sense of hiya limits a person's conduct while opposes or approves public behavior.
Your self-esteem increases and falls based on how much you respect your own hiya in
public. Being socially mocked, openly chastised, failing to fulfill expectations results
in hiya, or a lack of self-esteem. On the other hand, to be without hiya is not to
believe one has behaved poorly and refuses to conduct in a manner disapproved by
the community. This mark immediately results in loss of approval within one's party,
if not the entire culture. A Filipino who lacks his family's love becomes a social
outcast and a depressed human (Roces & Roces, 2013). In the form of "hiya," LGBT+
Filipinos must understand a situation related to a bakla, a degrading word typically
used to ridicule, and how this shame tends to act as a core affect around which a sense
of self is structured (Garcia, 2013). As a result, despite a deep desire to come out, it is
overwhelmed by a significant fear of rejection, especially from parents, families,
peers, and others. The prevalent rationales that they may add stigma to the family
name and that they may face reprimanding actions, especially from their parents,
exemplify derogatory views against gay men and their sexuality, as well as notions
that becoming gay is false, immoral, pathological, and sinful (Docena, 2013). It has
been symbolism derived from this narrative that has been used for artistic expression
by music. For instance, the song "Sirena" (Mermaid in English) tells the tale of a
bakla, chronicling their battles with their father and other men in the community over
sexuality and gender. The song is about a father interrogating his son while he dunks
his bakla son to the drum. The "Walang Hiya Ka! Wala ko anak na bakla" (Shame on
you! I do not have a bakla son) in verbatim attempts to evoke the public's view of

bakla's undignified status (Zachary Frial, 2018).
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Legal inclusiveness refers to the degree to which formal, normative legal
norms accept and protect the interests of homosexual, gay, bisexual, and transgender
people. The Legal Environment Index (LEI) was created to periodically determine
each country's legal inclusiveness on a scale ranging from no inclusion to total
inclusion. This index includes the following legal standards: Decriminalization of
homosexuality; open military service; anti-discrimination protections in the
workplace; anti-discrimination protections in public accommodations; adoption rights
for same-sex couples; legal marriage recognition; and constitutional guarantees
requiring non-discrimination based on sexual identity. Since then, the Philippines has
been included on the Decriminalization scale (2) because legislation has never
criminalized LGBT+ activities. The LGBT Global Acceptance Index (GAI) is a
public opinion research instrument for LGBT+ acceptance. According to the report,
countries with a high LEI often have a high GAI and vice versa. In terms of press
freedom, the Philippines was designated as partially free. However, the research
shows no correlation between GAI and LEI in the least press-free societies and a
correlation between GAI and LEI in more press-free communities, the study
disclaimer that the latter's correlation is not optimal. In terms of the rule of law (the
degree to which authorities are considered to trust and stick to social norms, resulting
in the standard of contract compliance, property rights, the judiciary, and courts, as
well as public safety), the Philippines has a flawed rule of law. Countries with a lax
rule of law demonstrate no correlation between the inclusion of LGBT people and
progressive policies (Flores & Park, 2018). When these factors are compared to
Indulgence and Restraint, press freedom is strongly correlated and a vital factor for
indulgence, while the rule of law favorably correlates with restraint to maintain order.
As the Philippines is a comparatively restrained region, according to (Hofstede 2010),
the partially free press substantiates the statement but undermines it in terms of the

rule of law, as measured by other indices (Flores & Park, 2018).

2.5 LGBT+ Mediascape Review in the Philippines
Communication media were presented in printed artifacts of newspapers and

writings in the Philippines' early history. The Spanish regime replaced the existing
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indigenous forms of communications, i.e., information or rules written on trees,
leaves, and bamboo tubes. Back then, the media dynamics illustrated the conflict
between the Spanish regime, enforced norms and conducts dictated by the Kingdom,
and Filipino nationalists advocate for social reforms and seek national independence.
Due to nationalists' demand for political restructuring, the communication print
mediums have expanded through the utilization of literature, music, and arts (Rosario-
Braid & Tuazon, 1999). Snippets of LGBT+ narratives were expressed in the poem-
novel Florante at Laura, a well-acknowledged Filipino written literary work in the
Philippine History that creatively fanned Spanish discontentment flames rule back
then. Balagtas used bakla to occupy mental confusion and undecidedness, which
remained unresolved, fearful, and weakened (Garcia, 2008). The introduction of new
newspapers, other mediums of modern media, and embedding Communication
discipline in the Philippine education system were seen in the 20" century when
Americans took over Spaniards' rule for several centuries. As the print media
continues, Films (1904), Radio (1922), Communication Education (1936), and
Television (1953) prevailed for general public consumptions in parallel with the
significant geopolitical changes that happened globally, especially when the
Philippines regained its independence from Japanese and Americans after the second

world war.

