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ABSTRACT 

 
 
 

READING CHÉ GUEVA‘A͛“ ͞NEW MAN͟ TH‘OUGH THE P‘AXI“ OF MI“FITTING: TOWA‘D“ 

A ‘EVOLUTION FO‘ ͞PEOPLE LIKE U“͟ 

 
 

This study incorporates reflections from five Cuban participants about the 

contemporary status of Ernesto Ché Gueǀaƌa͛s ͞Ŷeǁ ŵaŶ͟ iŶ Cuďa. GƌouŶded iŶ the Maƌǆist 

tradition of praxis as philosophy, the thesis integrates Pan American articulations on the 

theme of Latin American liberation alongside interview data. In light of research findings 

peƌtaiŶiŶg to the ͞Ŷeǁ ŵaŶ,͟ I eǀoke ‘oseŵaƌie GaƌlaŶd-ThoŵsoŶ͛s feŵiŶist ŵateƌialist 

disaďilitǇ ĐoŶĐepts of ͞fittiŶg͟ aŶd ͞ŵisfittiŶg͟ aloŶgside ToďiŶ “ieďeƌs͛ asseƌtion that by way 

of ͞ŵisfittiŶg͟ oŶe pƌoduĐes ĐƌitiĐal kŶoǁledge ƌeǀealiŶg the ͞ďluepƌiŶts of poǁeƌ͟ that haǀe 

constructed exclusionary reality for some and a contingent fit for others. I argue that the 

state iŵposed ideal of the ͞Ŷeǁ ŵaŶ͟ failed to Đƌeate the proper channels within which 

eǀeƌǇdaǇ ŵisfit kŶoǁledge Đould ďe eleǀated to the leǀel of soĐial theoƌǇ. Hoǁeǀeƌ, the ͞Ŷeǁ 

ŵaŶ͟ as a set of eŵďodied ǀalues aŶd ŵeĐhaŶisŵs foƌ soĐial iŶtegƌatioŶ did suĐĐeed at 

various levels, which are explored throughout, the chapters. 
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CHAPTER ONE 

 

 

͞No douďt ǁe had fouŶd ŵeaŶiŶg iŶ life; ǁe had a plan, a project, a future, beautiful 

friendships, great promises, a huge job to be done. We were noble, pure, young, and our 

conscience was Đleaƌ͟ ‘eiŶaldo AƌeŶas  Before Night Falls (1993) 

 

 

͞I haǀe left Ŷo ŵateƌial possessioŶs to ŵǇ wife and children, and I do not regret it; I am happy 

it is this way. I ask nothing for them, since the state will provide for their needs and their 

eduĐatioŶ.͟ EƌŶesto Ché Guevara Letter to Fidel (1965) 

 

 

͞What had the Ǉeaƌs of saĐƌifiĐe—always for the sake of a messianic time not yet arrived—

finally yielded? How had an island of utopian dreamers become so desperately ǀulŶeƌaďle?͟ 

Ruth Behar The Vulnerable Observer (1996) 

͞“é Ƌue diĐeŶ Đosas ŵuǇ ďueŶas soďƌe la ƌeǀoluĐióŶ, peƌo Ŷo se tƌata de geŶte  como 

Ŷosotƌas͟ Caƌidad ;‘esideŶt of Havana, 2014) 

 

The four quotes above foreshadow a disconnect between the ideals of the Cuban 

Revolution and the lived reality of some people on the island decades later. In the first quote, 

Reinaldo Arenas is reflecting upon the early years of the Revolution. Here, Arenas marks a 
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discrepancy between the new order, in which meaning in life has been found, and the old, 

stagnated state of affairs. For Arenas, the promises brought about by nobility and youth 

invigorated the will to reconstruct. However, as AƌeŶa͛s Ŷaƌƌatiǀe iŶ Before Night Falls
i   

progresses he begins to question the ideological nature of the revolution, which reserves the 

right of being contradictory only for those who are in power. For instance, Arenas notes that 

ďǇ ϭϵϲϯ, ͞the peƌseĐutioŶ of hoŵoseǆuals ǁas gettiŶg ǁoƌse.͟ EǆĐept foƌ, the royal gay, ii 

͞the oŶe ǁho, ďeĐause of Đlose ĐoŶtaĐt ǁith the Maǆiŵuŵ Leadeƌ…ĐaŶ affoƌd to ďe opeŶlǇ 

gay, to have a scandalous life, and at the saŵe tiŵe to hold aŶd iŵpoƌtaŶt puďliĐ offiĐe.͟iii  

Protected by political connectedness, the royal gay never was persecuted and never had to 

faĐe the ĐoŶseƋueŶĐes of theiƌ ďehaǀioƌ, ͞ǁhile otheƌs had to paǇ suĐh a high pƌiĐe.͟ iv  

AƌeŶas͛ navigation through the contradictions of the revolution produced a kind of knowledge 

that was critical of the transition between the ideal promises and goals of the revolution and 

the material reality. 

In the second quote, taken from Ché Gueǀaƌa͛s last letteƌ to Fidel Castƌo ;ǁheƌe 

Guevara resigns from his administrative posts and announces his departure from Cuba), 

Guevara claims that he expects nothing more in terms of material goods for his kids than what 

the state will provide. Here, specifically as the statement pertains to the needs of his children, 

Guevara seems to imply that by way of material provisions, the state will also serve as the 

affective mediator not only for his children, but also for all children in Cuba 

The third quote, by scholar Ruth Behar introduces the reality of everyday sacrifice, 

ǁhiĐh has Ǉet to ďe haƌǀested iŶto the dƌeaŵs of ǇesteƌdaǇ. Behaƌ͛s ƌefeƌeŶĐe to a geŶeƌal 
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state of despair seems to indicate that the aforementioned sacrifices, which have not yielded 

anything substantial, have either been performed in vain or gone unrecognized. 

Finally, the words of Caridad, a resident of Havana who takes care of her disabled 

daughter Ines, captures a condition of exclusion from the positive aspects of the revolution 

by way of their embodiment and socially persistent gender roles ascribed to care ethics. 

Caridad͛s aŶd AƌeŶas͛ navigational knowledge is in part developed by their encounters with 

contradictions that would otherwise go unacknowledged by those who fit the ideal 

revolutionary subject. 

This study seeks to address the tension found between the theory and practice of 

the Cuban Revolution, exemplified by the incommensurability of the ideal and the real, and 

implicit in the above quotations. I believe that the best way to give an account of this 

teŶsioŶ, giǀeŶ the peĐuliaƌities of Cuďa͛s soĐio-historical development, is to ground the 

analysis in the Marxist tradition of praxis. In a general sense, the idea and language that 

informs praxis allows me to be contextually coherent with the aspirations of building 

socialism in Cuba after the Revolution. Specifically, the language of praxis includes the 

notions of subjective potentials and objective conditions in the struggle to create and 

achieve freedom. Further, the demands of praxis in Latin America—which have been 

articulated by numerous Latin American thinkers—allows me to thoroughly investigate and 

ĐƌitiƋue the idea of the ͞Ŷeǁ ŵaŶ,͟ ǁho is iŵagiŶed to ͞ďe like Ché,͟ heteƌoŶoƌŵatiǀe, 

lacking vulnerabilities, male and able bodied; said to emerge alongside the material base of 

socialism. 
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I begin by contributing to the Ethnic Studies tradition of situating the researcher; I 

then discuss my interest in contemporary Cuban relations and my entry into the research 

process. As I introduce the reader to the first instances of the on the ground research in 

Cuba, I engage in an ethnographic account of my first day in Cuba, where in a personal 

communication with two women outside of a restaurant I come to have a fuller 

uŶdeƌstaŶdiŶg of the ǁaǇs iŶ ǁhiĐh the soĐial defiŶitioŶ of the ͞Ŷeǁ ŵaŶ͟ ŵakes ĐeƌtaiŶ 

people who fall outside of the prescriptive ideal, particularly vulnerable to the consequences 

of devaluation. 

I close out the first chapter by outlining subsequent chapters and identifying the 

ways in which they contribute to the project as a whole. 

 

Situating the Researcher 

 

I was born in Curitiba, the capital of Paraná, Brazil. I remember growing up and for 

many years taking the same route on the bus to school. The route would pass by the capital 

building. During every day of my third year of grade school I saw the group known as the 

MST (movimento sem terra) occupying the lawn of the capital. The MST, which traces its 

history to Paraná, has a reputation foƌ ďeiŶg ƌadiĐal, as theǇ haǀe siŶĐe the eaƌlǇ ϭϵϴϬ͛s 

promoted agrarian land reformation by occupying large areas of land (public and private) 

and more recently by destroying genetically modified crop productions. I recall, on many 

occasions, gazing out of the school bus window on rainy and fogy mornings and on hot and 

sunny afternoons; I starkly remember one of their flags stretched across an encampment 
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wall adjacent to a gate; it featured a bearded man wearing a beret with a star on it 

superimposed onto a red background. I was curious as to who this representative was. It 

would be many years later before I understood the significance of that image and its political 

significances to the MST, Latin America, and the world. 

I did not learn about the man on that flag until well after I had migrated to the United 

States of America in the year 2000, at the age of 11. I moved to a small town in Iowa and 

became immersed in a conservative environment that resisted my presence. After the 

tragedy of 2001, the US experienced an acute resurgence of hostility towards immigrants. My 

new Iowan home was no different. Looking back, I now reflect on the ways in which I 

consciously and subconsciously pursued ways to assimilate to my new surroundings, and 

minimize the signs of my old culture. Determined to shed my accent, which I found lead to 

harsh a priori assumptions about my migration, my legal status, my intentions and my future 

iŶ the UŶited “tates, I atteŶtiǀelǇ ǁatĐhed people͛s ŵouths as theǇ spoke so that I Đould lateƌ 

practice the same movements in front of the mirror, desperately determined to learn diction. 

Years later, I experienced a period of cultural grieving whereby I sought to reconnect 

with my lost origins. As I began my college career, I wanted to study international relations, 

most specifically focusing on Latin America. In the few times I was able to go back to Brazil in-

between the time of my adoption and the beginning of my college career, I visited my family 

which lives in the rural part of Paraná and got to see the incremental gains that the MST had 

made since the days of the encampments in front of the Palácio Iguaçu. As an 

undergraduate, I choose as one of my primary focuses the history of social movements in 

Latin America on more specifically on the MST. As I explored the history, colonialism and 
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independence alongside of the issue of land reform in Brazil and Latin America, I came to 

make the first solid connections between the image of the scruffy man superimposed on the 

flag and the political platform of the MST.  

In my research as an undergrad at the University of Wyoming, I began to realize how 

the issues of land reform prevalent in Brazil and throughout Latin America were intimately 

connected to the regions history of colonialism. Additionally, I came to have a cognitive 

dissonance with respect to ideas of post-colonialism in Latin American and latifúndios, 

operating under large land grants historically handed down by colonial monarchies in light of 

Bƌazil͛s so-called independence. Politically, to speak of land reform in Latin America is to 

become identified with socialism. Likewise, I learned how the Cuban revolution spawned the 

most successful and egalitarian systematic land reform so far in the Americas. It was then 

that I learned how the man with the starred beret, who I was then familiar with as Ché 

Guevara, was linked to the MST of my childhood bus route. 

I was fortunate enough to be able to take my childhood curiosity and utilize it as my 

research bedrock in academia. As liberation theory in general became the locus of my 

studies, I critically engaged with various works by Brazilian educator and philosopher Paulo 

Freire as well as the actual written journals of Ché Guevara. Finally, I was able to link the 

influence of Paulo Freire and Ché Guevara to a hemispheric movement that extended 

beyond Latin America yet had been observable in my childhood bus route. I also followed 

my natural interest in Latin American art, which lead me to a sea of Latin American poets, 

musicians, artists, writers, and revolutionaries. I have always been intrigued by a certain 

trend in Latin American art, those artists who exhibited political consciousness. This led me 
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to poets and musicians like Pablo Neruda, Nicolás Guillén, Jorge Cafrune, Mercedes Sosa, 

Victor Jara, Atahualpa Yupanqui, Oswaldo Guayasamin, Gabriel García Márquez and 

ĐouŶtless otheƌs. Although I ƌead NiĐolás GuilléŶ͛s West Indies, Ltd., José Maƌtí͛s Nuestra 

América and Ché Gueǀaƌa͛s El Socialismo y el Hombre en Cuba as a personal pastime, their 

insights into Cuban culture and history proved to be essential in my ability to identify with 

the Cuban people I would come to meet. 

In 2014, as a graduate student in Ethnic Studies at Colorado State University, I found 

myself surrounded by a community of professors who were from Cuba. They encouraged my 

work and suggested I look into various programs for visiting the still embargoed Cuba. Given 

Cuďa͛s status as the soĐialist vanguard of Latin America with the most successful and well-

documented land reform program in the region, I wanted to explore how socialism is 

embodied in everyday life. In my readings of Latin American liberation theory I had come 

aĐƌoss the theŵes of ƌeďiƌth thƌough the eŵeƌgeŶĐe aŶd ďuildiŶg of a ͞Ŷeǁ ŵaŶ͟. The idea 

of a ͞ Ŷeǁ ŵaŶ͟ oƌ ǁhat ŵight ďe paƌalleled ǁith the idea of a ͞ tƌaŶsǀaluatioŶ of ǀalues͟—

away from colonial and colonized ways of acting and reflecting—is, during the 20th century, 

not exclusive to Cuba. Philosophers in Mexico, Peru, Brazil, and all over Latin America had 

been analyzing similar themes of rebirth pertaining to their specific contexts. However, after 

the Cuban Revolution and the emergence of the first self-proclaimed socialist state in Latin 

AŵeƌiĐa, Cuďa ďegaŶ to iŵpleŵeŶt the ideal of the ͞Ŷeǁ ŵaŶ͟ iŶto legal, eĐoŶomic, and 

ŵoƌal stƌuĐtuƌes, so as to aĐĐeleƌate the eŵeƌgeŶĐe of the ͞Ŷeǁ ŵaŶ͟. EƌŶesto Ché 

Gueǀaƌa͛s ;ϭϵϲϱͿ Man and Socialism in Cuba is nowadays the primary text which is 

assoĐiated ǁith the idea of the ͞Ŷeǁ ŵaŶ͟ iŶ Cuďa; iŶ it, Gueǀaƌa ŵakes it eǆpliĐitly clear 
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from the beginning that the scope of the text is not to directly address the perceived 

extinction of the individual for the sake of the state under socialism. For Guevara, the book 

is an account of, ͞ ouƌ eǆpeƌieŶĐe, Ŷot a ƌeĐipe.͟v 

In the beginning, this project sought to identify how everyday Cubans value, 

tƌaŶsfoƌŵ, aŶd eŵďodǇ the ǀiƌtues assoĐiated ǁith the ͞Ŷeǁ ŵaŶ͟ ideologǇ. Afteƌ goiŶg 

through the research process, much has changed, especially in terms of understanding 

ǁhiĐh tǇpes of ďodies the ideal of the ͞Ŷeǁ ŵaŶ͟ applies to. Yet, the initial research 

question remains central to understanding the data that was acquired and to the findings 

of this study. However, a much more complicated entanglement of sponsored ideal and 

lived reality has come to inform my previous readings of the historical texts and as such 

becomes undoubtedly reflected in the analysis of the coming chapters. 

This research predominantly focuses on the research process and not a singular 

problem. The objective of a process based research is to become aware of historical, social, 

and economic conditions and contradictions that exist deeply entrenched within the fabrics 

of self and society. Whereas a problem based research works from a singular angle, to first 

prove that a problem exists and then to justify possible solutions, a process based research 

embraces degrees of ambiguity, fragmentation, and opacity for the sake of maintaining open 

channels whereby new information influences the alteration of thought. That is not to say 

that in a process based research one does not problematize contradictions, on the contrary, 

in a process based research problems arise organically and are responded to dynamically. 

However, solving a problem is not the end goal of a process based research. That is to 

say, a process based research must begin as a thematic investigation expressed as an 
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educational pursuit; a process based research demands constant vigilance over ourselves as 

researchers to avoid being simplistic, reductive, or incoherent; a process based research 

cannot fail to take into consideration the importance of the lived experience and the 

knowledge created within it; a process based research is thus, an ethical  engagement 

whereby thinking and studying, critically reflecting on our practice as researchers, we begin 

to perceive our previous perceptions, we gain knowledge over our previous knowledge, 

thereby co-creating new knowledge which never is but always becomes. 

In light of my research goals, I chose to accompany the Global Exchange program to 

the biannual CubaSolar conference on sustainable energy practices throughout Cuba. The 

conference took place in the tourist city of Varadero in the province of Matanzas. Given the 

strict travel restrictions, which were in place before the beginning of normalizing relations 

between the United States and Cuba, deciding to join Global Exchange made sense 

logistically and bureaucratically. Traveling with a tour group provides the advantages of 

having a cultural liaison who in my case answered countless questions which deepened my 

understanding of everyday relations in Cuba and who also became familiar with my study 

and suggested people for me to speak with. However, traveling with a tour group also brings 

certain disadvantages, specifically as they pertain to the forfeit of autonomy and short 

duration in most locations. 