Regarding Films, the genre showcase was transformed from Spanish Zarzuela
stories and colonial independence themes to narratives of more “adult” and realistic or
acceptable characterizations and plots (Rosario-Braid & Tuazon, 1999). In connection
with LGBT+ in early films, local production Sampaguita Pictures produced Kaming
mga Talyada film in the 1960s featuring beautiful male matinee idols to act bakla,
aligned with the theme talyada: swishy, weakling, and unprincipled. Characters
performed female chores like knitting, cooking, soprano-singing, and hairstyling until
their father forcibly enlisted them in the army and ended up to beautiful female
partners accordingly (Garcia, 2008). In the 1970s, frontal nudity, rape, and sexual
violence-themed bomba films became the staple of Philippine cinemas featuring
female sexy stars engaging in a mix of hard and softcore pornography. This genre's

surge is in unison with the government sequestration of all privately controlled and
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owned newspapers, magazines, radio, televisions, and other media communications as
per the imposition of Martial Law. Bomba films were argued to be the government’s
counter-information as “free press” amid highly censored and intimidated mass media
(Rosario-Braid & Tuazon, 1999). Coupled with bomba films are LGBT+
characterizations in films which exemplified loud and funny faggot of a colorful
character bakla particularly in comics-turned-movies portrayed by the King of
Philippine Comedy, Dolphy. Dolphy’s bakla movies contented to be capitalizing on
homosexuality as a laughing stock, attributable to being “handicapped,” which gays
are never capable of reproducing. Besides, depictions of married and closeted
homosexuals having extramarital affairs with same-sex, lower social status bakla in
coping with being a parent, and lesbians who got into prohibited drug businesses are
popular themes. In the 1980s, assertions of feminist consciousness allowed non-
typecasted bakla to unfold on the Philippines silver screen. Feminist films often
involve a strong heterosexual woman who affirms the parallelisms of struggles and

oppression of women and gays (Baytan, 2008; Garcia, 2008).

The 1990s of the LGBT+ still resonate with the dominant views of their
marginalization in the society, even for a successfully middle-class and educated
urban-dwelling musical icon like Lady Valerie, a pre-operative transsexual whose
fame arise in this decade. She said men would have relationships with gays when the
price is right. For other associations, such as one-night-stands, it only happens out of
lust or curiosity. She speaks on behalf of her experience of having a married lover to a
heterosexual woman and having a child while the wife explicitly knows that his
husband has an affair with a cross-dresser. For this decade, the affinity between
women and LGBT+ struggles is pertinent and observable in Filipino theater plays
organized by Philippine Educational Theater Association (PETA) aside from films.
Familiar storylines were patriarchal domination and oppression to women using
Spanish and American men persona and struggles of a straight-acting gay to come out
and disown himself. These narratives are similar to the 70s and 90s, but the difference
exemplifies that these straight-acting gays and their lovers knew they are homosexual

and not mixed with a bakla and heterosexual partner.
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AIDS resurfaced as a pandemic in 1990, and it has been widely the content of
the news especially. Unfortunately, homosexuals had been the center of this discourse
were some news outlets showcased statistic after statistic of infected homosexuals,
proclaiming them to perform sorts of perverse acts of “drinking urine” and “eating
shit.” The contents were presented as a factual and credible section and not a writers’
editorial or opinion. Another novel category, “MSM”: men having sex with men, had
emerged in this decade, which is very observable in writings and broadcast contents
of Margie Holmes, a famous psychologist specializing in sexuality and family
planning. In a particular television show, four professionals from several sectors of
the society were featured in that segment's condition shall be pretaped, and their faces
will not be captured. According to them, they were men who are having sex with men

(Garcia, 2008).

Further to this, there are reinforcements of gay literature in the 1990s, which
started in the 1980s. Mainly to help increase gay awareness were the published books
by Danton Remoto and J Neil Garcia’s Ladlad, an anthology of Philippine Gay
Writing. The book rendered dissemination of knowledge how Spanish religiosity and
Western medicalization have contoured the minoritizing of gay men, on the top of
creative expressive writings of the poem, plays, and stories circulating from gay men
avenue to reveal their realities, secrets, hopes, and dreams (Remoto & Garcia, 1994;
Suarez, 2017). In parallel, LGBT writing related to lesbians, such as Tibok and
Lesbian Primer, were released as resemblances of lesbian activism in the 1990s, and

the first newspaper dedicated to LGBT, ManilaOUT (UNDP, 2014).

Mass communications of the 215 century evinced contrasting representations
and apprehensions towards LGBT+. As the Philippines media synchronously adapt to
the new media medium such as digital media, LGBT+ images are continuously
questioned and challenged. A highly exposed LGBT+ related story in media was the
murder of a Filipina transgender by a U.S. Military soldier in the Philippines. Images
depicting transgender’s life and death are vastly circulated by news outlets and social
media within and outside the Philippines, where the most striking pictures are her
beaten face, and the dead body slumped in the toilet bowl. Two more cases of

transphobia received media attention. First, the entry denial of a trans fashion designer
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on a high-end bar as the establishment’s dress code does not allow cross-dressing
men. Second, a dismissal of a transgender employee from her work alongside 96 other

workers without explanation by a local beverage company (Zachary Frial, 2018).

Furthermore, the use of “conversion therapy” is controversial among Filipino
parents, psychologists, as seen by a clinical psychologist's television interview. Such
statements have received attention, including formal ethics complaints that were a
precursor to creating a directive to the institution affirming the inherent dignity and
equality of LGBT+ and non-discrimination based on sexual orientation, gender
identity, and expression (Manalastas & Torre, 2016). Another notable media
phenomenon, Vice Ganda, became popular in the Philippines, with programs and T.V.
commercials where he often wore women's clothing, engaged in campy jokes, and lip-
synched pop music videos. Vice Ganda’s movies, concerts, albums, and television
shows are top-billed, consistently making him an A-list star of his network. The
success is relatable to the King of Comedy's stereotypical images, Dolphy of bakla, as

campy and hyper-feminine.

Nevertheless, this time, Vice Ganda is aligned with his identification as a
bakla, unlike Dolphy before, who identifies himself as heterosexual. Charice
Pempengco is a concrete example of a story that received much public attention,
particularly on the depiction of tomboys in Philippine media. After several years of
experiencing international fame in Asia and the West, he became a tomboy on
Philippine national television, where he discussed estrangement from his family, lived
with his friends' house, and affected his female partner. Aside from personalities, “My
Husband’s Lover,” a first teleserye drama broadcast in a primetime television spot,
depicting explicit focus of hidden homosexual relationship has gained viewing clamor
in parallel with Vice Ganda and Charice’s presence in entertainment. The teleserye is
a love triangle between discreet masculine gay men, his married partner seen as
perfect mother and housewife, and his long-time gay lover who has more effeminate
mannerisms. The plot is different from stereotypical images of bakla like Vice
Ganda’s, and there had been resolution with wife where homosexual partners ended
up together (Diaz, 2015). Themes veering away from a preponderance of stereotypical

bakla representation have also been seen in more complex expressions of bakla
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subject in more affirmative gay films produced by non-mainstream movie houses
(Baytan, 2008). Throughout history in the entertainment business, celebrity success
was often determined by the number of project offers, guest appearances on
entertainment programs, and if such guest appearances garnered considerable viewer
engagement, i.e., television ratings. The beginning point and critical factor in all of
them is the public's successful recall of celebrities. However, popularity may be
gained if the public recall results in initiatives and guest appearances that are both
engaging and profitable. Recall of a celebrity by the public may be either good or bad.
One strategy for increasing audience memory is to publish gossip and scoops about
the celebrity. In this respect, members of the entertainment press are crucial since they
produce print and online media outlets. Thus, one strategy for managing public
perception is for the celebrity and talent manager to be extra friendly to secure

controllable write-ups on the celebrity advantage (Reyes, 2007).