Given the limitations of this project, it is not the scope of the thesis to extensively 

articulate a feminist critique of the performances of and idealizations of masculinity in the 

CuďaŶ ‘eǀolutioŶ, oƌ the ͞Ŷeǁ ŵaŶ͟ iŶ the pƌoĐess of ďuildiŶg soĐialisŵ iŶ Cuďa. Although, 

gender will be incorporated as a topic of analysis in sections of the thesis, I find that given 
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LatiŶ AŵeƌiĐa aŶd Cuďa͛s peĐuliaƌ eŶtaŶgleŵeŶt ǁith patƌiaƌĐhǇ,vi  a study which focuses on 

everyday theory and practice naturally gives rise to various possible discussions which could 

not be pursued fully iŶ this pƌojeĐt. Foƌ ƌelated ǁoƌks, I diƌeĐt ƌeadeƌs to Ofelia “Đhutte͛s 

;ϭϵϵϯͿ ͞Cultuƌal IdeŶtitǇ, Liberation, and Feminist Theory;͟vii  Maƌgaƌet ‘aŶdall͛s ;ϭϵϴϭͿ 

Women in Cuba, Twenty Years Later
viii  as ǁell as ‘aŶdall͛s ;ϭϵϵϮͿ ďook Gathering Rage: The 

Failure of Twentieth Century Revolutions to Develop a Feminist Agenda;ix  IleaŶa ‘odƌíguez͛s 

(1996) Women, Guerrilas, and Love: Understanding War in Central America;x  Vilma Espín at 

al. (2012) in Women in Cuba the Making of a Revolution within the Revolution;xi  and finally 

Taŵaƌa Vidauƌƌázaga AƌáŶguiz͛s ;ϮϬϭϮͿ ǁoƌk ͞¿The Ŷeǁ ŵaŶ?: Moƌal ƌeǀolutioŶaƌǇ 

guevarista and female militancy. The case of the MIR.͟xii 

 

 
First Day in Cuba 

 

We arrive in Havana off the plane in a midst of a torrential downpour. On the bus 

ride from the airport to the hotel, I gaze out of the window and notice many billboards and 

signs addressed to both Cuban citizens and tourists. I immediately notice that the billboard 

images revolved around themes of politics, socialism, and particular individuals associated 

with the Cuban revolution. They had nothing to do with commodities or products. They 

aimed at instilling a sense of pride in the uniqueness of Cuban history. The same values and 

pride I felt when studying the Cuban revolution thousands of miles away. The messages 

were everywhere, from ordinary billboards, to murals that had almost been chipped away 

enough to make the previous message intelligible. Some of the messages read: 
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Viva el 26 de Julio 

Amo Esta Isla 

Hasta La Victoria Siempre  

 

5 ¡Volverán! 

 

Revolución es modestia, desinterés, altruismo, solidaridad y heroísmo 

 

¡La Revolución sigue igual, sin compromisos, con nadie en absoluto, solo con el  pueblo! 
 

¡Patria o Muerte! 
 

In light of my natural curiosity and knowledge regarding the history and values of 

Cuďa, I Đould Ŷot help ďut feel ƌoŵaŶtiĐ aďout fiŶallǇ ďeiŶg iŶ ͞la patƌia.͟ Not oŶlǇ aŵ I 

physically located in Cuba, I am witnessing the mass promotion of the ideals of the 

revolution, the same ones I researched and wrote about from my tiny office in Colorado. Up 

to that point, I had only been theoretically critical of the revolution. I was now given the 

opportunity to go beyond the words and immerse myself in the Cuban world. 

The rain ceased and the tour group headed out on the town for our first dinner at a 

state-sponsored restaurant. I was somewhat shocked to discover the state-run restaurant 

was upscale. The waiter pouring wine was speaking various different languages. I come to 

realize that this is a state-run restaurant geared towards tourists. 

In my heightened state of awareness, I begin to notice how the restaurant contains 

many feral-looking cats that are lounging under and around the tables. The cats seemed to 

be very relaxed and full, being offered various scraps from the restaurant connoisseurs. They 

did not approach the tables unless they were enticed by an exceptionally aromatic offer. 

Suddenly, there was a loud cannon explosion. My fellow tour companions were fairly startled 
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by the noise. They began to ask out loud what had caused the sound. I asked what time it 

was and when I learned it was a little before 9pm I was able to explain La Ceremonia del 

Cañonazo oƌ, ͚the CeƌeŵoŶǇ of the CaŶoŶ “hot͛ which takes place at the colonial fortress San 

Carlos de la Cabaña. Due to my personal studies I knew that during Spanish colonialism, 

Havana was surrounded by a gate that was closed off every night at 9pm in defense of pirate 

attacks. They now commemorate that period with the Ceremony of the Canon Shot every 

night before 9. This is the first point that I naively come to see myself as an insider. Somehow 

I felt as if the coalescence of time, space, and background knowledge granted me a degree of 

insider status. 

As I am looking out of the plastic windows that keep the wind from blowing on our 

three-course, four-star meal, I see two women pass by clearly looking into the restaurant. An 

older woman is hastily pushing a younger woman in a wheelchair— moving over colonial 

cobbled streets. I feel the urge to talk to these women about their everyday life, but 

internally debate its appropriateness.  A few minutes later, they pass by again, still looking 

into the restaurant. I make eye contact once more with the elderly woman. I can no longer 

suppress my desire to go speak with them. I excuse myself from the table to go outside and 

approach them. 

I speak in intermediate Spanish and introduce myself as a Brazilian native who studies 

in the United States. The elderly woman introduced herself as Caridad, the caretaker of Ines, 

her daughter. I tell them that I study Cuban history and that I am interested in the everyday 

life of Cuban citizens. Caridad asked me to follow them around the restaurant to a more 

secluded area. She proceeds to tell me that her daughter has a disability but can understand 
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eveƌǇthiŶg ǁe saǇ; Caƌidad tells ŵe, ͞heƌ ŵusĐles doŶ͛t ǁoƌk ĐoƌƌeĐtlǇ.͟ Caƌidad tells ŵe 

many things, and describes some of the common difficulties both her and her daughter 

encounter daily, but that what is most difficult to her is the fact that she and her daughter 

Ines receive only $8 pesos a month on their ration card for food and that the reserves last a 

ǁeek oƌ tǁo at ŵost. Caƌidad tells ŵe, ǁhile she ƌepeatedlǇ ƌuďďed heƌ ďellǇ, ͞ Aunque 

teŶeŵos ŵuĐho aŵoƌ, el aŵoƌ Ŷo va a lleŶaƌ la ďaƌƌiga͟ ;͞though ǁe have lots of love, love is 

Ŷot goiŶg to fill the ďellǇͿ.͟ Caƌidad tells ŵe this oǀeƌ aŶd oǀeƌ as if to ŵake suƌe I 

uŶdeƌstood heƌ ŵessage. Caƌidad͛s ƌeǀelatioŶ iŶitiallǇ puzzled ŵe, I ƌeŵeŵďeƌed Gueǀaƌa͛s 

remarks about the primary duty of the revolution, ͞to see that Ŷo oŶe goes ǁithout food iŶ 

Cuďa.͟xiii  I ǁoŶdeƌed if IŶes͛s disaďilitǇ aŶd Caƌidad͛s ƌole as heƌ Đaƌetakeƌ plaĐed the ďoth 

of them on the peripheries of Cuban society to such a degree that the prescriptive ideal of 

the ͞Ŷeǁ ŵaŶ͟ had tuƌŶed oppressive. 

I then asked about accessible transportation, how far away she lived from our 

current location in colonial Old Havana, and how she moved about the city. Caridad told me 

she and Ines had taken two buses to get to our location and that she required assistance 

from other people to get Ines in and out of the buses. Caridad then tells me she wanted to 

speak in a more secluded area because if the police saw a Cuban pordiosera (beggar) 

speaking to a tourist, the police would watch from a distance, wait until I left, and then 

haƌass heƌ. Caƌidad poiŶts out that IŶes͛s haiƌ is ďeautifullǇ ďƌaided as she tells ŵe that she 

does not like having to illicit pity from anyone but that it has become part of the necessity of 

everyday life. Before we part, Caridad tells me, ͞“é Ƌue diĐeŶ Đosas ŵuy ďueŶas soďƌe la 
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revolución, pero no se trata de gente como Ŷosotƌas͟ ;͞I kŶoǁ theǇ saǇ ǀeƌǇ ŶiĐe thiŶgs 

about the Revolution, but it is Ŷot aďout people like us͟Ϳ. 

This interaction with Caridad and Ines informed and influenced the ways I navigated 

Cuba from that moment on. We said goodbye and I boarded my bus back to Hotel Victoria. 

On my relatively short and fully accommodated ride back to the hotel , I reflected on the day. 

On whose behalf were the patriotic murals and billboards painted for? Did Caridad mean 

that she aŶd IŶes did Ŷot fit ǁith ͞the ŶiĐe thiŶgs͟ said aďout the ƌeǀolutioŶ? Oƌ did Caƌidad 

ŵeaŶ that she aŶd IŶes did Ŷot fit the ƌeǀolutioŶ as a ǁhole? Was the ͞Ŷeǁ ŵaŶ͟ eǀeƌ 

imagined as having a disability, or necessitating a caretaker? Was the police going to harass 

Caridad and Ines because it is an embarrassment to the ideals of the revolution that anyone 

ǁould haǀe to ďeg? IŶ ǁhat ǁaǇs aŶd ǁhǇ did the ͞Ŷeǁ ŵaŶ͟ fail to ƌeĐogŶize people ǁith 

disabilities and their caretakers as integral parts of the Revolution? In what ways did the 

uďiƋuitous ƌhetoƌiĐ of ͞iŶdepeŶdeŶĐe͟ help shape Caƌidad aŶd IŶes͛s eǆĐlusioŶ fƌoŵ ͞the 

good thiŶgs that aƌe said aďout the ƌeǀolutioŶ?͟ 

 
 

Fitting and Misfitting: Revealing Blueprints of Power 

 

Disability studies scholar Rosemarie Garland-Thomson (2011) coins the terms fitting 

aŶd ŵisfittiŶg to, ͞deŶote aŶ eŶĐouŶteƌ iŶ ǁhiĐh tǁo thiŶgs Đoŵe togetheƌ in either 

haƌŵoŶǇ oƌ disjuŶĐtioŶ.͟xiv  For Garland-Thomson, bodies come into contact with built and 

arranged spaces in dynamic ways that render a fit for most and a misfit for some. When one 

has the privilege of fitting into a space, they are able to forget their contingency and the 

underlying power structures that have afforded fluid movement. Conversely, those who 



 

15 

misfit are made aware of the ways in which material environments assume that certain 

bodies will be navigating the spaces. Material environments are informed through discursive 

environments and those who misfit are often made aware of the contradictions that would 

otherwise go unacknowledged. The significance of materially misfitting reveals what fellow 

disability studies scholar, Tobin Siebers, Đalls ͞ ďluepƌiŶts of poǁeƌ͟. As “ieďeƌs  (2008) states, 

͞WheŶ a disaďled ďodǇ eŶteƌs aŶǇ ĐoŶstƌuĐtioŶ, soĐial oƌ phǇsiĐal, a deĐoŶstƌuĐtioŶ oĐĐuƌs, 

a deconstruction that revels the lines of force, the blueprint, of the social rendering of the 

building as suƌelǇ as its phǇsiĐal ƌeŶdeƌiŶg.͟xv   These insights help to articulate the fluid and 

dynamic ways in which dominant discourses materially manifest as inclusion for some bodies 

and exclusion for others. Consequently, these epistemological sites of misfitting function to 

uŶǀeil the ͞ďluepƌiŶts of poǁeƌ.͟ 

Accordingly, Renaldo Arenas in Before Night Falls, expresses sentiments of misfitting 

aŶd the push ďaĐk to ĐoŶtiŶgeŶĐǇ that ŵisplaĐed ďodies eǆpeƌieŶĐe. He states, ͞ Not ŵaŶǇ 

can escape that wild, all-embracing evil whiĐh destƌoǇs those ǁho aƌe Ŷot paƌt of it.͟xvi  

CoŶŶeĐtiŶg AƌeŶas͛ asseƌtioŶ of aŶ ͞all-eŵďƌaĐiŶg eǀil͟ ǁith “ieďeƌs͛ ŶotioŶ to ͞ďluepƌiŶts of 

poǁeƌ͟ illuŵiŶates the iŶesĐapaďilitǇ of these ŵateƌial poǁeƌ stƌuĐtuƌes. AƌeŶas ǁas 

originally quite enthusiastic about the revolution until he began to see that the freedoms 

which mattered most to himxvii  and his friends were being taken away by the libratory 

revolution. Arenas comes to view the revolution and its implementation as akin to dogmatic 

religious indoctrination, 

We had been indoctrinated in a new religion and after 
graduation we were to spread that new religion all over 

the island. We were the ideological guides of a new kind of 
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repression, we were the missionaries who would spread 

the new official ideology among all the state farms in the 

Island.xviii 

 

Arenas expresses alienation and a critical perspective of Cuban ideology and 

implementation. Arenas was in the belly of the tension between the ideal promises of the 

revolution and the reality that it brought about. 

So, material environments afford insight into the interaction between ideology and 

reality insofar as the ideal bodies will fit and fail to recognize the power structures that 

minimize their contingency. However, those who misfit gain insights into the limitations 

and assumptions that underlie material and discursive environments. 

Applying these insights to the case of Caridad and Ines insofar as they pertain to the ideals 

of the CuďaŶ ‘eǀolutioŶ, soŵe of the ͞ďluepƌiŶts of poǁeƌ͟ that ĐoŶstƌaiŶ Caƌidad aŶd IŶes, 

thus ƌeŶdeƌiŶg theŵ ŵisfits to the, ͞good thiŶgs that aƌe said of the ‘eǀolutioŶ,͟ ƌeǀeal that 

disaďilitǇ eŵďodiŵeŶt aŶd Đaƌe ethiĐs ǁeƌe iŶĐoŶseƋueŶtial to the pƌojeĐt of the ͞Ŷeǁ 

ŵaŶ͟. IŶ otheƌ ǁoƌds, ǁhat ŵade IŶes aŶd Caƌidad paƌtiĐulaƌlǇ ǀulŶeƌaďle to ͞ŵisfittiŶg͟ 

not only had to do with their embodiment, but also the stigmatization and devaluation of 

the care-giving relationship in a social imaginary guided by ideals of independent rebirth. 

 
 

Chapter Overview 

 

The second chapter is presented by way of two simultaneously occurring acts, 

tracing the history of praxis as philosophy as well as its breakaway from traditional 

philosophy. I then chart the etymology of practice and its historical resistance to praxis —

which calls for the embodiment of transformative, theoretically guided actions. I trace the 
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teleological evolution of praxis between the works of Hegel, Feuerbach, and Marx with 

the intention of historicizing praxis in ways that are meaningful for understanding the 

strains of liberatory praxis that emerge in Latin American. I follow the migration of 

continental philosophy and revolutionary praxis into Latin American modes of reflection 

through the works of Samuel Ramos, Frantz Fanon, Leopoldo Zea, and Augusto Salazar 

Bondy. These Latin American thinkers are considered for their being influenced by the 

Cuban Revolution and for their diverse approaches to locating and overcoming the 

colonial difference of Latin America. 

I also loĐate the theoƌǇ aŶd eŵďodiŵeŶt of the ͞Ŷeǁ ŵaŶ͟ as ŶeĐessaƌilǇ falliŶg 

within the scope of praxis. In other words, I do not believe it is possible to speak of the 

ideals, goals, aŶd eŵďodiŵeŶt of the ͞Ŷeǁ ŵaŶ͟ ǁithout loĐatiŶg this pƌojeĐt ǁithiŶ a laƌgeƌ 

discussion of theory and action that seeks to transform the oppressive elements of Latin 

American reality. I locate general themes that encompass the pƌojeĐt of the ͞Ŷeǁ ŵaŶ͟ iŶ 

Cuba; I then proceed to identifying different approaches to liberation and rebirth that have 

been articulated by Latin American thinkers in the 20th century. 

In the third chapter, I go deeper into my research methods, which involved semi-

structured interviews, personal communications, attending lectures, collecting newspapers, 

reflexive journaling, as well as discursive and material analysis. In this chapter I present the 

findings of my research, interview participants ansǁeƌ ƋuestioŶs aďout the ͞Ŷeǁ ŵaŶ,͟ 

philosophy in Latin America, Ché Guevara, medical nternationalism, the blockade of Cuba, the 

structure and function of the Comités de Defensa de la Revolución (CDR), as well as aspects of 

everyday life for a rural Cuban farmer. In personal communications, which were recorded 
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through reflective journaling, I learned more about the everyday struggles of people: from 

transportation, to shortages of milk and food, and the appeal to work in the tourist industry. 

The fourth chapter evolves in the direction of a methodology of praxis, In this chapter 

ŵǇ goal is to plaĐe Paulo Fƌeiƌe͛s theoƌǇ of episteŵologǇ ;ƌeadiŶg the ǁoƌld aŶd ƌeadiŶg the 

word) and conscientização—which culminate in praxis—in conversation with the intercultural 

theoƌǇ of Édouaƌd GlissaŶt. IŶsofaƌ as GlissaŶt͛s theoƌǇ of ƌelatioŶship is ďased oŶ aŶ 

alternation of consciousness, which is established by a self- distancing from norms (reflection) 

aŶd thƌough aĐtioŶs upoŶ the ŵateƌial ǁoƌld, GlissaŶt͛s  theory advances in the logic of praxis. 

This chapter becomes particularly important in order to revisit previous concerns regarding 

the devaluation of care-giving relationships. The chapter is strategically placed in the latter 

part of the study in order to draw from understandings, concepts, and findings elaborated in 

earlier chapters. 