In 2020, a pop genre called the Philippines Boys Love (B.L.), directly influenced by
Thailand’s series wai, gained significant popularity. The rise of the popular culture
resulted in the acquisition of broadcasting rights of a mainstream television station
(ABS CBN News, 2020) and, mud rush of producing 'Pinoy B.L.," locally produced
versions and adaptations of 'Thai BL,' that are running 36 shows (10 of which are
forthcoming) which broadcasted through digital platforms or Over the top televisions

(My Drama List, 2020a).

2.6 LGBT+ Story in Thailand, the Philippines’ LGBT+ Friendly Neighbor

2.6.1 The Presence of Religion

As scholar-monks, pre-modern Asia's Buddhist religious scholars were an
aristocracy within an elite, as they were amongst the very few citizens in their
communities who could withdraw from earthly life to pursue the holy calling, and
they were literate, in contrast to the rest of the population. Like religious intellectuals
worldwide, Buddhist theologians' abilities were recognized both inside and beyond
their institutional environments. Theologians were regarded as worthy adversaries and
providers of divine authority and temporal legitimacy by the influential and wealthy

leaders of the political elite, such as leaders and business people (R. Jackson &
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Makransky, 2000). According to historical evidence from the Indo region, female
Buddhist monks (bhikkhunis) were ordained monks alongside male Buddhist monks
(bhikkhus) during Buddha's time. There are references to bhikkhunis in the 'Songs of
the Elders' preached to the bhikkhus. The spread of Buddhism was facilitated
dramatically by women and became much more vital to people's wellbeing.
Discrimination against bhikkhunis, on the other hand, started after Buddha's death. In
the 11th century, Buddhism vanished in India and reappeared in Sri Lanka. Popularly
feminist argument: The Women's Deprivation in Bias of Buddhism or the claim that
the Buddha became absorbed into a form of Vishnu have been given as possible
reasons for the breakdown of Indian women, in general dwindling of women in

particular (Schmidt-Burbach et al., 2015).

Buddhism was traded via land and sea channels. Since the development of
written texts originated in India, it developed into a pan-Asian institution. When
written scriptures were available, the thoughts of Buddhist philosophers were
maintained, transported between countries, and adapted from one tongue to another.
They became a form of currency within the Buddhist world's elite circles in this way
(R. Jackson & Makransky, 2000). Several kingdoms and people had animistic
practices in archaic periods (before 1500), including modern-day Thailand. The
Sukhothai Kingdom is the forerunner of contemporary Thailand. Sukhothai adopted
the Buddhist faith, conventionally known as Theravada Buddhism, from Sri Lanka to
Nakhon Si Thammarat (Schmidt-Burbach et al., 2015). Since then, Buddhism has
become an integral part of Thai identity. The later advent of Christianity and Islam,
which had a relatively small population in comparison to Buddhism. Islam is the most
numerous minority faith in Thailand, followed by Christianity. [slam spread to
Southern Thailand after its foundation in Malacca. Additional Muslim immigrants
worked in various official capacities at the Ayudhaya Kingdom's court. They came to
Thailand for socio-political purposes, including communism in China and Burma's
nationalism. Buddhism is associated with instilling in Thai personalities an attitude of
permissiveness, compassion, non-interference in the lives of others, and nonviolence.
Since then, Thailand has accommodated and accepted Islam's religious stance by

encouraging them to engage in politics and providing them with opportunities to excel
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in work and education through their religious complexities and norms while refusing
to call for Buddhism's doctrine to be changed (Yusuf, 2016). A short historical
summary is interspersed with discussions of Thailand's political and medical literature
review sections for Christianity. Buddhism is generally anti-sex, and heterosexuality
and homosexuality are portrayed as similarly repulsive causes of pain (Jackson & A,
1998). Buddhism offers a philosophical basis for man's hierarchical dominance over
females in the light of gender. According to the overarching Buddhist belief of karmic
repercussions for past lives' wrong deeds, Buddhists claim that a woman's birth means
past lives' demerit. Rebirth as a mortal means that one does not have enough karma to
complete the chain of rebirths but just sufficient to be born upon this mortal world,
which offers merit. There are records of the Thai Queen of Sukhothai praying to be
reborn as a male by her merit, which is arguably proof of her acceptance of Buddhist
women's injustice. As a product of past lives' misdeeds, the wife’s experiences were
arguably backed by a tale of an adulterous husband who was mutilated as an

animal for five hundred lifetimes and resurrected as a woman and kathoey for five
hundred lifetimes too. They were not permitted to become monks and had little access
to additional Buddhist services due to an androcentric religious order. Female bodies
have been exposed to polluting and defiling attitudes and traditions. As an illustration,
consider the defilement regarding menstruation. Females that menstruate are deemed
impure and therefore prohibited from participating in religious practices and locations
organized by men. Additionally, their lower garments denote their frailty and
unmanly nature. A common Thai proverb compares women to "buffalo" rather than
humans and effectively makes them men's property. There are karmic consequences
of heterosexual misconduct, in which men having intercourse with an unmarried child
are perceived to be stealing from the father's house (Jackson & A, 1998). These views
toward women continued even though extant Buddhist scriptures specifically affirm
that women will achieve enlightenment without first reincarnating as males, and
misogynistic texts are uncommon in Buddhist scriptures. Additionally, such concepts
are arguably conflated in Buddhism and Brahmanism faiths, most notably polluting
female bodily processes. The origins of this concept can be traced back to Ayutthaya's
Brahmanic traditions and traditions when Brahman practices were used to create

sacred gems and amulets to shield soldiers during the war. When magical charms
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came into touch with menstruating women, they were useless. A fascinating aspect of
Buddhism that is also relatable to women is its perspective on beauty. According to
Buddhist logic, attractiveness results from spiritual goodness. The reasoning allows
for the possibility of a beautiful person being ugly, an ugly person becoming
attractive, or a bad person becoming morally decent (Esterik, 2000). Buddhism's
paradoxical attitudes toward women are inextricably linked to their perspectives on
man homosexuality and transgenderism. There are four gender forms mentioned in
texts: man, female, ubhatobyanjanaka, and pandaka. Ubhatobyanjanaka is a general
term that applies to hermaphrodites; thus, pandaka is a general term that corresponds
towards male transvestites and homosexuals. From a karmic perspective, such forms
of sexual assault in the past may lead to an individual engaging in homosexual
behavior in the present. These offenses include adultery, prostitution, sexual
interference with one's son, and sexual irresponsibility by failing to care for the
pregnant woman. According to some research, pandaka or kathoey is one of the
karmic causes of physical impairment, muteness, madness, blindness, deafness, and
intellectual disability. Karma manifests itself from birth in hermaphroditism and
continues to manifest itself after birth in the form of transvestism, transgenderism,
including homosexuality. Although hermaphrodites cannot achieve nirvana, kathoeys
can if they devote discriminating wisdom (panya) to the mission of spiritual salvation.
The acts and wishes are merely embodiments of outworking karma and not sources of
potential karma accumulation. Additionally, homosexuals are associated with the
Buddhist concept of anicca, or impermanence. According to certain research, they are
evolutionary perversities, peculiar yet necessary components of natural processes.
Other research concluded that the kathoeys had already lived plenty in hell and must
not be judged based on their karma. Their afflictions cannot be alleviated, only
sustained. As a result, a strong tolerating attitude toward their life is essential.
Throughout culture, Buddhism has been inextricably linked to politics. In particular,
during the 1980s, the determining force of karma was denounced as rationally
backward and morally nationalist as substantiation for bureaucratic centralization
state and military rule. In effect, the reformers sought to engage in Buddhism,
emphasizing people's propensity to improve their conditions rather than on something