I conclude by bringing praxis back to the forefront and tying up loose ends. I 

deteƌŵiŶe that the ͞Ŷeǁ ŵaŶ,͟ as a politiĐal pƌojeĐt, has failed to iŶĐoƌpoƌate eǀeƌǇdaǇ 

praxis iŶto oǀeƌall stƌuĐtuƌal tƌaŶsfoƌŵatioŶ. IŶ otheƌ ǁoƌds, the ͞Ŷeǁ ŵaŶ͟ did, as Gueǀaƌa 

predicted, evolve alongside the discursive and material bases. However, the discursive and 

ŵateƌial ďases, iŶ ŵaŶǇ ǁaǇs, did Ŷot eǀolǀe aloŶgside the ͞Ŷeǁ ŵaŶ͟ as eŵďodied reality. 

Foƌ FouĐault, the loĐal ĐhaƌaĐteƌ of ĐƌitiƋue is ĐhaƌaĐteƌized ďǇ ͞autoŶoŵous, ŶoŶ-

centralized kind of theoretical production, one that is to say whose alidity is not dependent 

oŶ the appƌoǀal of the estaďlished ƌegiŵes of thought.͟xix  The pƌojeĐt of ͞Ŷeǁ ŵaŶ͟ failed 

to take into account the local character of critique and thus transform itself. People who 
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ŵisfit the ͞Ŷeǁ ŵaŶ͟ aŶd fall outside of the estaďlished ƌegiŵe of thought saǁ Ŷo sigŶifiĐaŶt 

changes to the discursive and material base as their sacrifices went unacknowledged. 
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CHAPTER TWO 

   

 

PRAXIS AS PHILOSOPHY IN LATIN AMERICA: OVERCOMING THE COLONIAL DIFFERENCE  
 
 
 

“The philosophers have only interpreted the 

world, in various ways; the point is to change it.͟ 

Karl Marx Theses On Feuerbach XI (1886) 
 

͞PhilosophǇ ŵust ďe iŶǀolǀed iŶ the stƌuggle, foƌ 

otherwise it only constructs an abstract thought, and 

then, on the pretext that we are going to liberate 

ourselves as philosophers, we do not liberate anyone, 

Ŷot eǀeŶ ouƌselǀes.͟ 

Augusto Salazar Bondy América Latina: Filosofía y 

Liberación (1974) 

 
 
 

The cited quotes point towards a bifurcation in the philosophical cannon, from one 

point of view the role of philosophy is to abstract, contemplate, and disconnect from the 

material world. Antithetically, Marx and Bondy ground the very purpose of philosophy in 

enacting real, significant changes to the material and social world. This chapter follows the 

latter tradition and critically examines the embodiment of praxis as philosophy in Latin 

America. Initially, I am particularly interested in the ways praxis has been historically 
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discussed in the realm of theory, and also how it has been adapted to the Latin American 

context both generally and specifically. Generally, prominent traditions of Latin American 

scholars and artists have utilized a framework of praxis to reflect and act against coloniality 

and its material and psychological remnants. Specifically, after the Cuban Revolution of 

1959—which strongly influenced Latin American critical thinking—the Cuban government 

promoted a top down embodiment of praxis as the ͞Ŷeǁ ŵaŶ͟; the ͞Ŷeǁ ŵaŶ͟ ďoth as 

abstract theory and as imposed social identity to be performed, offers a range of new 

perspectives and insights from which to analyze praxis and its limitations. After having 

followed the socio-historical development of praxis and the imposed and embodied praxis of 

the CuďaŶ ‘eǀolutioŶ, I ĐoŶĐlude that if the ͞Ŷeǁ ŵaŶ͟ is iŶdeed a pƌojeĐt of liďeƌatioŶ, theŶ 

it necessitates a critical praxis that values and incorporates the everyday sacrifices of those 

who are not diƌeĐtlǇ aligŶed ǁith the pƌojeĐts of the ͞Ŷeǁ ŵaŶ.͟ 

I begin by introducing Ernesto Ché Gueǀaƌa͛s Man and Socialism in Cuba, which has 

Đoŵe to ďe the pƌiŵaƌǇ ƌefeƌeŶĐe poiŶt to disĐussioŶs ƌegaƌdiŶg the ͞Ŷeǁ ŵaŶ͟ iŶ Cuďa. IŶ it, 

Gueǀaƌa͛s aiŵ is Ŷot to ƌesolǀe the ĐoŶĐeƌŶ of ŵaŶ͛s iŶdiǀidual ƌesigŶatioŶ to the ĐolleĐtiǀe 

uŶdeƌ soĐialisŵ, ďut to giǀe aŶ aĐĐouŶt of Cuďa͛s uŶiƋue eŶgageŵeŶt ǁith aŶd hopes foƌ 

socialism. Although Man and Socialism in Cuba offers us only an introduction to the context 

and concept of ͞Ŷeǁ ŵaŶ͟ it is eŶough to ŵake the Đase that the ͞Ŷeǁ ŵaŶ͟ eŵeƌges fƌoŵ a 

philosophy of praxis and necessitates creative praxis. 

I ĐoŶĐlude ďǇ ďƌiŶgiŶg the disĐussioŶ ďaĐk to the iŵagiŶed pƌaǆis of the ͞Ŷeǁ ŵaŶ͟ 

in Cuba. Having fleshed out the socio-historical developments of philosophy as praxis and 
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the specificities of the Latin American strains of praxis, the objective conditions under 

ǁhiĐh the pƌaǆis of the ͞Ŷeǁ ŵaŶ͟ ŵust opeƌate ďeĐoŵe ŵoƌe salieŶt aŶd uďiƋuitous. 

Also, since the pƌaǆis of the ͞Ŷeǁ ŵaŶ͟ iŶ Cuďa ǁas iŵposed ǀia top doǁŶ state poǁeƌ, I 

fiŶd that the ͞Ŷeǁ ŵaŶ͟ takes oŶ teŶdeŶĐies of aŶ appaƌatus of soĐial ĐoŶtƌol uŶdeƌ ǁhiĐh 

certain bodies necessarily do not fit the idealized paradigm. I pursue the thesis that the 

eŵďodied ƌealitǇ of ͞ŵisfittiŶg͟ ĐoŶstitutes a politiĐal suďǀeƌsioŶ fƌoŵ ǁhiĐh loĐalized 

critiques emerge and strengthen praxis. 

“eĐtioŶ I. The ͞ Neǁ MaŶ͟ iŶ Cuba 

 

Ernesto Ché Gueǀaƌa͛s ;ϭϵϲϱͿ Man and Socialism in Cuba comes at the six-year post 

war mark; it is initially written as a letter to Carlos Quijano, an editor for the Uruguayan 

weekly, Marcha, intended to update Latin America on the development of socialism and 

consciousness in Cuba. The text is situated during a time in which Cuba had already 

expropriated U.S. landed estates, announced its Marxist-Leninist economy, undergone the 

great literacy campaign, defended itself at Playa Girón, and frantically sought to industrialize, 

while pursuing an increase in sugarcane production to the goal of ten mil lion tons for the 

ĐoŵiŶg Ǉeaƌs. Foƌ these pƌojeĐts aŶd ĐouŶtless otheƌs, the idea of the ͞Ŷeǁ ŵaŶ͟ ďeĐaŵe a 

motto around which mass mobilization was made possible. 

Man and Socialism in Cuba is a much more theoretical undertaking when compared 

to other speeches and writings by Ché Guevara in the previous years that also reference the 

͞Ŷeǁ ŵaŶ͟. Gueǀaƌa Đlaiŵs that his aiŵ is Ŷot to addƌess the Ŷeǆus ďetǁeeŶ the ĐolleĐtiǀe 

and the individual under socialism altogether, but instead he seeks to give an account of the 
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CuďaŶ eǆpeƌieŶĐe of ďuildiŶg soĐialisŵ. Gueǀaƌa͛s Đlaiŵ is that, ͞iŶ spite of the appaƌeŶt 

standardization of man in socialism, he is more complete; his possibilities for expressing  

himself and making himself heard in the social apparatus are infinitely greater, in spite of the 

laĐk of a peƌfeĐt ŵeĐhaŶisŵ to do so.͟xx  At the Đoƌe of Gueǀaƌa͛s Đlaiŵ is a ĐƌitiƋue of the 

capitalist morality, which rewards competition based individualistic and manipulative 

endeavors. Ultimately, in constant pursuit of the commodity, man becomes alienated from 

his work, his compatriots, and ultimately himself. 

CoŶǀeƌselǇ, uŶdeƌ soĐialisŵ, ŵaŶ is giǀeŶ a ĐhaŶĐe to ͞aĐhieǀe total aǁaƌeŶess of his 

soĐial ďeiŶg.͟xxi  In order to fulfill the goal of social self-awareness, man must acquire a new 

relationship to labor, which must take root in the consciousness of man. Man must begin to, 

͞see hiŵself poƌtƌaǇed iŶ his ǁoƌk aŶd to uŶdeƌstaŶd its huŵaŶ ŵagŶitude through the 

Đƌeated oďjeĐt, thƌough the ǁoƌk Đaƌƌied out.͟xxii  For Guevara, capitalist alienation is such 

that, man fails to grasp the reasons for being of his labor; he does not see himself reflected in 

the products of his labor; man, seems himself as a commodity and not as a producer of goods 

and knowledge. 

 
In 1961, after his second visit to Cuba, French philosopher, Jean-Paul Sartre, wrote, 

͞the diaďetiĐ islaŶd, ƌaǀaged ďǇ the pƌolifeƌatioŶ of a siŶgle ǀegetaďle, lost all hope for self- 

suffiĐieŶĐǇ.͟xxiii   “aƌtƌe͛s ƌefeƌeŶĐe to Cuďa͛s ŵoŶoĐƌop eĐoŶoŵiĐ ďase does Ŷot oƌigiŶate 

with the Revolution, but is a burden that has to be taken up by the new government. 

Gueǀaƌa aƌgued that Cuďa͛s ͞ diaďetiĐ͟ status aŶd ĐoŶĐuƌƌeŶt underdevelopment, were the 

result of centuries in which the island of Cuba and its abundant sunshine was used as a 
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means to generate wealth, which was then siphoned to imperialist countries. Guevara 

argued that the material conditions of underdevelopment, made it impossible to bring about 

rapid change without making sacrifices.xxiv 

It is from the conflict between underdevelopment and rapid change that emerged the 

concepts of volunteered work and moral incentives. In a 1964 speech delivered to a workers 

ƌallǇ, Gueǀaƌa stated, ͞ fuŶdaŵeŶtallǇ, ǀoluŶtaƌǇ ǁoƌk is the faĐtoƌ that deǀelops the 

conscience of the workers more than any other; and still more so when those workers carry 

out their work in places that are not habitual for theŵ.͟xxv  There are two important 

conclusions to draw from this statement, especially as they relate to praxis; the first involves 

Gueǀaƌa͛s Đlaiŵ that ǀoluŶtaƌǇ ǁoƌk is the ŵost deteƌŵiŶaŶt faĐtoƌ foƌ ƌeǀolutioŶiziŶg 

consciousness. This first conclusion begs the question, what kinds of work are considered to 

ďe ͞ǀoluŶtaƌǇ͟ oƌ ͞uŶpaid͟? The seĐoŶd poiŶt ŵade ďǇ Gueǀaƌa is of paƌtiĐulaƌ iŵpoƌtaŶĐe 

to understanding the role of praxis in the building of socialism in Cuba. Here, Guevara notes 

that voluntary work, which takes place somewhere other than where one is already 

accustomed to work, is still more fundamental to a transformation of consciousness. In 

theoƌǇ, the ͞Ŷeǁ ŵaŶ͛s͟ ĐoŶsĐiousŶess is gƌaduallǇ tƌaŶsfoƌŵed—alongside the 

development of material base—which is itself dependent on the establishment of a new 

relationship to labor, and heightened when volunteer work ceases to be reiterative and takes 

on creative aspects. 

Since capitalism teaches people to have a commodity centered relationship to labor, 

volunteer work, under socialism, seeks to unite the aspirations of individuals and the 
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collective in such a way as to deconstruct man as commodity and reconstruct man as an 

iŶtegƌal paƌt of the soĐial ďodǇ. Foƌ Gueǀaƌa, ŵaŶ͛s Ŷeǁ ŵoƌalitǇ Đoŵes iŶto ďeiŶg thƌough 

a two-fold pƌoĐess: ͞oŶ the one hand society acts upon the individual by means of direct and 

indirect education, which on the other hand, the individual undergoes a conscious phase of 

self-eduĐatioŶ.͟xxvi  IŶ otheƌ ǁoƌds, the ŵoƌalitǇ of the ͞Ŷeǁ ŵaŶ͟ is a soĐialist ŵoƌalitǇ, 

but it is not one where the population acts as a domesticated heard. In contrast, under 

Gueǀaƌa͛s pƌoposed soĐial aŶd autodidaĐtiĐ pedagogiĐal fƌaŵeǁoƌk, the iŶdiǀidual͛s ĐƌitiĐal 

awareness is heightened. Guevara was aware of the fact that in shifting the economic and 

conscious base from capitalism to socialism, some people will fail to identify with the aims 

of the state. As such, consciousness will not be revolutionized, in this case the state will  

ŵeƌelǇ ďeĐoŵe the ͞Ŷeǁ ďoss͟. IŶ ƌespoŶse to this ĐoŶĐeƌŶ, Gueǀaƌa ǁƌites, ͞the 

instrument of mass mobilization must be fundamentally of a moral character, without 

forgetting the correct use of material incentives, especially those of asocial Ŷatuƌe.͟xxvii  

The ambiguity characteristic to this claim surrounds the nature of ͞ĐoƌƌeĐtŶess͟ iŶ the use of 

ŵateƌial iŶĐeŶtiǀes, espeĐiallǇ as theǇ peƌtaiŶ to ƌeǁaƌds of a ͞ soĐial Ŷatuƌe.͟ HistoƌiĐallǇ, 

we find clues that help explain the implicit meaning behind this statement. For example, 

during the years leading up to the ten million ton sugar harvest Ché and Fidel encouraged 

people in administrative posts to travel to the countryside and work in the sugarcane fields; 

in fact, they themselves cut sugarcane in the countryside as a political maneuver. On several 

occasions, Ché gave speeches to union members and leaders awarding the hardest working 

and most altruistic laborers with material goods such as washing machines, sowing 

machines, refrigerators and vacations. Importantly, the volunteer work was added in 
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addition to regular working hours and these moral incentives and volunteer work would be 

restituted with gifts, prizes, and considered secondary source of goods.  

Marifeli Pérez-Stable in The Cuban Revolution: Origins, course, and Legacy, gives a 

historical account of the emergence and development of the Federación de Mujeres 

Cubanas ;FMCͿ iŶ the ϭϵϲϬ͛s that helps ideŶtifǇ the geŶdeƌed aspeĐts of ǀoluŶteeƌ ǁoƌk. 

Pérez-“taďle ǁƌites, ͞iŶ ϭϵϲϮ, oǀeƌ ϰ,ϬϬϬ delegates atteŶded the FMC ĐoŶgƌess…the 

seamstress programs had trained 7,400 rural women to use sewing machines; in turn, these 

women were training 29,000 young peasant women to sew with machines. The FMC gave 

first-aid training to a thousand women, mobilizing 62,000 for volunteer work, and managed 

over 100 day-care centers.͟xxviii   Interestingly, the FMC was given tasks within the new 

government considered to be traditionally and appropriately gendered. In this way, the 

government attempted to provide incentives for women to expand their actions beyond the 

private realm, while not challenging, nor threatening work traditionally done in the home. 

Yet, volunteer work was accomplished under the auspice that the un-commoditized 

labor transformed consciousness and that furthermore, consciousness would be elevated to 

a higher degree if the labor was done in areas that one was not habituated to performing. 

Due to the objective conditions that Cuba faced in the time directly following the revolution, 

these subjective potentials needed to be harvested. As the post-revolution conditions 

required immediate action, the government called upon consciousness that was already 

predisposed to the tasks, under the promise that in the future, once goals (e.g. the 
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eradication of illiteracy and development of skills) were achieved, then real consciousness 

transforming work could be done. 

We can now return to the first question raised about the kinds of volunteer work 

which were valued as transforming consciousness: what kinds of work were considered to be 

͞ǀoluŶtaƌǇ͟? Fƌoŵ whose perspective were these categories delineated? Was unpaid, 

emotional, affective, and Đaƌe laďoƌ, tƌaditioŶallǇ Đasted off as ǁoŵeŶ͛s ƌoles aŶd ŵoƌal 

duties, included in the rhetoric of volunteer labor for the collective future of Cuba? 

Discussions connecting volunteer work and moral incentives with unpaid care labor are not 

discussed throughout Man and Socialism in Cuba, which potentially indicates that such labor 

was taken for granted, devalued and not part of the national imaginary as an honorable role 

of the ͞Ŷeǁ ŵaŶ.͟ AŶd, heŶĐe the at ďest ͞ eǆteŶsioŶ͟ of the ĐoŶĐept of the ͞Ŷeǁ ŵaŶ͟ 

toǁaƌds CuďaŶ ǁoŵeŶ, aŶd at ǁoƌst the eǆĐlusioŶ of ǁoŵeŶ fƌoŵ the ĐoŶĐept of ͞ the Ŷeǁ 

ƌeǀolutioŶaƌǇ iŶdiǀidual͟ eǆĐept as ďeaƌeƌs of ŶatioŶal saĐƌifiĐe ďoth at hoŵe aŶd outside of 

the hoŵe. The ideal of ďƌeakiŶg the ͞Ŷeǁ ŵaŶ͟ ǁas uŶilateƌallǇ iŵposed upoŶ the individual 

by the state but not vice versa. If the hypothesis above is true, it unveils the implicit capitalist 

framework underlying the conception of volunteer work, and gives ample reason to question 

the beneficiaries of moral incentives. However, as Pérez-“taďle states, ͞ …ŵoƌal iŶĐeŶtiǀes 

moves vanguard workers to heroism, sacrifice, and dedication. They had a 'class-for-itself 

ĐoŶsĐiousŶess' aŶd a 'soĐial peƌspeĐtiǀe.'͟xxix  Although the moral incentives legitimized the 

"commodity as reward" ideology, it did so in order to promote collective cohesiveness. In 

other words, the carrot at the end of the stick functions to lead the donkey similarly to 

capitalism, however, it arguably leads the donkey to a better place. 
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Conveniently, in 2012 the Latin American publisher, Ocean Sur, compiled and 

released a publication entitled, Apuntes filosóficos, by Ernesto Ché Guevara, which is 

comprised of Gueǀaƌas͛s peƌsoŶal philosophiĐal diaƌies aŶd Ŷotes. Fƌoŵ it, I eǆtƌaĐt 

Gueǀaƌa͛s ƌeflections on praxis, which helps me trace the influences that guided his 

revolutionary thought and political implementations while working as the director of the 

Banco Central and later as the head of the Ministry of Industry. In the next section, I trace 

the evolution of praxis and limits to praxis in general and the adaptation of praxis to the 

Latin American and Cuban context more specifically. 

 

 
Section II: a Foundation for Praxis as Methodology 

 
 

At the core of the modern concept of praxis is the inseparable and insoluble 

relationship between theory and practice in the project of transforming the world. Within 

Africana philosophy, pƌaǆis has ďeeŶ aƌtiĐulated as: ͞ guidiŶg thoughtfulŶess ;͟xxx  Paulo 

Freire wrote that pƌaǆis ǁas ͞ ƌefleĐtioŶ aŶd aĐtioŶ ǁhiĐh tƌulǇ tƌaŶsfoƌŵs ƌealitǇ;͟xxxi  

Vazquez described it as ͞ pƌaĐtiĐal tƌaŶsfoƌŵiŶg aĐtiǀitǇ.͟xxxii  The relatively simple definition 

of praxis has been the grounds under which contestations as well as vindications have been 

expressed. As such, and initial sidestepping away from the emergence of praxis and into the 

forms of praxis that have been identified to date becomes useful for a more well informed 

reading of the following chapters.  
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Praxis: Creative and Reiterative 

 

In The Philosophy of Praxis, Adolfo Sanchez Vazquez starts out by noting that 

linguistically, the concept of praxis strategically takes distance from the pejorative 

ĐoŶŶotatioŶ of pƌaĐtiĐe as eĐoŶoŵiĐ utilitǇ; VazƋuez ŵakes the distiŶĐtioŶ, ͞[a]ĐtioŶ ǁhiĐh 

generates an object external to the subject or his acts is called poiesis—literally the act of 

production or manufacture. In this seŶse, the aƌtisaŶ͛s ǁoƌk is poetiĐ ƌatheƌ thaŶ 

pƌaĐtiĐal.͟xxxiii The materialization of creative foresight— poiesis— aligns in two acts, one in 

which the creative impulse imagines and another in which it creates a real product in the 

world. The gap between idea and the form involves the intentional act of harvesting the 

Đƌeatiǀe iŵpulse. VazƋuez ǁƌites, ͞[t]he ƌelatioŶ ďetǁeeŶ thought aŶd aĐtioŶ theƌefoƌe 

requires the purposive mediation of ŵeŶ.͟xxxiv Conscious, reflective, creative, socially 

transformative and artistic projects involve a quality that is essentially human. Importantly, 

these same values and ideas were in the forefront of Cuban thought when instigating the 

revolution. The New Man put emphasis on purposeful volunteer work, but the purpose of 

the volunteer work was not to merely gain material goods. The goal of volunteer work in 

post-revolution Cuba was to bring the worker to a higher plain of consciousness regarding 

their position as creators of culture. Consequently, these workers gain a self-efficacy in their 

ability to transform the oppressive elements of the material environment. 

Philosophers of praxis ground the power of reflection and action in the human 

condition in order to argue against a fatalistic resignation to reality, whereby praxis is 

impotent. Also, by asserting that socially constructed meanings of reality can be 
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deconstructed and reconstructed, philosophers of praxis pose the theme of oppression and 

its manifestations as objects of transformation; thus, seeking to give birth to liberation and a 

new consciousness. Action aimed at liberation seeks to change a complicated and power 

driven world and as such, requires a theory of liberation informing it with a particular aim 

and articulated components. 

There are certain objective conditions under which praxis operates. First, praxis is a 

human activity; yet, not all human activity is praxis. Second, any migrating theory of praxis 

needs to be re-evaluated in light of the material conditions of the context under which it 

operates. The implications of these objective conditions are the source from which the 

subjective aspect of praxis must operate in the project of transforming oppressive reality 

through libratory action. 

Marx: human activity takes center stage 

 

The two most cited works by Marx in relationship to praxis are Theses On Feuerbach 

and The Economic and Philosophic Manuscripts of 1844. In the Theses, Marx outlines eleven 

disagreements and conclusions he draws from the work of Feuerbach; this work has come to 

ďe assoĐiated ǁith Maƌǆ͛s ŵateƌial dialeĐtiĐs. Foƌ Maƌǆ, philosophiĐal pƌedeĐessoƌs that 

discussed praxis over-emphasized the role of reflection and had failed to appreciate the 

significance of "revolutionary," or "practical-critical," activity.xxxv  From this point forward, 

Marx sets out to establish a theoretical conception of praxis that for the first time does not 

privilege contemplation over action. In the 1844 Manuscripts, Marx contributes to the 

demystification of the Hegelian dialectical synthesis, all the while keeping his dialectic 
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framework. Indeed by the time of The Communist Manifesto Maƌǆ had uŶited Hegel͛s 

dialeĐtiĐs ǁith FeueƌďaĐh͛s ŵateƌialisŵ to ƌeigŶ iŶ a Ŷeǁ eƌa of ĐƌitiĐal thought aŶd action. 

Adolfo VazƋuez states, ͞ The Maƌǆist ĐoŶĐeptioŶ of pƌaǆis, theŶ, does Ŷot ƌepƌeseŶt 

a return to the past, but an advance, an overcoming, the negation and assimilation in a 

dialectic senses of traditional materialism and of idealisŵ.͟xxxvi   The basic tenants of 

Marǆ͛s pƌaǆis was that without action, abstract thought does not have the power to liberate 

anybody, in other words, abstract thoughts cannot change reality. Yet, not all activity is 

praxis; theory must nurture, inform, evaluate, modify, and guide action. Therefore, In order 

to liberate humanity from situations of oppression—the theme of our epochxxxvii—man 

needs to foster a revolutionary praxis. 

FeeŶďeƌg Ŷotes, ͞the ŵethodologiĐal appƌoaĐh theǇ [Maƌǆ aŶd LukáĐs] eŵploǇ is a 

reflective one, focused on the hidden connection of theory to a background of involvements 

from which one cannot successfully abstract, but which one can ĐhaŶge.͟xxxviii Vasquez 

defines pƌaǆis foƌ Maƌǆ as, ͞ a ƌadiĐal ĐƌitiƋue that passes fƌoŵ the theoƌetiĐal to the practical 

plane in response to radical human Ŷeeds.͟xxxix To put it simply, praxis for Marx is The 

Revolution.  

However, mere action without a theoretical understanding brought about by the objective 

conditions of human activity and the material conditions of labor exhausts passion and do 

not comprise a true praxis. The premise that theory is not objective, starkly contrasted with 

the theoretical assumptions of speculative philosophy, and therefore required a wholly new 

conceptual framework in regards to being and understanding. Marx instigated a change 
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from doing a philosophy of praxis to engaging in praxis as philosophy. In other words, Marx, 

and consequently the New Man ideology, was not simply studying the importance of 

reflection for action. The double movement that must be performed for praxis under 

Marxism requires that theoƌǇ aŶd aĐtioŶ eǆist iŶ ͞uŶitǇ, ďut Ŷot identity.͟xl 

 
Maƌǆ͛s fiƌst step iŶ pƌoŵptiŶg a theoƌǇ foƌ ƌeǀolutioŶaƌǇ pƌaǆis ďegiŶs ǁith aŶ 

analysis of labor under capitalism in the 1844 manuscripts. As Vazquez notes, Marx 

explains labor as, ͞ the pƌoduĐtiǀe, ŵateƌial aĐtiǀitǇ ǁheƌeďǇ the ǁoƌkeƌ tƌaŶsfoƌŵs Ŷatuƌe 

and creates a world of oďjeĐts.͟xli   Marx explains, 

The alienation of the worker in his product means not only that his 

labor becomes an object, an external existence, but that it exists 

outside him, independently, as something alien to him, and that it 

becomes a power on its own confronting him. It means that the life 

which he has conferred on the object confronts him as something 

hostile and alien.xlii 

A revolutionary praxis had to emerge out of a set of experiences that the workers 

shared, but had up to that point been unable to articulate; since material production is social 

production, when the proletariat controls the material production she and he also control 

social production. From a teleologiĐal peƌspeĐtiǀe Maƌǆ͛s pƌaǆis Đliŵaǆed iŶ the ĐoŶĐƌete 

actions of The Revolution which were to be driven by a set of theoretical articulations and 

assumptions, in constant process of evolution in light of action and reflection. 
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The next step then is to bring the conversation back to the role of theory in informing 

and guiding practice. If the ultimate goal of praxis is to act against the oppressive elements 

of reality such that a new reality can come into being, it is apparent that without a 

transformative theory there can be no praxis.xliii  In the third phase of the first chapter, I 

become particularly interested in the ways in which Latin American philosophy and 

philosophers have embraced and reinterpreted praxis for the specific socio-historical context 

of Latin America. In doing so, they engage in the theoretical foundations that are to guide 

the transformative action initiated by the Cuban revolution. 

Part III. CoŶǀergeŶĐe of Praǆis aŶd the ͞ Neǁ MaŶ͟ iŶ LatiŶ AŵeriĐaŶ  Philosophy: 

 

IŶflueŶĐed ďǇ the CuďaŶ ‘eǀolutioŶ, LatiŶ AŵeƌiĐaŶ philosopheƌs iŶ the ϭϵϲϬ͛s aŶd 

ϳϬ͛s ĐoŶteŵplated the ǀeƌǇ ŶotioŶ of philosophǇ. IŶ light of this histoƌiĐal ĐoŶǀeƌgeŶĐe, 

philosophy and its most basic questions of ontology and epistemology were redefined in 

light of praxis, in order to better reflect the historical and material conditions of Latin 

America for the sake of transformation. Although the following practitioners did not have 

direct influence upon the politics of Cuba, these Latin American thinkers were heavily 

influenced by the Marxist turn of philosophy that placed strong emphasis on action. An 

outspoken cohort of the most prolific critical thinkers in Latin America adopted a philosophy 

of praxis that adheres to and divulges from the above outlined socio-historical forms of 

praxis. In this section, I will utilize the theoretico-historical framework delivered by Cuban 

feminist philosopher Ofelia Schuttexliv  in order to think about the stages of praxis thought 

in Latin America. For Schutte, the most significant debate over Latin American philosophy 
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can be categorized into three approaches to praxis : a) a psychological approach associated 

with an inferiority complex, b) an idealist approach that seeks to reclaim Latin American 

culture, and c) a materialist and militant desire to overcome colonialism. 

Samuel Ramos and Frantz Fanon: Addressing the Inferiority Complex 

 

The psychological approach is spearheaded by Mexican philosopher Samuel 

Ramos,xlv  ǁho ďelieǀed that LatiŶ AŵeƌiĐa͛s depƌeĐiated status is the ƌesult of aŶ 

inferiority complex intimately tied to colonialism. Schutte places the inferiority complex 

as a ƌesult, ͞fƌoŵ the uŶeƋual status ďetǁeeŶ tǁo diffeƌeŶt Đultuƌes.͟xlvi  For Walter 

Mignolo,xlvii  the iŶfeƌioƌitǇ Đoŵpleǆ eŵeƌges out of the ͞ĐoloŶial diffeƌeŶĐe,͟ ǁhiĐh 

͞Đaŵe iŶto ďeiŶg duƌiŶg the so-Đalled ĐoŶƋuest of AŵeƌiĐa.͟xlviii   Whereby European 

thought in general and Greek philosophy specifically, became the reference point from 

which other forms of thinking and acting deviate. However, the colonial difference 

subjugates via a double movement: on the one hand, it asserts, rewards, and perpetually 

reinstates the norm; on the other, it claims that the credentials of what is different ought 

to always be doubted as authentic. 

For Ramos, praxis in Latin America must act towards overcoming the objective 

conditions of the colonial difference, which roots Latin American ontology and leaves the 

Latin American psyche in a perpetual state of escapism. Schutte notes for Ramos, the lack of 

courage to become self-aǁaƌe is ͞ ĐoŶtƌasted ǁith the false ďƌaǀeƌǇ ;valentia) associated 

ǁith ĐhauǀiŶistiĐ aŶd ŵaĐho attitudes.͟xlix  The kind of praxis Ramos calls for a 

contemplative destruction of the false, of that which is created by man but turns against 
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him. And so Ramos calls for a return to contemplations of the significance of being (ontology) 

for the purpose of reformulating Latin American understanding (epistemology). 

In Black Skin, White Masks Frantz Fanon also addressed the inferiority complex that 

emerges from the colonial difference specifically as it relates to race and racism. For Fanon, 

in every ĐoloŶized people, the iŶfeƌioƌitǇ Đoŵpleǆ, ͞has ďeeŶ Đƌeated ďǇ the death aŶd ďuƌial 

of its loĐal Đultuƌal oƌigiŶalitǇ.͟l  One of the primary examples used by Fanon is language. In 

one sense the ongoing erasure of native languages serves to reinstate the supremacy of 

European languages in the Americas. In another sense, Fanon notes that the various dialects 

of European languages that have risen in the Americas continue to serve as a difference 

maker, especially when the Latin American travels to Europe. The inferiority complex 

oftentimes leads one to reject their own culture and compatriots in favor of seeming more 

European. 

Foƌ FaŶoŶ, deĐoloŶizatioŶ pƌoduĐes a ͞ Ŷeǁ peƌsoŶ͟ ǁhiĐh ǁould theoƌetiĐallǇ 

connect with the Cuban formatioŶ of the ͞Ŷeǁ ŵaŶ͟ ;see FaŶoŶ͛s Đhapteƌ ͞oŶ ǀioleŶĐe͟ iŶ 

Wretched of the Earth). However, in practice, the centrality of race for Fanon complicates 

the pƌojeĐt of the ͞Ŷeǁ ŵaŶ͟ aŶd liďeƌatoƌǇ pƌaǆis iŶ sigŶifiĐaŶt ǁaǇs. Fiƌst, it iŶdiĐates that 

different histories have resulted in different embodied and collective knowledges and 

Đoŵpleǆes that ŶeĐessaƌilǇ Đall foƌ a diffeƌeŶt pƌaǆis. FaŶoŶ ǁƌites, ͞ǁhat I ǁaŶt to do is help 

the black man to free himself of the arsenal of complexes that has been developed by the 

ĐoloŶial eŶǀiƌoŶŵeŶt.͟li  That is, Fanon wants to build a theory based on lived experience 
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and theoretical articulations, that will help guide the black Antillean towards liberatory 

praxis, the primary goal being addressing and overcoming the inferiority complex. 

 

Leopoldo Zea: Taking back what is ours 

 

IŶ ĐoŶtƌast ǁith ‘aŵos͛s aŶd FaŶoŶ͛s theoƌǇ of psǇĐhologiĐal iŶfeƌioƌitǇ, )ea aƌgued 

that inferiority for the Latin American is not located in the psyche but in history and politics. 

That is, history and self-ĐoŶsĐiousŶess aƌe iŶsepaƌaďle. As “Đhutte puts it, ͞Ŷot the soul of the 

MeǆiĐaŶ ďut the histoƌǇ of ideas iŶ MeǆiĐo ďeĐoŵes the taƌget of )ea͛s aŶalǇsis.͟ lii  Having 

extracted inferiority from the psyche, Zea believed that authentic identification with national  

values would help locate and mitigate the effects of the colonial difference. In Positivism in 

Mexico
liii Zea argued that the power relation inherent to the colonial system have succeeded 

in establishing a paradigm of reason that has been shaped by power and not morality. As 

such, praxis for Zea reemphasizes contemplation as taking preference over action given that 

the first step towards cultural liberation is to contemplate, and formulate a moral system 

that corresponds to the objective conditions of Latin America. 