arising from karmic effects. However, in homosexuality, particularly as the AIDS
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crisis grew, the modern reformist interpretations of Buddhism facilitated the
emergence of a more concentrated anti-homosexual diatribe. While conservative
traditionalists who continue to believe in karma's deciding force take a somewhat
more laissez-faire stance on homosexuality. Nonetheless, the circumstance effectively
established homosexuality as a distinct identity in Thai culture (P. Jackson, 2003).
Despite the shame and lack of recognition faced by the LGBT+ community within
Theravada Buddhism, an ordained monk has stepped forward to defend LGBT+
rights. When monks usually discourage discussing gender problems, Phra Shine
Waradhammo has been outspoken that Buddhist teachings help LGBT+ and anyone
seeking to alleviate their suffering. He mentioned that LGBT+ individuals are still
human and that treating them contradicts poorly to Buddha's teachings. The widely
held belief that current LGBT+ identities are karmic repercussions of previous lives'
wrong acts, such as adultery, was used by the religious domain to define their
identities as derogatory. He concluded that society, rather than karma, forms the
hardship of LGBT+ people. The people in charge of the situation are the ones that
cause LGBT+ people to suffer. For instance, if an employer considers an LGBT+
candidate solely based on their skillsets and not on the contradictions in how the
applicant dresses and the sex assigned at birth, there is no pain. Overall, karma may

be just a myth (Motherhood.co.th, 2020).

2.6.2 Medical Arguments about Gender and Sexuality

Thailand's early medical sources can be traced back to the 15th century,
when the people used herbal medicine to treat their patients. India, Khmer, and
China's influences affected early medical practices even further. The widespread use
of Westernized medicine in Thailand can be traced back to the early Ayutthaya period
when Catholic Europeans introduced it. Hence, Western medicine's intensive
dissemination in conjunction with the Christian faith began (Charuluxananan &
Chentanez, 2014). However, it was not until the late twentieth century that medical
and testable theories for gender deviation became available. Thai discourses in the
1960s associated hermaphroditic kathoeys with transvestism and transsexualism.
Clear public views trying to conflate transvestism, transsexualism, and

hermaphroditism made an effort to restrict the denotation to kathoey unique to
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hermaphrodite failed. The philosophy of karma, an ancient scientific-Buddhist theory,
has been attributed to biology by claiming that the genetic code that defines a person's
physiological and behavioral creation is identical to the karmic destiny.
Hermaphrodites had physical disabilities, while gay men had psychiatric disabilities.
Transvestism and transsexualism were later differentiated from hermaphroditism,
with the latter being for "real kathoeys" and the former being for "fake kathoeys."
Since the early 1960s in Thailand, Freudianism and its variants have dominated much
of the discourse on homosexuality. His theory on homosexuality, specifically the
oedipal complex and psychoanalysis, which essentially pathologizes it, has become a
prevalent anti-gay ideology, particularly in the 1970s and 1980s. The implementation
of this term coincides with the return of a growing number of Thai graduates from
American universities, as the United States, in particular, has given significant
military and financial assistance to Thailand, including the sponsorship of a
substantial number of Thai grad students to pursue their education in the United
States. Even though homosexuality is no longer considered a behavioral illness or a
sexual defect by the American Psychiatric Association in 1973, Thai scholars have
used psychoanalytic and behavioristic causation models. Thai psychologists have
concluded that a human being's sexuality reflects both homosexual and heterosexual
propositional forces but that individuals with average sexual growth suppress
homosexual factors. Friendship and social interaction, sport, poetry, and other artistic
activities also convey repressed emotions. Those who demonstrate their
homosexuality do so because their gay desires are not suppressed. Homosexuality is
also a product of family discord and ineffective child-rearing. Mothers who are
domineering, manipulative, or seductive can render their sons alienated from men,
and fathers who are distant and unfeeling can exacerbate this feeling. The proponents
of the anti-homosexual paradigm argue that individual homosexuals should be treated
with psychotherapy to avoid the birth of more homosexuals by family involvement. It
is further emphasized that parents must raise their kids appropriately based on the sex

at birth (P. A. Jackson, 1997b).