Santiago Castro-Goŵez ;ϮϬϬϯͿ ǁƌites, ͞foƌ )ea, todaǇ͛s LatiŶ AŵeƌiĐa is the ƌesult of a 

series of historical continuities that can be reconstructed through thought and, concretely, by 

a ͚ philosophǇ of histoƌǇ.͛ The mission of philosophy would be, then, to indicate the way in 

which Latin Americans have been becoming conscious of their own cultural identity, their 

own specificity as huŵaŶ ďeiŶgs.͟liv  )ea, like otheƌ ͞Ŷeǁ ŵaŶ͟ theoƌists, aƌgued foƌ a 

revaluation of values that would take the Latin American away from the perception that her 

or his culture was naturally inferior. The role of philosophy for Zea was essential to the 
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process of self-realization, however, an entirely new method for philosophy had to be 

developed, one that reflected the context and aspirations of Latin America and its  people. 

Enrique Dussel (2003) identifies Zea as belonging to a cohort of Latin American 

philosophers that initiated a Pan-American reflection of the significance and consequences 

of being colonized. This movement would come to be coined as Latinoamericanismo; the 

praxis of Latinoamericanismo demanded creative reflection and action, because the goal was 

to reaffirm an identity that had been denied while simultaneously negating the alleged 

supeƌioƌitǇ of EuƌopeaŶ ideŶtitǇ. Dussel ǁƌites, ͞ this huŵaŶist iŶtegƌatioŶ of huŵaŶitǇ aŶd 

its history is, today, the horizon from which unfold the theories of cultures of dependence 

and in which philosophy of liberation has many ƌoots.͟lv 

I take it to ďe the Đase that Dussel͛s stateŵeŶt, ƌelatiŶg to Latinoamericanismo and 

the works of Leopoldo Zea, merges with the Marxist conception of praxis since the goal of a 

philosophy of liberation is to liberate through actions. A philosophy of liberation is a 

philosophy of praxis. The approach taken by Zea and other writers who identified with 

Latinoamericanismo, was one that viewed history as ontology and the future as a creative 

endeavor towards liberation. 

Augusto Salazar Bondy and the Rise of the Militant Desire for Change 

 

Bondy and Zea both disagreed with “aŵuel ‘aŵos͛ early conclusion that the 

inferiority of the Latin American manifested as a complex, grounded in the very psychology 

of the Latin American. However, Bondy disagreed with Zea insofar as Bondy did not see Latin 

America as having an authentic philosophy that merely had to be identified. For Bondy, part 
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of the project of articulating a Latin American philosophy meant having to defend Latin 

AŵeƌiĐaŶ͛s ƌight to ďe. As “Đhutte puts it, ͞the doŵiŶaŶt ƋuestioŶ is Ŷot so ŵuĐh ǁhetheƌ 

the Latin American individual feels inferior to the European, but how the Latin American 

people can defend their own cultural heritage in a situation of economic dependence and 

underdevelopment.͟lvi From this perspective, the material conditions of underdevelopment 

are such that the kinds of consciousness it gives rise to remain weak and lacking a conceptual 

apparatus from which self-articulation can emerge. In other words, as long as Latin America 

remains economically subjugated to North America and Europe there will be no authentic  

philosophy. BoŶdǇ͛s ŵilitaŶt desiƌe toǁaƌds liďeƌatioŶ gaǀe pƌeĐedeŶĐe to aĐtioŶ oǀeƌ 

contemplation. For Bondy no authentic contemplation could exist without radical systemic  

change. 

In ¿Existe una Filosofía de Nuestra América?
lvii (1968), Bondy argued that the 

problem with Latin American philosophy was its inauthenticity, resulting directly from the 

historical conditions of underdevelopment and exploitation. The only way to remedy this 

situation is to destroy in order to create. Philosophical rebirth for Bondy is found in the life 

world of the community. Because each community experiences underdevelopment and 

exploitation differently, a transvaluation of values had to be birthed from the bottom up 

and could not be mechanistically prescribed. 

The Praǆis of the ͞ Neǁ MaŶ͟ iŶ Cuba 

 

How does Ernesto Ché Gueǀaƌa͛s ideal of the ͞Ŷeǁ ŵaŶ͟ addƌess ĐoŶĐeƌŶs of 

psychological inferiority, cultural dispossession and underdevelopment? For Peter McLaren 
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in Pedagogy of Revolution ͞the Ŷeǁ soĐialist ďeiŶg is  both critically self-reflexive and self-

critical— in other words, is an agent of self- aŶd soĐial tƌaŶsfoƌŵatioŶ.͟lviii  That is, the self-

ĐƌitiĐal ĐoŵpoŶeŶt of the ͞Ŷeǁ ŵaŶ͟ eŵďodies a pƌaǆis that seeks to eliŵiŶate ĐoŵpoŶeŶts 

of psychological inferiority associated with colonialism. Although some authors claim that the 

͞Ŷeǁ ŵaŶ͟ iŶ Cuďa ŶeĐessitated a Đoŵplete dissoĐiatioŶ fƌoŵ iŶdiǀidualisŵ, lix  Guevara 

himself hailed various components of individualism as essential to developing the overall 

pƌojeĐt of the ͞Ŷeǁ ŵaŶ͟. 

For example, the two-fold eǆisteŶĐe of the ͞Ŷeǁ ŵaŶ͟ ŵeaŶt that oŶ the oŶe haŶd 

the triumph of the revolution ought to lead to a social restructuring that promoted critical  

thinking. On the other hand, Guevara also insisted that intrinsically, a transvaluation of values 

necessitates a component of self-eduĐatioŶ. As suĐh, the ͞Ŷeǁ ŵaŶ͟ is Ŷot oŶe ǁho 

fatalistically resigns her or his individuality for the sake of the collective. Instead, the praxis  of 

the ͞Ŷeǁ ŵaŶ͟ ƌeƋuiƌed that ǁhile ďeiŶg eduĐated iŶ a Đultuƌe of liďeƌatioŶ, the iŶdiǀidual 

also self-educates for the sake of contributing to the collective consciousness. In revaluating 

values, an individual does not simply appeal to the values of the dominant system. 

Conversely, individuals reflect upon the social prescriptions and problematize them in order 

to embody those values that speak to their subjectivity. Consequently, the individual 

appreciates and expresses his or her sovereignty through the pursuit of creative action. In 

this peƌspeĐtiǀe the ͞Ŷeǁ soĐietǇ͟ is oŶlǇ possiďle as loŶg as its ĐoŶstitutiǀe ĐoŵpoŶeŶts, 

individuals, create it.
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CHAPTER THREE 

 

DETE‘MINING THE ELEMENT“ THAT DEFINE THE ͞NEW MAN͟  

 

There are determining characteristics, determining 
elements that define something; is the Cuban solidary? 
Yes. Was he before? Yes. Is he also now? Yes. Is he more 
conscious now than solidary? Yes. Is the Cuban 

internationalist? Yes, for determinate reasons that take 
longer to explain, but he is; At least he goes as a doctor 
to Bƌazil, ǁheƌe BƌaziliaŶ doĐtoƌs doŶ͛t go, is this the 
Ŷeǁ GueǀaƌiaŶ ŵaŶ? I doŶ͛t kŶoǁ. 

Oscar Primelles (Resident of Havana, 2014) 

 
The bulk of the collected data presented in this chapter was amassed during a two-

week period in April of 2014, a year before the announcement by the Obama administration 

that relations with Cuba would begin to normalize. The statement made by participants in 

2014 regarding the embargo and travel restriction in this chapter have begun to change. 

However, this only leads to new questions about what the normalizing of U.S./Cuba relations 

ŵeaŶ foƌ the ͞Ŷeǁ ŵaŶ.͟ But, that ǁould ďe a foƌthĐoŵiŶg ƌeseaƌĐh pƌojeĐt. The ǀoiĐes of 

the paƌtiĐipaŶts iŶ this Đhapteƌ seƌǀe to gauge the eǀolutioŶ of the ͞Ŷeǁ ŵaŶ͟ oŶ the eǀe of 

the 

U.S. normalizing relations with the island. The data was gathered in the Cuban provinces of 

Havana, Pinar Del Rio and Matanzas. During these two weeks, I conducted four semi-

structured interviews with Cuban citizens and residents . I primarily focused on asking 

ƋuestioŶs aďout hoǁ the ideŶtitǇ of the ͞Ŷeǁ ŵaŶ͟ is ĐoŶteŵpoƌaƌilǇ peƌĐeiǀed iŶ Cuďa. All 
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interviews were conducted in Spanish, I have done my best to translate the responses into 

English. 

The responses by participants yielded three significant themes: The character and 

legacy of Ché Guevara, especially as his character and legacy relates to the internationalism 

of CuďaŶ doĐtoƌs aŶd the ideals of the ͞Ŷeǁ ŵaŶ͟, ĐoŶĐƌete aŶd disĐuƌsiǀe eŶǀiƌonments for 

pƌaǆis, aŶd the theŵe of the ͞Ŷeǁ ŵaŶ͟ as eǀeƌǇdaǇ praxis. 

The sections detailing the second and third themes mentioned above begins with a 

contextual analysis of pre-revolutionary Cuba, then moves to the task of Ché Gueǀaƌa͛s Man 

and Socialism in Cuba aŶd the ͞Ŷeǁ ŵaŶ͟; fƌoŵ theƌe, the Đhapteƌ shifts iŶto the iŵpaĐts of  

the U.S. blockade of Cuba in everyday life. The third and final section of the chapter offers an 

investigation of the political structure and social role of the Committee in Defense of the 

Revolution (CDR), and concludes with a reflection on the everyday life of a farmer in rural  

Cuba. 

The Character and Legacy of Ché Guevara 

 

Throughout various conversations I had with Cuban citizens I came to realize that in 

Cuďa the teƌŵ, the ͞Ŷeǁ ŵaŶ,͟ is sǇŶoŶǇŵous ǁith Ché Guevara. In fact, some Cubans 

ƌefeƌƌed to the ͞Ŷeǁ ŵaŶ͟ as the ͞Ŷeǁ guevarian ŵaŶ͟. NatuƌallǇ, fƌoŵ this assiŵilatioŶ 

emerged the theme of the character and legacy of Ché Guevara as directly influencing the 

idealized ĐhaƌaĐteƌ of the ͞Ŷeǁ ŵaŶ͟. 
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Anier Moret, a Cuban doctor also in her mid-forties who was born in Santiago de 

Cuba and living in Varadero, told me in a brief interview before she had to attend a patient 

that, 

 
Ché was who invented volunteer work, internationalist, all of 
these things. 

Internationalism which characterizes Cuban doctors is 
exercised throughout the entire world. The Cuban people 
altruistically help many countries that need it, that is, we share 
what we have and give what is left. 

 
During the brief moments I got to speak with Monet, after explaining to her what the 

puƌpose of ŵǇ ĐoŵiŶg to Cuďa ǁas, she iŵŵediatelǇ ideŶtified the ͞Ŷeǁ ŵaŶ͟ aŶd 

character of Ché Guevara as belonging to the same category. Her remarks about the 

altruistic positioŶ of CuďaŶ doĐtoƌ͛s aďƌoad fits seaŵlesslǇ ǁith the iŶteƌŶatioŶalist pƌaǆis 

promoted by Ché Guevara. 

In a 2014 article by Time magazine entitled, ͞WhǇ Cuďa is “o Good at FightiŶg 

Ebola,͟lx Tiŵe iŶdiĐates that ĐuƌƌeŶtlǇ theƌe aƌe oǀeƌ ͞ϱϬ,ϬϬϬ health Đaƌe ǁoƌkeƌs fƌoŵ Cuďa 

working in ϲϲ ĐouŶtƌies aƌouŶd the ǁoƌld.͟ The LatiŶ AŵeƌiĐaŶ MediĐal “Đhool ;ELAMͿ ǁhiĐh 

was founded in order to provide low income students throughout Latin America with an 

opportunity to go to school and become doctors, claims that since 1961 the school has 

trained 130,000 thousand health professionals from around the world and many of those 

who trained in Cuba have participated in internationalist ventures to 104 countries.lxi 

Hoǁeǀeƌ, as Julie FeiŶsilǀeƌ ;ϮϬϭϬͿ poiŶts out iŶ ͞FiftǇ Yeaƌs of Cuďa͛s MediĐal 

Diplomacy: From Idealism to Pragmatism,͟lxii  Cuďa͛s ŵediĐal diploŵaĐǇ has shifted fƌoŵ 
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purely altruistic to becoming an important source of revenue for the Cuban government and 

doctors themselves. As medical internationalism has emerged as a commodity, particular 

ƌisks haǀe eŵeƌged that thƌeateŶ Cuďa͛s supeƌioƌ aĐhieǀeŵeŶts iŶ the field of health. Of the 

potential dangers Feinsilver highlights three major risks: first, is the fact that a majority of 

Cuban doctors abroad are marketed as willing to work in remote areas where local doctors 

themselves will not work, this has caused political tension that has resulted in strikes by local 

health providers. 

Feinsilver reports that local doctors feel insecure about their own jobs and their 

efficacy to bring about change through strikes, because as in the case of Trinidad and 

Tobago, striking doctors were replaced by Cuban doctors. Feinsilver adds, ͞loĐal ŵediĐal 

associations have protested the different registration or accreditation standards applied to 

theŵ aŶd those applied oƌ Ŷot applied to the CuďaŶ DoĐtoƌs.͟ lxiii  Second, Cuban doctors 

working abroad earn about six times more than doctors working in Cuba. As such, there is a 

significant incentive for Cuban doctors to leave the island, and these missions abroad have 

led to numerous defections—some incentivized by the U.S. through the Cuban Medical 

Professional Parole Program.lxiv  Thiƌd, is the ͞ iŶĐƌeased dissatisfaĐtioŶ oŶ the paƌt of its 

own population as medical staff goes abroad, leaving some local health facilities and 

programs with insufficient staff despite the impressive ratio of doĐtoƌs to populatioŶ.͟lxv  I 

ďelieǀe that AŶieƌ Moƌet͛s aŶd Julie FeiŶsilǀeƌ iŶsights aƌe Ŷot iŶĐoŵŵeŶsuƌaďle; altƌuisŵ 

aŶd pƌagŵatisŵ ĐaŶ ďe ƌeĐoŶĐiled thƌough the ŶotioŶ of the ͞Ŷeǁ ŵaŶ.͟ IŶ a ĐoŶstaŶt 

process of becoming, the ͞Ŷeǁ ŵaŶ͟ has had to ŵake ideologiĐal saĐƌifiĐes iŶ oƌdeƌ to ďe, 
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that which has been sacrificed does not take away from the achievements the Cuban health 

care system has realized domestically and abroad. 

For Marta Abreu, a doctor from Santa Clara, Ché embodied the very definition 

of internationalism, 

Ché has many good things, we was one of the creators of 
internationalism. Because he was the first who—he was 
Argentinian and fought in Cuba, later in the Congo and in 
Bolivia is where he died. I worked in Bolivia, two years. In 
Bolivia, they killed him because the Bolivians betrayed him. 

 
Abreu makes an interesting connection between Ché Guevara and internationalism that is 

Ŷot ďouŶd to the ͞Ŷeǁ ŵaŶ͟ as a pƌesĐƌiďed idea, ďut iŶstead as gƌouŶded iŶ the liǀed 

international efforts and migrations of Ché Guevara himself- an Argentinian, who fought in 

Cuba and later in the CoŶgo, eǀeŶtuallǇ dǇiŶg iŶ Boliǀia. Gueǀaƌa͛s oǁŶ iŶteƌŶatioŶal 

ǀeŶtuƌes seƌǀe as a ĐoŶĐƌete eǆaŵple foƌ the eŵďodiŵeŶt of the ͞Ŷeǁ ŵaŶ.͟ 

WheŶ I asked Aďƌeu if she thought that the ͞Ŷeǁ ŵaŶ͟ ǁas  contemporarily 

embodied by Cuban doctors who risk their lives in international missions she replied, 

 
I believe that the “new man” does not exist, I believe that there 
must exist that man who is capable or respecting other 
humans, who is solidary, honest, altruistic, a brother and a 
father, eternally in solidarity with what is needed. 

 

Although Aďƌeu does Ŷot ďelieǀe that the ͞Ŷeǁ ŵaŶ͟ eǆists, she states that ͞…theƌe ŵust 

eǆist that ŵaŶ ǁho is Đapaďle of ƌespeĐtiŶg otheƌ huŵaŶs…͟ aŶd theƌeďǇ holds the saŵe  

ǀiƌtues assoĐiated ǁith the ͞Ŷeǁ ŵaŶ͟ as aŶ iŵpeƌatiǀe that ought to ďe folloǁed iŶ oƌdeƌ 
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to advance. This dialectic perception of both identifying with the goals of the new man, and 

ŵisideŶtifǇiŶg ǁith the pƌesĐƌiďed aŶd idealized foƌŵ of the ͞Ŷeǁ ŵaŶ͟ emerged again in 

following themes. 

Another development that Dr. Abreu mentioned regarding the altruistic character 

and legacy of Ché Guevara had to directly do with the man who killed Ché, 

 

The man who killed Ché, no longer had a public life, because he 
killed a man who was very valuable. So Cuban doctors, in 
Bolivia, [working with] “operation miracle”—“operation 
miracle” has to do with optometry, optometric surgery for 
cataracts,—and so a Cuban doctors operated on this man for 
cataracts. The one who killed Ché. He was killing a person who 
he did not know. 