The Ministry of Public Health, Thai Medical Council (the medical profession's
self-regulation entity, chartered by the state), Royal College of Psychiatrists of
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Thailand (an advisory, research, and regulatory organ), and Thailand Nursing and
Midwifery Council are some of the medical, legal and technical bodies that should be
concerned about the well-being of LGBT+ Thais. They seem to have shown varying
degrees of openness for the LGBT+ strata from the late twentieth century to the
present day. In policy manuals, Thailand Nursing and Midwifery Council, for
example, lists LGBT+ topics like homosexuality alongside drugs of addiction as
health concerns for Thai teens. According to the Royal College of Psychiatrists of
Thailand, openly gay specialists will not become psychiatrists (Section et al., 2016).
In Thailand, sex reassignment surgery (SRS) and other associated surgical procedures
have become increasingly common and legal (UNDP & USAID, 2014). Thailand has
been a hotspot for transgender tourism and is a significant stop for Western and other
transgender travelers undergoing gender affirmation surgery. Thailand has emerged as
a national center for the global transgender rights movement, including gender
reassignment surgery (P. A. Jackson, 2011). Concerns have been raised about its lack
of supervision, especially regarding its access to teenagers. As a result, the Medical
Council responded by releasing legislation prohibiting such surgeries in minors and
requiring approval as scientifically recommended by two psychiatrists, each of whom
must be Thai; those aged 18 to 19 must have parental permission. The Royal College
of Psychiatrists of Thailand is also required to offer further advice on treating people
who seek SRS. Even though it is legal in Thailand, this practice is not protected by its
compulsory healthcare scheme. Furthermore, this accessibility is mostly by surgery
for male-to-female transgender individuals, which can be very expensive. In addition
to the sex reassignment procedure, the transitional phase for transgender people
involves several procedures and phases. Female-to-male sexual reassignment surgery
is more difficult to come by, less advanced, and much more costly. To be eligible for
SRS, a person must present two medical records confirming that they have Gender
Identity Disorder (GID) or are a transsexual, living as the opposite gender after one
year before surgery, and be in good mental health to deal with the transition (UNDP
& USAID, 2014).

Returning to the medical support needed for SRS, Thailand's Royal College of

Psychiatry has released a series of recommendations for psychiatrists and other
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professional doctors to follow in the "treatment of gender dysphoria and
transsexualism." These recommendations support the classification of 'transsexualism'
as a mental condition that must be handled only under medical care. This position
aligns with the Ministry of Public Health's "International Classification of Diseases"
ICD-10-TM and the World Health Organization's ICD-10. The recommendations are
identical to those published by the World Professional Association for Transgender
Health. However, unlike the seventh edition of the WPATH guidelines, which
acknowledges that "being transgender, non-binary, or gender non-conforming is a
form of diversity, not pathology," the Thai guidelines allow no such qualifiers. The
Department of Mental Health stated that "links between same-sex love persons" have
already been excluded from the International Classification of Diseases, 10th edition,
Thai Modification (ICD-10-TM, the new version provided by Ministry of Public
Health, 2012, referring to the ICD-10 issued by WHO, 2010 (Section et al., 2016).

In the 2000s, the HIV/AIDS outbreak reached Thailand simultaneously as the queer
boom. The number of newly infected people in the state has risen, and gay people and
other men who have sex with men (MSM) and transwomen or kathoey have borne a
disproportionate share of the blame (UNDP & USAID, 2014). The (MSM) is known
as chairakchai, which means "people who love men" in Thai. The newly coined Thai
term chairakchai may reflect Thai homosexual men's ongoing struggle to equalize
their sex/gender identity in Thailand. [t was said that the term chairakchai functions
similarly to the term yingrakying, which was invented by a Thai lesbian group
(Singhakowinta, 2016). The ‘Law and Order Campaign,' which began in 2003,
imposed draconian and legal laws on gay venue managers that provided
contraceptives and lubricants. The “crackdowns on gay bars, pubs, and saunas”
included publicly visible sauna arrests, public shaming, and nudism of arrested clients
and employees, as well as the selling of humiliating photographs to the Thai
newspapers. This proposal was a complete reversal of Thailand's 100% condom
campaign, which acknowledged that although sex work was immoral, condoms in sex
locations were a public health benefit.” During this time, popular HIV/AIDS

prevention resources were increasingly disappearing from gay venues. Although the
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situation has improved, there are still obstacles to providing adequate preventive

services” (UNDP & USAID, 2014).