 

IŶ the ϭϵϵϬ͛s the NatioŶal “eĐuƌitǇ AgeŶĐǇ ;N“AͿ deĐlassified Đaďles detailiŶg the Đaptuƌe aŶd 

execution of Ché Gueǀaƌa. ‘ǇaŶ Butteƌfield͛s The Fall of Ché Guevara: A Story of Soldiers, 

Spies, and Diplomats as ǁell as Joƌge Castañeda͛s Compañero: The Life and Death of Ché 

Guevara, cite the folloǁiŶg passage fƌoŵ the doĐuŵeŶts, ͞“gt. Terran told Guevara to be 

seated ďut he ƌefused to sit doǁŶ aŶd stated, ͞I ǁill ƌeŵaiŶ staŶdiŶg foƌ this.͟ The “gt. began 

to get angry and told him to be seated again, but Guevara would say nothing. Finally Guevara 

told him, ͞ kŶoǁ 

this Ŷoǁ, Ǉou aƌe killiŶg a ŵaŶ.͟ TeƌƌaŶ theŶ fiƌed a ďuƌst fƌoŵ his MϮ CaƌďiŶe, 

knocking Guevara back iŶto the ǁall of the sŵall house.͟lxvi  According to the Spanish 

news outlet El Mundo
lxvii  the man who killed Ché Guevara went into self-imposed 

soĐial eǆile ďeĐause he feaƌed foƌ his oǁŶ life. DuƌiŶg ͞OpeƌatioŶ MiƌaĐle,͟ which is an 
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international Cuban health initiative that has provided over 1.8 million ophthalmologic 

surgeries throughout Latin America,lxviii  Cuban doctors working for Operation Miracle 

in Bolivia happened to operate on, Mario Terán, the man who killed Ché. Initially, 

doctors did not know this man was the one who had carried out the assassination of 

Ché Guevara. However, several days after, Mario Terán had been operated, his son 

appƌoaĐhed the ĐliŶiĐ aŶd shaƌed his fatheƌ͛s stoƌǇ aŶd his oǁŶ peƌsoŶal gƌatitude. 

Afteƌ the stoƌǇ ďƌoke, seǀeƌal Ŷeǁspapeƌ outlets iŶĐludiŶg Cuďa͛s ǀeƌǇ oǁŶ El Granma 

aŶd “paiŶ͛s El Mundo sought to interview Terán. Although he declined to be 

interviewed, he did confirm his role in the assassination of Ché Guevara as well as the 

surgery he had received by Cuba doctors working in Bolivia. 

This story illuminates the interconnectedness between the character and legacy of 

Ché Gueǀaƌa, the iŶteƌŶatioŶalisŵ of CuďaŶ doĐtoƌs, aŶd the eŵďodiŵeŶt of the ͞Ŷeǁ 

ŵaŶ͟ as Đapaďle of ƌespeĐtiŶg his fellow men, and of being in solidarity with that which is  

needed. 

Cuban doctors working under a program which was embodied and initiated by Ché 

Guevara himself, restored the vision of the very same man who took the life of a person 

who many Cubans consideƌ as the ͞Ŷeǁ ŵaŶ͟ himself. 

“eĐtioŶ II: CulturallǇ EŶtreŶĐhed HistoriĐal BaĐkgrouŶd oŶ the projeĐt of ͞ Neǁ  MaŶ͟ 

 

In this section I will continue to extract and analyze direct quotes that emerge out of 

the semi-structured interviews, specifically as they relate to the historical and contemporary 

ĐoŶteǆts of the ͞Ŷeǁ ŵaŶ.͟ 
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FIGURE 1- FIDEL͛S REVOLUCIÓN ( Havana) 

“Revolution: is to sense the historical moment, it is changing 
everything that must be changed, it is full equality and freedom, 
it is to be treated and to treat others as human beings, it is 
emancipating ourselves by our own and with our very own 
efforts… FIDEL 

Through the two-week period I visited Cuba, as I traveled across the western provinces and 

attended lectures put on by CubaSolar, this very same quotation by Fidel emerged on several 

occasion. As a mural beside an agricultural market in Havana (figure 3.1), as a billboard by 

the side of the road in the outskirts of Varadero, as well as in a PowerPoint lecture during a 

conference on the Cuban economy and the energy revolution. Besides the fact that it is 

widely recognized among Cuban citizens and residents, this statement—although utopian 

and incomplete—merges with praxis as philosophy in significant ways.  First, the idea of 

͞seŶsiŶg the histoƌiĐal ŵoŵeŶt͟ to the degƌee that eǀeƌǇthiŶg that Ŷeeds to ďe ĐhaŶged ǁill 

be changed, necessarily rests on the idea that the Revolution is incomplete and not without 

flaws. Such flaws however, must be addressed through concrete actions by those who are 

familiar with the historical moment. As such, if the historical moment changes, so ought the 

approaches to addressing and mitigating the flaws of the Revolution. Furthermore, the quote 
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promotes transforming the oppressive elements of reality as an end goal, insofar as it 

advocates for full equality and freedom, which is to be reached by the efforts of Cuban 

citizens themselves. 

OŶ the oŶe haŶd, Fidel͛s defiŶitioŶ of ƌeǀolutioŶ ĐoŶstƌuĐts a theoƌǇ of ƌeǀolutioŶ 

insofar as it abstractly speaks to the practices that bring about Revolution; broken down into 

fouƌ segŵeŶts: aͿ seŶse the ŵoŵeŶt, ďͿ ĐhaŶge eǀeƌǇthiŶg that Ŷeeds to ďe ĐhaŶged. Fidel͛s 

remarks are also theoretical seeing that they project outwards into a future that has yet to 

materialize, leading towards c) full equality and freedom, and d) humanization. On the other 

haŶd, Fidel͛s ƌeŵaƌks pƌoǀide aŶ aŵďiguous, Ǉet, pƌaĐtiĐal ďluepƌiŶt foƌ ƌeǀolutioŶaƌǇ aĐtioŶ.  

In this respect, the goal is not merely to create theory but also to enact real, significant 

change upon the world through concrete actions. 

Concrete and Discursive Environments for Praxis 

 

I met Oscar Primelles after his lecture on Cuban solar energy. As a specialist in the 

ĐoŶteŵpoƌaƌǇ diƌeĐtioŶ of solaƌ Đultuƌe iŶ Cuďa, duƌiŶg Pƌiŵelles͛s leĐtuƌe, he ŵade a 

paƌallel ďetǁeeŶ the goals of the ͞Ŷeǁ ŵaŶ͟ aŶd oŶgoiŶg ǁoƌk toǁaƌds a paƌadigŵ shi ft in 

ƌelatioŶship to deǀelopŵeŶt aŶd souƌĐes of eŶeƌgǇ iŶ Cuďa. Pƌiŵelles͛s aƌguŵeŶt ǁas that 

traditionally, energy development has been thought of as an ability to produce more than 

can be consumed. But, if a renewable paradigm of development is to succeed, it must begin 

with transformation in the material base, with incremental changes to the energy 

infrastructure. For Primelles, environmental education for all children is a fundamental 

component for a paradigm shift in consciousness regarding energy production and 
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consumption.  Primelles invoked Ché͛s asseƌtioŶ that, the ͞Ŷeǁ ŵaŶ͟ aŶd the ŵateƌial ďase 

must be created simultaneouslylxix  in order to fortify his argument for updating the energy 

infrastructure and placing a greater emphasis on environmental education from primary 

sĐhool oŶǁaƌd. Afteƌ Pƌiŵelles͛s leĐtuƌe, I waited to speak with him about my project and the 

possibility of interviewing him. I was surprised to discover that he had been expecting me, 

and waiting to speak with me, and that he had heard a little bit about my project from one of 

the tour guides. Primelles asked me a series of questions about my personal and academic 

background as well as how I got interested doing research in Cuba. 

After assessing my answers, Primelles agreed to be interviewed and so we walked to 

a quieter spot on the other side of the hotel. At first, the topic of the originality of Latin 

American philosophy and theory emerged and naturally shifted towards praxis. Oscar 

Primelles then stated, 

In fact, in Latin America, there is not much economic or 
social theory, such theories are adapted from the North 
Americans or Europeans, they are adapted to fit 
circumstances that are historical, socio-economic, etcetera. 

 
Primelles, who is in his mid-forties, sees that Latin America has adopted various 

theories that govern society from Europeans, however, the manifested actions are adapted 

to the particular circumstances of Latin America. In other words, although Latin America 

adopts theory, such as Marxism-Leninism in the case of Cuba, the application of such 

theories take on an entirely new reality and socio-historical circumstance to the degree that 

a new theory is born from the synthesis. 



 

50 

When I asked Primelles how European theories have been adopted, and adapted, to 

the Cuban context Primelles replied: 

There is a text by Ché which is vital to understanding his 
thought, it is “Man and Socialism in Cuba.” It takes on some of 
the practices of Marxist Leninist theory, and trans-culturally 
incorporates it to the Cuban revolutionary process. 

 
What is the individual going to do in a socialist society?  Or at 
least in Cuban socialism, because he does not theorize about 
man in socialism.  He says, man and socialism in Cuba; that is, 
there is a thought, there is not—there was a—I believe, a 
conviction that the task was not to create theory, but the task 
was to create a thought for concrete action. 
 

For Primelles, Ernesto Ché Gueǀaƌa͛s Man and Socialism In Cuba is the primary example 

which grounds the claim that in Latin America, economic and social theories are adapted 

from European articulations although manifested in particular ways that reflect the socio-

historic processes of Latin America. The socio-historic process generates locally entrenched 

forms of material and discursive representations. That is, the discursive environment and 

the material environment begin to reflect each other in ways that the general articulation of 

the European theory could not have anticipated, therefore necessitating wholly new 

theoretical apparatuses to address such peculiarities not only in language but also in action. 

I then proceeded to ask Primelles if he could share his reflections of the context 

that Ernesto Ché Guevara is addressing of socialism In Cuba. Primelles replied: 

To say “communism” in Cuba in 1956 was to lose almost 80% 
of the possibilities to bring people together, to unite, to guide 
processes; and so there, in this context there is Ché…and [Ché] 
undoubtedly was revolutionary, in the sense of revolutionizing, 
of changing, of transforming; and he had to give a theoretical 
foundation to all of that. 

 



 

51 

IŶ Pƌiŵelles͛s ǀieǁ, the task of Man and Socialism In Cuba and the practical apparatus of the 

͞Ŷeǁ ŵaŶ,͟ sought to tƌaŶsfoƌŵ the disĐuƌsiǀe eŶǀiƌoŶŵent of Cuban politics. We have seen 

in the previous chapter that Guevara himself identified prevailing characteristics of 

capitalism deeply entrenched in the consciousness of men even after the triumph of the 

Revolution. So, the task undertook by Guevara iŶ the pƌojeĐt of the ͞Ŷeǁ ŵaŶ͟ 

simultaneously laid a foundation for reevaluating dogmatic assumptions of communism and 

socialism, while at the same time, advocating for new ways of relating to and transforming 

social and material reality. Primelles goes on reflection of the discursive context in which 

Guevara wrote, 

 
Synonym of socialism, you can search any dictionary, 
“Socialism: a society which groups all goods as social”, and 
that’s it, that is what is in the dictionaries man, look at the 
dictionaries for you to see. So, if that is what is said by the 
Royal Spanish Academy, if that is what the philosophical 
dictionary says, if that is what the dictionary says, the social—
the individual is lost, it’s gone to shit, it’s a—it’s over, the 
finger prints are over, do you understand me? This about the 
fingerprints… I had never thought of this before; but, yes, the 
fingerprints are over. 

 
Primelles reflection that in the pre-revolution context, Cubans assimilated socialism with the 

eƌasuƌe of the iŶdiǀidual ďǇ ĐoŶĐludiŶg that the ͞the fiŶgeƌ pƌiŶts aƌe oǀeƌ͟ is sigŶifiĐaŶt iŶ 

several respects. When considering that the reference to fingerprints relates to a material 

representation of identity, the task of transforming the discursive in order to transform the 

material is illuminated. That is, fingerprints are unique to each individual and they exist in 

the material world, if fingerprints are thought to be lost under socialism then so is the 

uniqueness of each individual erased. As such, the function of Man and Socialism in Cuba is 
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to counteract the discourse of socialism that is promoted by structures and representations 

of power such as the Royal Spanish Academy and dictionaries. To infuse socialism with the 

presence of an individual that acts upon society. 

I pƌoĐeeded to ask Pƌiŵelles hoǁ he thought the ͞Ŷeǁ ŵaŶ͟ plaǇed iŶto the pƌojeĐt 

of reconstructing the discursive and material context, 

 
It is, so attractive the idea of the new man, a man who has his 
own personality, and who finds his interests in the interests of 
his society, it is so attractive, is it not? Because it allows the 
contradiction to be eliminated, which then shifts the 
concentration—away from eliminating the contradiction, and 
this to me seems essential. What is focused on instead are the 
contradictions of development, it raises them to the social level, 
and they are the same contradictions of my personal and social 
interests. 

 
Pƌiŵelles ƌespoŶse poiŶted out that the pƌojeĐt of the ͞Ŷeǁ ŵaŶ͟ eŵďodies the 

adaption of Marxism into the specific context of Cuba, in a way that seeks to address the 

discursive and material concerns and conditions of its people. Being that one of the primary 

ĐoŶĐeƌŶs foƌ hiŵ ǁas the ͞eƌasuƌe of fiŶgeƌpƌiŶts,͟ the ͞Ŷeǁ ŵaŶ͟ is oŶe ǁho Ŷeitheƌ 

foƌsakes his iŶdiǀidualitǇ Ŷoƌ loses his fiŶgeƌpƌiŶts. IŶstead, the ͞Ŷeǁ ŵaŶ͟ ŵeƌelǇ ƌealigŶs 

his interests by identifying with the interests of his society, thus eliminating the 

contradiction between the individual and the collective, prevalent under the existing 

discourse of socialism. The elimination of this contradiction, although idealistic in nature, 

allows both individuals and society to identify and transform the contradictions of 

development. 
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Pƌiŵelles theŶ disĐussed a peƌsoŶal ďelief ƌegaƌdiŶg the ͞Ŷeǁ ŵaŶ͟ as a suďjeĐt 

of research, 

I believe that the “new man” has been studied more outside 
of Cuba than inside, I cannot prove this to you 
scientifically…but I have the perception that the Latin 
American left has studied the “new man” more than [within] 
Cuba. 

 

IŶteƌestiŶglǇ, although the ͞Ŷeǁ ŵaŶ͟ as a ĐoŶĐept tƌaǀels iŶteƌŶatioŶallǇ, the 

everyday Cuban cannot physically travel outside of Cuba without first receiving extensive 

clearance from the Cuban government and the country of visit.  Furthermore, as Primelles 

pointed out, the Cuban who travels abroad is likely to face barriers with international banks 

that no other national even considers, 

We go to Madrid and you take out money from the bank, I go to 
take out money and I cannot, why? Because I am a Cuban. You 
probably do not know that the majority of banks on this planet, I 
do not know about Mars, but on planet earth a majority of banks 
have interests with the United States, and in your country there 
is a law that does not allow any bank with North American 
interests to hold money for a Cuban. If the bank does have 
money that belongs to a Cuban, they are obligated to freeze the 
assets…until Castro falls. 

As Priŵelles ďegaŶ to disĐuss the CuďaŶ eŵďaƌgo, ƌefeƌƌiŶg to it as the ͞ ďloĐkade͟ I asked 

him why he thought the use of terminology was different, 

 
We say “blockade” and they say “embargo”. Why? Because the 
Americans have a very well defined system of laws and 
concepts, they are a people—a people with a very strong legal 
culture, which is truly worth admiring, right? And so, 
“embargo” for their laws has no complication, and “blockade” 
does, the blockade itself must be discussed with the Americans; 
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but the Americans consider themselves to have an opinion about 
everything, well, the Cubans also but in another dimension. 

 
That is, the problem is not only with Castro, the problem is 
against me, who is sharing the burden when I am a good person. 

 
It seeŵs to ŵe that Pƌiŵelles͛s eǆaŵple of the distiŶĐtioŶ ďetǁeeŶ the teƌŵs ͞eŵďaƌgo͟ aŶd 

͞ďloĐkade͟ fits the idea that the ĐoŶtƌadiĐtioŶ ďetǁeeŶ the iŶdiǀidual aŶd the collective in 

CuďaŶ soĐialisŵ is dissolǀed, iŶsofaƌ as the ideal of the ͞Ŷeǁ ŵaŶ͟ is ĐoŶĐeƌŶed. “iŶĐe the 

material reality which comes about due to the blockade rests upon a discursive distinction of 

blame and punishment.  On the one hand, the same contradiction that impacts the wellbeing 

of the country grounds the everyday contradictions faced by individuals who come to lack 

certain basic goods as soap and medicine. On the other hand, Primelles points towards a 

certain dissonance in relationship to a discourse which justifies an embargo against Castro, 

or the Cuban political structure as whole, yet locally impacts the overall quality of life of each 

and every Cuban citizen. 

Pƌiŵelle͛s continues, 
 

So, it is a country that was inserted in a system, in less than two 
years it lost 73% of its economic and commercial relations with 
the exterior, and the government did not fall; that is the truth, 
that is the reality; yes, but this had an ideological cost, it had an 
economic cost in everyday life. 

 
As far as the theme of discursive and material environments for praxis is concerned, the 

statement above indicates that the material conditions brought about by the isolation of 

Cuba generated an undesirable discourse about socialism within Cuba. The material effects 

of this undesirable discourse has eroded the assimilation of individual and collective 

identities, with the goal of returning to the more primitive contradiction and dissociation 
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ďetǁeeŶ the iŶdiǀidual aŶd the ĐolleĐtiǀe. IŶ otheƌ ǁoƌds, the ͞ideologiĐal Đosts͟ iŶĐuƌƌed 

ďǇ isolatioŶ diƌeĐtlǇ ĐoŶtƌiďuted to the eƌosioŶ of the ideŶtitǇ aŶd pƌojeĐt of the ͞Ŷeǁ 

ŵaŶ͟. 

IŶ light of this ƌeǀelatioŶ, I asked Pƌiŵelles to shaƌe his thoughts oŶ hoǁ the ͞Ŷeǁ 

ŵaŶ͟ is peƌĐeiǀed iŶ the soĐial iŵagiŶaƌǇ ŶoǁadaǇs. Primelles stated, 

It is very complex in the current historic socio-economic 
moment of Cuban society, to return to a serious contemplation 
of the “new man”. We know that we have to insert ourselves in 
the contemporary world. What there is, I believe, is an 
understanding, the we have to resolve things ourselves, that 
nobody can come here and tell us what to do, that we are the 
Cubans, with a political culture, which I believe is more solid 
than the political culture of many societies. 

 

Interestingly, although Pƌiŵelles ƌeĐogŶizes that the ͞Ŷeǁ ŵaŶ͟ is aŶ outdated ĐoŶĐept ǁith 

histoƌiĐal ďaggage, his stateŵeŶt aďout ƌesolǀiŶg thiŶgs ͞ ouƌselǀes,͟ fits ǁith the aspiƌatioŶs 

for revolution promoted by Fidel and presented in the beginning of the section. 

Primelles concludes: 

 
I believe that here we do not discuss it so much, [the new 
man] I do not recall it being on the agenda, that is as an 
element of aspiration—right? One must be like Ché, like one 
must be like Martí, or the Martían spirit; this does exist, that 
one must be like Ché. But I do not believe this is being the 
new man in concept, rather it is a motive for jokes, it is a 
joke, Cubans laugh at everything 

It is puzzliŶg ǁhǇ Pƌiŵelles ǁould disŵiss the ĐoŶteŵpoƌaƌǇ ƌeleǀaŶĐǇ of the ͞Ŷeǁ ŵaŶ͟ 

in a private interview with me after having invoked it for his presentation on ecotourism 

aŶd sustaiŶaďle deǀelopŵeŶt. Peƌhaps Pƌiŵelles͛s stateŵeŶt ŵade paƌt of a laƌger inside 
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joke about ideology and practicality. That is, Ché Gueǀaƌa͛s legaĐǇ dƌaǁs touƌisŵ to Cuďa 

and further still putting it out on display keeps the presentation ideologically grounded; 

Ǉet the ͞Ŷeǁ ŵaŶ͟ is Ŷot iŵagiŶed as haǀiŶg to ǁoƌkiŶg iŶ the touƌist industry. 

AŶotheƌ ǁaǇ to ƌead Pƌiŵelles͛s ĐoŶtƌadiĐtioŶ is to foĐus oŶ the ƌole of eduĐatioŶ foƌ 

his pƌojeĐt oŶ sustaiŶaďle deǀelopŵeŶt. If his eǀoĐatioŶ of the ͞Ŷeǁ ŵaŶ͟ ǁas ƌefeƌƌiŶg to 

the power of education in transforming consciousness, then he could have been saying that 

as a goǀeƌŶŵeŶt pƌogƌaŵ the ͞Ŷeǁ ŵaŶ͟ is outdated, ďut that the ĐoŶsĐiousŶess 

tƌaŶsfoƌŵiŶg pƌoĐesses that ďƌiŶg aďout the ͞Ŷeǁ ŵaŶ͟ ƌeŵaiŶ useful iŶ modernity. 

As far as the material and discursive conditions for praxis are concerned, Primelles 

outlines the pre-revolution imaginary as it related to the praxis of socialism, he then cited the 

iŵpaĐts of the ͞ďloĐkade͟ oƌ ͞eŵďaƌgo͟ upoŶ the ideologiĐal Ŷatuƌe of the ƌeǀolutioŶaƌǇ 

government, and lastly he reflected upon the contemporaƌǇ disĐouƌse of the ͞Ŷeǁ ŵaŶ͟. 

These insights offer a complex web of relations that have shaped and continue to shape the 

praxis of the Cuban Revolution. 

The ͞ Neǁ MaŶ͟ as EǀerǇdaǇ Praxis 

 

The theŵe of the ͞Ŷeǁ ŵaŶ͟ as eǀeƌǇdaǇ pƌaǆis eŵeƌges fƌoŵ aŶd adds to the theŵe 

of the discursive and material environments for praxis, however it also diverges from it in 

several key respects. The first point of divergence originates in the idea that everyday theory 

is not idealized theory. Next, everyday praxis is necessarily grounded in the lived experience, 

as such material and discursive environments influence theory and action, but they do not 

strictly comprise it. The material and discursive environments must be decoded by 
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individuals, who reflect upon such contexts by bringing forth their background knowledge, 

which is at the same time specific to their condition and general to the conditions of their 

country. In essence, everyday theory and action is first and foremost local and not universal, 

it is descriptive and not prescriptive. 

I asked Pƌiŵelles to shaƌe his thoughts aďout hoǁ the ͞Ŷeǁ ŵaŶ͟ has ďeĐoŵe 

the everyday man, to which Primelles replied, 

 
I believe that contemporarily there are more components, there 
are more elements that make up the new man into the everyday 
man…the everyday man, that is a precious thesis, the everyday 
man; nobody studies the everyday man, there is not a science 
that studies daily life, it does not exist. 

 
Pƌiŵelles͛s response indicates that in-between Ché͛s aƌtiĐulatioŶs of the ͞Ŷeǁ ŵaŶ͟ 

and the contemporary status of things, the everyday man/ woman has found it complicated 

to ƌelate to the ͞Ŷeǁ ŵaŶ͟ iŶ the eǀeƌǇdaǇ eŵďodiŵeŶt of theoƌǇ aŶd aĐtioŶ. Hoǁeǀeƌ, 

Primelles poiŶts out that the ͞eǀeƌǇdaǇ ŵaŶ is a pƌeĐious thesis,͟ that is to saǇ, soĐial sĐieŶĐe 

research is customarily concerned with theories that do not emerge from the everyday lived 

experience of typical people enmeshed in diverse contexts. Instead, traditional positivist 

social science research tends to focus on the spectacular forms of embodied praxis as  in the 

case of Marti and Ché. Such research has the unintended, or intended consequence of 

prescribing the spectacular onto the ordinary. Insofar as this claiŵ is tƌue, the ͞Ŷeǁ ŵaŶ͟ 

acts as a disciplinary practice of social control that ceases to liberate and begins to oppress. 

I pƌoĐeeded to ask Pƌiŵelles ǁhat he thought of the pƌesĐƌiptioŶ of the ͞Ŷeǁ 

ŵaŶ͟ upoŶ the eǀeƌǇdaǇ ŵaŶ, to ǁhiĐh Pƌiŵelles  replied, 
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You cannot place the “new man” right there, it is not a 
mannequin; the “new man” feels, loves, it can come to be 
unfaithful to certain things; that is not what Guevara said this 
man could do; it is that an individual is not a concept, there are 
concepts about the individual but they are two separate things. 

 
There are determining characteristics, determining elements that 
define something; is the Cuban solidary? Yes. Was he before? 
Yes. Is he also now? Yes. Is he more conscious now than 
solidary? Yes. Is the Cuban internationalist? Yes, for 
determinate reasons that take longer to explain, but he is; At 
least he goes as a doctor to Brazil, where Brazilian doctors don’t 
go, is this the new Guevarian man? I don’t know. 

 
The distinction between the individual and concepts about the individual is of outmost 

iŵpoƌtaŶĐe ǁheŶ aŶalǇziŶg the ͞Ŷeǁ ŵaŶ͟ aloŶgside the eǀeƌǇdaǇ ŵaŶ foƌ ǀaƌious ƌeasoŶs. 

The ͞Ŷeǁ ŵaŶ͟ as a disĐipliŶaƌǇ pƌaĐtiĐe ĐaŶ aŶd does oŶ the oŶe haŶd pƌesĐƌiďe oŶto the 

everyday man a certain paradigm of being and acting in the world. On the other hand, no 

single individual, not even Ché, fullǇ eŵďodies the ideals of the ͞Ŷeǁ ŵaŶ.͟ That is to saǇ, 

theƌe aƌe ĐhaƌaĐteƌistiĐs of the ͞Ŷeǁ ŵaŶ͟ fouŶd iŶ eǀeƌǇdaǇ pƌaĐtiĐes, ďut theƌe aƌe also 

resistances to the ͞Ŷeǁ ŵaŶ͟ iŶ eǀeƌǇdaǇ theoƌǇ aŶd pƌaĐtiĐe. Pƌiŵelles ƌeĐalls a ŵoŵeŶt 

when Ché hiŵself had to uŶdeƌŵiŶe the ideals of the ͞Ŷeǁ ŵaŶ͟ foƌ the sake of takiŶg 

concrete action in the material world. Primelles  stated, 

They named him minister—that is, Director of the Central 
Bank, and after Minister of Industry; the most difficult things 
were given to him, they even had to change some elements of 
the Constitution so that he could be Minister, so that he could 
be declared a Cuban citizen, yes? Why do I tell you this? 
Because it comes directly with—what is it to be the “new man.” 

 

I interpret Primelles remarks of the revolutionary government and Ché͛s ĐiƌĐuŵǀeŶtioŶ of 

the CoŶstitutioŶ as aŶ aĐt of uŶďeĐoŵiŶg the ͞Ŷeǁ ŵaŶ,͟ iŶ oƌdeƌ to pƌeǀeŶt the 
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mummification of the ĐoŶĐept. “iŶĐe the ͞Ŷeǁ ŵaŶ͟ is iŶ a ĐoŶstaŶt pƌoĐess of ďeĐoŵiŶg, 

new challenges and circumstances are going to arise that demand new, unspecified, context 

specific responses at the leǀel of eǀeƌǇdaǇ aĐtioŶ. IŶ this light, if the ͞Ŷeǁ ŵaŶ͟ did Ŷot 

perform acts of unbecoming, the idea itself would cease to have any transferability to 

present, emerging, and unforeseen circumstances. The dialectic and seemly contradictory 

Ŷatuƌe of the ͞Ŷeǁ ŵaŶ͟ alloǁs it, as an embodied concept and not as a prescribed ideal, to 

go on transforming and becoming new again through application, criticism, and reflection. 

Furthermore, given that during Ché͛s teŶuƌe as MiŶisteƌ of IŶdustƌǇ the ƌeǀolutioŶaƌǇ 

government still operated under the 1940 constitution it would not have been a cause of 

concern to circumvent it. 

Pƌiŵelles fuƌtheƌ pƌoďleŵatizes the ͞Ŷeǁ ŵaŶ͟ as ideal ǀeƌsus the ͞Ŷeǁ ŵaŶ͟ as 

an embodied reality when he notes, 

 
A little of the “new man”—the new Guevariano was Ché, but 
what happens? Ché is not born every day, that’s what has to 
be dealt with, right? 

 
The last ƋuestioŶ I asked Pƌiŵelles ǁas if he hiŵself ideŶtified ǁith the ͞Ŷeǁ ŵaŶ͟ 

to which he replied, 

 
I, for myself am not interested in being the new man…but to a 
certain point I am the new Guevarian man. I,Oscar Primelles, 
with my identity card, to a certain point am this new man; 
although it does not matter to me if I am or if I am not. I am the 
new Guevarian man. I am a cultured person, I am a 
revolutionary person, caring, solidary; my interests are the 
interests of my country; my country looks a little like me, I 
look a little like my country; but this many people can tell you, 
but they are not interested in saying it. 
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Primelles identifies a constructive dialectic tension that exists  between not being interested 

iŶ ďeiŶg the ͞Ŷeǁ ŵaŶ,͟ ǁhile at the saŵe tiŵe ideŶtifǇiŶg ǁith ĐeƌtaiŶ aspeĐts of the ͞Ŷeǁ 

ŵaŶ͟; ǁhetheƌ thƌough his peƌsoŶal ideŶtifiĐatioŶ Đaƌd oƌ thƌough the dissolutioŶ of the 

contradiction between individual and national interests, Primelles somewhat identifies with 

the ͞Ŷeǁ ŵaŶ͟ although that is Ŷot a suďjeĐt of his  concern. 

Primelles closes out the interview by offering one last reflection, 
 

Maybe it’s a concept [the “new man”] we should return to, 
and give it contemporary content. 

 
During my last days in Cuba our tour group was fortunate enough to visit a farm in 

Viñales which also serves as a meeting space for members of the Comités de Defensa de la 

Revolución (CDR). I took this opportunity to interview both a farmer and the local 

ƌepƌeseŶtatiǀe of the CD‘ Đhapteƌ. BǇ this poiŶt iŶ the field ǁoƌk the ͞Ŷeǁ ŵaŶ͟ ǁas Ŷo 

longer the focus of my questions; instead I had become interested in the everyday praxis of 

CuďaŶs ǁho, as Pƌiŵelles poiŶted out, ͞aƌe Ŷot iŶteƌested iŶ ďeĐoŵiŶg the Ŷeǁ ŵaŶ.͟ I 

present the findings of these interviews both as a supplement to contemporary reflections 

oŶ the pƌaǆis of the ͞Ŷeǁ ŵaŶ͟ ďut also as a steppiŶgstoŶe foƌ futuƌe ƌeseaƌĐh foĐusiŶg 

more exclusively on everyday praxis. 

The interview with Marina (the head of the local CDR) and Eliseo (campesino/ farmer) 

was, for the sake of time, conducted with the both of them at the same time. This set up was 

helpful since their ideas bounced off of each other and they reminded one another of other 

things to say about the farm or the CDR chapter. I began by asking Marina to describe the 

role and function of the CDR in everyday Cuban life, to which she replied, 
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The CDRs make up a mass organization that occupies all of the 
Cuban people, or a large part of the Cuban people. Very few 
are not- CDR members, it is an organization founded by the 
commander in chief comrade Fidel to help control the 
manifestations that existed inside of the country seeking to 
rupture the Cuban Revolution. All Cuban citizens after fourteen 
years of age are in this organization. This organization realizes 
defense activities and supports revolutionary ideas, as well as 
the cause of the revolution. 

 
Fƌoŵ MaƌiŶa͛s ƌeŵaƌks, I uŶdeƌstaŶd that the CD‘s seƌǀe as a ŵass oƌgaŶization 

from which political support is mobilized on behalf of the revolutionary government. One 

take is that the CDRs operate as an organizing body for collective praxis. I proceeded to ask 

Marina what kinds of political tasks the CDR gets involved with, to which she replied, 

 
It is a mass organization created to safeguard the achievements 
of the revolution; it also supports the different tasks that must 
be completed by the Cuban people, it is found vaccinating 
kids, it is found doing tasks of hygiene and beautification, it is 
found in the collection of raw materials, voluntary blood 
donation, everything that can contribute to the betterment of 
the quality of life of the Cuba people. 

IŶ MaƌiŶa͛s ǁoƌds the ƌole of the CD‘ is oŶe of pƌoŵotiŶg the ǁellďeiŶg of  all Cuban 

citizens and elevating the quality of life. However, upon returning to the United Sates and 

ƌeseaƌĐhiŶg the CD‘ fuƌtheƌ, I Đaŵe to fiŶd that the CD‘͛s haǀe ďeeŶ ĐƌitiĐized foƌ ĐaƌƌǇiŶg 

out the homophobic attitudes of the Cuban Revolution up to the late ϭϵϵϬ͛s. Foƌ eǆaŵple, 

both Allen Young in Gays Under the Cuban Revolution
lxx  as ǁell as ‘afael OĐasio͛s aƌtiĐle 

͞GaǇs and the CuďaŶ ‘eǀolutioŶ The Case of ‘eiŶaldo AƌeŶas͟lxxi  identify homosexuality 

as a reason to victimize people as anti-revolutionary and point to the CDR as an 

organization that surveilled Cubans for perceived social and political deviancy. Both poets , 
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Reinaldo Arenas and Jose Lezama Lima, were persecuted by the Cuban Government for the 

erotic character of their work. The persecution of these poets was said to have begun by 

their local CDR chapters. 

MaƌiŶa Gold ;ϮϬϭϰͿ iŶ ͞HealiŶg PƌaĐtiĐes aŶd ‘eǀolutioŶ iŶ “oĐialist Cuďa͟ lxxii 

documents a conceptual and practical shift that has takeŶ plaĐe of CD‘͛s iŶ ƌeĐeŶt deĐades. 

Foƌ Gold, CD‘͛s haǀe folloǁed otheƌ soĐial ǁelfaƌe oƌgaŶizatioŶs suĐh as the MiŶistƌǇ of 

PuďliĐ Health iŶsofaƌ as theǇ ͞aƌe all iŶǀolǀed iŶ the ƌeǀolutioŶaƌǇ pƌojeĐt of ĐƌeatiŶg healthǇ 

ďodies.͟lxxiii   In reĐeŶt Ǉeaƌs, CD‘͛s haǀe paƌtŶeƌed up ǁith the FedeƌatioŶ of CuďaŶ 

Women (FMC) in order to solicit training from the Center for Natural and Alternative 

Medicine on the benefits of alternative treatments to health related concerns. 

I then asked Marina how tasks are prioritized and if consensus has to be reached 

before a task is carried out. Marina replied, 

There is always consensus between the members of the CDR,  
there should be consensus on a particular task. Whatever task 
must have consensus. 