2.6.3 Political and Legal Landscapes

The city-state classified as mueang was the fundamental political entity of the
pre-Siam or Thailand bordered Khmer-Mon area in ancient times. Mountain, lake, and
sea stretch isolated settlement areas from one another. For protection against threats,
pests, and diseases, the villages remained concentrated into mueang centers. Mueangs
are governed by jao, who was originally in charge of land management and
agriculture. The initial settlers also were an elite who had preferential rights in land in
exchange for the duty to bear weapons as necessary, later migrants are dependants of
the elite, and slaves have had no access to the resources. As a result, hierarchical
formation began. Mueangs have successfully battled hegemony to one another by
enacting a "segmentary state," in which superior mueangs rule over inferior mueangs,
using an "emboxment" system. The ruler's son or other kin were often sent to reign
over the vanquished mueang. On the other hand, the subordinate king could be forced
to bring a daughter or sister to marry his overlord, as well as a son to serve in his
legion; these charges acted as bribes for the subordinate's continuous allegiance. In
special circumstances, the overlord can bestow a royal or noble spouse on the
subordinate, who may also act as an informant. Since then, the ruling descent and clan
have persisted. The Sukhothai Kingdom originated as the birthplace of modern-day
Thailand, preceded by the Ayutthaya Kingdom (Chris & Phongpaichit, 2014). Gender
stereotypes varied dramatically depending on social class. Women did their fair share
of labor among average citizens. In rural households, maternal and paternal lineage
was given equal weight, and inheritance was divided evenly between men and
women. Plenty of the ritual experts of the spiritual traditions that coexisted with
Buddhism were women. The ladies have powerful personalities, distinct economic
roles, and a great deal of autonomy. However, women were regarded as commodities
by royalty and nobles. Patriarchs gathered wives to increase their lineage. Families
used daughters to create dynastic ties. A woman was only the property of a man in
law, firstly her father, until her partner (marriage law was essentially a bond of sale

from parent to spouse), and probably a master if she was sold as slave. Women in
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court poetry were depicted as symbols of perfection and plot instruments, not as
people with roles and personalities. Back then, the sakdina government, a structure of
service nobility of inland areas allowed to own, was in charge of these gendered
traditions. The Sakdina rulers were considered coarse and uncouth by common
citizens. The growth and maintenance of upper-class family status had begun by
amassing enough wives to deliver sufficient promising sons for political ranks and
enough females to create elite marriage networks. They comprise ethnic Thais,
Chinese businesspeople, and the royal family itself. King Rama 1 to 5 had several
children and mothers ranging from 42 to 82 and 28 to 37. The Chinese merchants,
known as jao sua, had risen through the ranks of society thanks to their links to the
royal court. On behalf of the king and top courtiers, they served as merchants. While
they may have other spouses in China, the majority of them married Thai women. In
the early nineteenth century, however, enslavement was much more prevalent in rural
areas. Others were enslaved due to debtor as a part of violence. Some sold themselves
or, more commonly, their offspring, other relatives, or certain subordinates into
servitude. The law codes established a pricing structure focused on age, gender, and
other factors. Slavery was passed on over the generations. Later on, a wave in
entrepreneurship among Chinese immigrants was seen, followed by other
communities, resulting in new business culture. Gender dynamics continued to
represent this societal divide in this sense when women's status as legitimate
possessions of men was challenged. More upper-class women started to assert to have
a say in choosing a husband and claimed to contribute to the family-owned business,
becoming especially significant for this class. Perhaps since "the stipulation considers
a female like she is some water buffalo," King Mongkut scrapped a husband's
entitlement to sell his spouse or child without her consent. He did, however, reinforce
conventional upper-class families' rights to regard women as possessions. He ruled
that low- and middle-class women might select their husbands, but not for high birth
since their choice could influence the family's prestige. A man could also buy a slave
as a bride and then resell her, according to the 1868 amendment. Mongkut reinforced
the father's legal authority over his wives and daughters, especially in families with
over 400 sakdina. The control of the great households was also dependent on the

deployment of daughters. Later on, the Western powers emerged due to their
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advancement theories, technology, gadgets, and religion. The royal stance was
initially to hold the Westerners at arm's length. On the other hand, the elite proposed
that increased western trade and freer labor, and access to emerging technology would
boost economic development that would favor government and private businesses. As
a result, King Mongkut invited John Bowring, the governor of Hongkong, Britain's
opium stronghold, to negotiate the "Bowring Treaty." This compact removed royal
monopolies, equalized dues on western and Chinese shipping, and gave British
civilians extraterritorial powers. Following Bowring, several treaties with other
Western countries 