 
We classify problems as internal or external. An example of an 
internal problem we attend to is when a person is sick. For the 
external problems, the bigger problems we need help, we 
speak with the delegate; who is the person responsible for the 
local district. If we have an external problem we speak with 
this person for help. 

 
I Ŷoǁ ǁoŶdeƌ if ‘eiŶaldo AƌeŶas aŶd Jose Lezaŵa Liŵa͛s ideŶtities, ǁhiĐh ƌeŶdeƌed theŵ 

misfits to the ideals of the Cuban Revolution and therefore to the overall project of the 

͞Ŷeǁ ŵaŶ,͟ ǁas ĐhaƌaĐteƌized as aŶ iŶteƌŶal oƌ eǆteƌŶal pƌoďleŵ. AŶǇhoǁ, at the tiŵe of 

this interview I was unaware of the oppressive history of the CDR and instead I asked Marina 
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for an example of an external problem her chapter has dealt with in the past. To which she 

explained, 

 
The last time we worked with the delegate involved our request 
to be connected to the central energy grid, because we are very 
close [to the grid]. The topic of electrifying the zone is our 
goal. The concern of the voters at this moment being voters but 
also being CDR members is to electrify the zone. 

 

For Marina and the other 16 members from her neighborhood CDR chapter, 

advocating for being connected to the central power grind has been one of their goals. I 

proceeded to ask Marina why they are not already connected to the power grind and how is 

it that they can run an entire farm without central electricity, to which she and Eliseo 

replied, 

 
Up until recently, they told us that Viñales is declared a 
landscape or human heritage center by UNESCO and so it is 
fragile. But later this was said not to be the impediment. The 
street was paved and so they began to say there was no funding 
for this—and that’s where we are. 

 
Marina, Eliseo and their local CDR chapter has traditionally reflected upon and exercised 

their political praxis in contention with the position of the government. Their long term 

commitment to the task of electrifying the zone has revealed to them a counterfactual 

stance taken up by the government. In this real, concrete political case, taken up an 

organization meant to serve as an outlet for political exercise, we see that the dissolution of 

the contradiction between the individual and the collective has not operated exactly as the 
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Guevara had anticipated. In this case, the government takes up a contradictory position that 

eliminates the personalized experience and demands of individuals. 

As a tour group on behalf of CubaSolar the reason we visited this farm and 

meeting space was to get a sense of the contemporary use of solar panels in rural Cuba. 

In the introductory conversation we had as a tour group the topic of electrifying the 

zone did not emerge. During the semi-structured interview I had a more in-depth 

understanding of their situation in relationship to electricity. So I asked Eliseo and 

Marina about the utility and limitations of the solar panels and also if their fellow CDR 

members, who are also not connected to the central grid, had been provided with 

similar panels.  Eliseo answered, 

It helps power one or two lights and the television … it is not a 
solution for everything but it helps with many things. We can 
watch television, we can also watch movies but it has to be one 
thing at a time. For example, we cannot watch television and 
make fruit juice in the blender. We are very appreciative of 
having this apparatus, which was a gift from the government, 
we did not pay anything. We have had our solar panels for 3 
years. But there are many houses, close to 50 who also want it 
but do not have it … we need to have more panels and more 
batteries to generate sufficient energy to have a refrigerator and 
a washing machine, it would be incredible. 

 
MaƌiŶa aŶd Eliseo͛s iŶsights helped ŵe uŶdeƌstaŶd a ĐoŵpoŶeŶt of eǀeƌǇdaǇ, 

embodied praxis that cannot be grasped by merely referring to books and articles. Their lived 

experiences root their political action, their graciousness is extended beyond themselves and 

their privileges are likewise wished upon their community as a whole. 
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Moving on I asked Eliseo if he could tell me about the kinds of crops the farm 

produces, how the farm operates in relationship to commerce via the state, to which he 

responded, 

 
Not only in the farm, but the entire collective produces almost 
everything; rice, mangos, beans, tomatoes, cucumbers, cabbage, 
guavas, avocados, coconuts, coffee, pineapples, plantains, 
bananas, almost everything is produced. This is a cooperative of 
individual campesinos (farmers) some who also grow tobacco. 
The cooperative is called Cooperative of Credit and Services 
(CCS) in our cooperative there are 156 campesinos. Out of the 
156 only 30 grow tobacco. 

 

Interested on where the tobacco was sold I asked Eliseo if the cooperative itself was 

in charge of selling the products, to which he replied, 

 
Look, 90% of tobacco production is sold to the government. In 
the case of my farm, which is one of the largest, I sell close to 
97% of the tobacco to the government. The remainder of my 
other crops is for family consumption or to sell at the 
agricultural market supplying the demand. I can sell the crops 
anywhere I want to in Cuba.  

My last question to Eliseo and Marina was whether or not they used pesticides  and 

other chemicals in the cultivation of their crops, to which they said, 

 
Oh no, we use compost, the leaves of the tobacco, guano, we use 
the central stem of the tobacco as pesticide, not only for tobacco, 
but also for rice, corn, beans, tomatoes, we do not use any 
chemicals, everything is natural. 

 

Drawing from the conversation with Marina and Eliseo I conclude that perhaps, in 

the everyday, the ͞Ŷeǁ people͟ oǁe theiƌ loŶgeǀitǇ aŶd peƌseǀeƌaŶĐe to tƌaŶsfoƌŵatioŶ. IŶ 

soŵe Đases the ͞ Ŷeǁ people͟ Đoŵes to disideŶtifǇ ǁith the ŵeĐhaŶisŵs of the state, 
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nevertheless seeking change from the inside out. In other cases, some of the ͞Ŷeǁ people͟ 

are reǁaƌded ǁith ŵateƌial ĐoŵpeŶsatioŶs ͞of a soĐial kiŶd͟ like solaƌ paŶels. The Đoŵpleǆ 

picture that is painted by analyzing the evolution of theory and practice in Cuban Revolution 

does not lead to a holistic condemnation or commendation of the Revolution. Instead, it 

serves to ground a more fully informed understanding of the conditions and contradictions 

inherent to the prescriptive character of social movements. 
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CHAPTER FOUR 

  

EPISTEMOLOGIES OF LIBERATION 

 

 

 

͞Most of the ŶatioŶs that gaiŶed fƌeedoŵ fƌoŵ 

colonization have tended to form around an idea of 

power—the totalitarian drive of a single, unique root— 

rather than around a fundamental relationship with the 

Otheƌ.͟ 

Eduard Glissant Poetics of Relation (1997) 
 

 

͞It is iŵpoƌtaŶt to fight agaiŶst the colonial traditions 

we bring with us. It is imperative that we fight to defend 

the relevance of our task, a relevance that must 

gradually (but as quickly as possible) become 

iŶĐoƌpoƌated ǁithiŶ soĐietǇ͛s ŵost geŶeƌal aŶd oďǀious 

stratum of kŶoǁledge.͟ 

Paulo Freire Teachers as Cultural Workers: 

Letters to Those Who Dare Teach (1998) 

 

 

Paulo Freire, Eduard Glissant and Ernesto Ché Guevara were all Latin American 

liberation theorists born in the decade of 1920. Each one of them takes on the project of 

liberation and theoretical rebirth in ways that are specific to their context, yet generalizable 

to the Latin American experience of colonialism. In Pedagogy of the Oppressed Freire draws 

inspiration from the Cuban Revolution and the revolutionary fervor of Colombian priest 
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Camilo Torres. Freire quotes Ché Guevara throughout the fourth chapter of Pedagogy of the 

Oppressed recalling the triumphs, conflicts and strategies for practical revolutionary success.  

The hemispheric impact of Ché and Freire echoed across borders and political structures 

threatening the status quo. After the 1964 coup that established a military regime in Brazil, 

Paulo Freire was forced into exile for over 15 years before returning to Brazil to serve as 

Secretary of Education in the state of São Paulo. Ché Guevara was also persecuted and 

eventually assassinated due to the threat that his liberatory praxis posed to the status quo. 

The writings of both Eduard Glissant and Paulo Freire reaffirm that social 

transformation demands creative praxis, or poiesis. Tautologically, social transformation 

does not emerge by reiterating the praxis of the previous regime. Creativity and imagination 

are indispensable elements for a theory that seeks to transform the oppressive elements of 

history and consciousness. 

This chapter builds upon previous analyses and seeks to further develop creative 

praxis as a decolonial methodology. My aiŵ is to ĐoŵďiŶe Paulo Fƌeiƌe͛s dialeĐtiĐ of ͞ reading 

the world and reading the word,͟ ǁith Edǁaƌd GlissaŶt͛s iŶteƌ-Đultuƌal theoƌǇ of the ͞Poetics 

of Relation.͟ The puƌpose of this ŵethodologǇ is to addƌess the teŶsioŶ ďetǁeeŶ the ideal 

and the embodied New Man. I believe a dialectic that recognizes and incorporates context 

and Relation in a framework of epistemology will be able to provide an appropriate model 

for disambiguating the relationship between ideology and embodiment. Because the New 

Man is only new insofar as the individual embodying the New Man comes to have a 

previously unpermitted engagement with context and the other, thereby forging a new 

epistemology. 
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For the New Man, consciousness and the world must be the objects of 

transformation. This is eǀideŶt iŶ Gueǀaƌa͛s Đlaiŵ that, ͞the Ŷeǁ ŵaŶ ŵust ďe Đƌeated 

siŵultaŶeouslǇ ǁith the ŵateƌial ďase.͟lxxiv   Consciousness cannot be transformed without 

a series of dialectical engagements between subject and objects that result in a new 

sǇŶthesis. Fƌeiƌe͛s dialeĐtiĐ episteŵologǇ of ƌeadiŶg the world and reading the word helps me 

illuminate the role that contextual knowledge plays upon critical thinking. It also provides an 

account for change that proposes neither world nor word as static; as objects of human 

creation, text and context are objects that can also be transformed by praxis. 

Consciousness for Freire is always already characterized by intention. That is, 

consciousness comes about through actions and is likewise transformed only through 

actions.  However for a liberatory praxis, such actions cannot be devoid of intense reflection. 

The purpose of reflection is to comprehend the reasons for economic, social, and political 

contradictions. Reflection links the fundamental elements of coded situations to their 

historicity. The role of action is then to transform the oppressive elements of reality such 

that a new reality can come into being.lxxv 

GlissaŶt͛s Poetics of Relation adds aŶotheƌ laǇeƌ to Fƌeiƌe͛s episteŵologǇ foƌ 

liberation by emphasizing the interpersonal relationship aspect of transforming 

consciousness. These models are naturally complimentary insofar as they both acknowledge 

the centrality of actions for change in both the material world and in consciousness. For 

Freire, this is illustrated by his concept of coŶsĐieŶtização, aŶd foƌ GlissaŶt it͛s ͞ thought of 

the other and the other of thought.͟lxxvi  GlissaŶt͛s theoƌǇ ƌeĐogŶize the importance of 

imagination and artistic creativity in launching a decolonial praxis. Wheƌeas Fƌeiƌe͛s 
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epistemology addresses the dynamic interaction between a given individual and their 

soĐietǇ, GlissaŶt͛s other of thought focuses on actions and interactions between individuals.  

GlissaŶt͛s iŶsights help ŵe addƌess shoƌtĐoŵiŶgs of the Neǁ MaŶ eǆpƌessed iŶ the 

previous chapter. I argue that the New Man as an imposed identity failed at attending to the 

everyday praxis of people who did not meet or outright rejected the imposition of the New 

Man. Misfit subjects such as Reinaldo Arenas, Caridad and Ines were deprived of a political 

identity that could raise and transform the collective consciousness of misfiting. I conclude 

the chapter and close out the thesis by offering an example drawn from a news segment 

which aired on the Cuban television network, Artv. The said news, reports on an innovation 

made by Lázaro, an electrical engineer who has put his skills to the service of others who 

have traditionally misfit the material environment by way of their embodiment. This example 

serves to ground the above discussion on epistemologies of liberation and revisit the most 

central themes of the thesis by way of conclusion. 

Freire’s CoŶsĐieŶtização aŶd LiďeratorǇ Praxis 

 

The project of the New Man for Freire is first and foremost a pedagogical 

undertaking. As Freire sees it, one cannot truly learn when the content of knowledge is 

disenfranchised from the lived experience of the learner. In Pedagogy of the Oppressed, 

Freire addressed the ambiguous beinglxxvii   that emerges out of a situation of oppression. 

That is, if the model of being has been perceived to be the oppressor, when the oppressed 

gets into power they tend to mimic the old order of oppression. This can happen as a totality 

where oppressive power is merely enacted by new oppressors, or it can manifest as coded 

situations, which requires critical consciousness in order to be decoded. If the oppressed 
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enters the process of creating the New Man as an ambiguous ďeiŶg, ͞paƌtlǇ theŵselǀes aŶd 

paƌtlǇ the oppƌessoƌs housed ǁithiŶ theŵ͟lxxviii   their contribution to the project of the 

New Man as a model for liberatory praxis will be non-existent. In light of this premise Freire 

concludes, 

 

it is only the oppressed who, by freeing themselves can free their 

oppƌessoƌs…It is theƌefoƌe esseŶtial that the oppƌessed ǁage the stƌuggle to 

resolve the contradiction in which they are caught; and the contradiction will 

be resolved by the appearance of the new man: neither oppressor nor 

oppressed, but man in the process of liberation.xxix 

 

I take it to be the case that for Freire the New Man cannot be prescribed top down. The 

process of rebirth is a painful one that must be waged by the oppressed themselves. 

Freirean scholar, Jones Irwin, elaďoƌates ǁheŶ statiŶg, ͞ iŶstead of ďeiŶg a ͚ ŵethod͛, ǁe 

ŵight desĐƌiďe Fƌeiƌe͛s appƌoaĐh as ďeiŶg ƌooted iŶ aŶ atteŵpt to ĐoŶstƌuĐt a Ŷeǁ 

epistemology oƌ theoƌǇ of kŶoǁledge.͟lxxx  Fƌeiƌe͛s episteŵologǇ of reading the world and 

reading the word merges with praxis and conscientização in complex ways that deepen our 

awareness of the New Man as an abstract and ideal project. As such, it is necessity to define 

aŶd ĐoŶteǆtualize the ĐoŵpoŶeŶts of Fƌeiƌe͛s episteŵologǇ ŵoƌe ĐleaƌlǇ iŶ oƌdeƌ to 

thoroughly engage with the World-Word dialectic. 

IƌǁiŶ defiŶes the FƌeiƌeaŶ pƌaǆis as, ͞ a pƌaĐtiĐal eǆploƌatioŶ of the ƌelatioŶ ďetǁeeŶ 

philosophǇ aŶd the ǁoƌld, so as to ďƌiŶg aďout ƌeal aŶd pƌogƌessiǀe ĐhaŶge iŶ people͛s 

liǀes.͟lxxxi   Fƌeiƌe hiŵself ǁƌites, ͞ LiďeƌatioŶ is a pƌaǆis: the action and reflection of men and 
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women upon their world in order to tƌaŶsfoƌŵ it.͟lxxxii   As for conscientização, Freire 

ǁƌites, ͞conscientização is the deepening of the attitude of awareness characteristic of all 

eŵeƌgeŶĐe.͟lxxxiii  Fƌeiƌe ĐoŶtiŶues, ͞ĐoŶsĐieŶtização does not stop at the level of mere 

subjective perception of a situation, but through action prepares men for the struggle 

agaiŶst the oďstaĐles to theiƌ huŵaŶizatioŶ.͟lxxxiv   Here, we see that Fƌeiƌe͛s 

conscientização necessitates praxis, since without intentional action upon the world, the 

obstacles to humanization cannot be challenged. 

 

Freire’s EpisteŵologǇ: ReadiŶg the World aŶd ReadiŶg the Word 

 

The pƌiŵaƌǇ teǆts I aŵ dƌaǁiŶg fƌoŵ iŶ oƌdeƌ to aƌtiĐulate Fƌeiƌe͛s episteŵologǇ of 

reading the world and reading the word are his book, Teachers as Cultural Workers Letters to 

Those Who Dare Teachlxxxv   and a published interǀieǁ ͞‘eadiŶg the Woƌld aŶd Reading the 

Woƌd: AŶ IŶteƌǀieǁ With Paulo Fƌeiƌe.͟lxxxvi   I have chosen these texts because they most clearly 

present his epistemology as a methodology aimed at transforming context and consciousness. 

Fƌeiƌe͛s ŵethodologǇ giǀes aŶ aĐĐouŶt of the pƌoĐesses that ŵust ďe eŵďodied foƌ the eŵeƌgeŶĐe of 

the Neǁ MaŶ. I ďegiŶ ďǇ pƌeseŶtiŶg a diagƌaŵ of Fƌeiƌe͛s episteŵologǇ ǁhiĐh I theŶ deĐoŶstƌuĐt ďǇ 

referring to the texts themselves. 
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FIGURE 2- PAULO FRE)RE’S WORLD/WORD D)ALECT)C  

 

For Paulo Freire, knowledge that is produced by pure interaction between the world 

and the senses is characterized as commonsense knowledge. Fƌeiƌe ǁƌites, ͞I ŵust ŵake it 

clear that this reading of the world, which is based on sensory experience, is not 

eŶough.͟lxxxvii  That is because when one is immersed in the world lacking the capacity to 

critically reflect on the reason for being of social conditions, one can fall into fatalism and 

adopt stereotypical representations of the other. However, this commonsense knowledge 

forms a foundation that is indispensable as an object of reflection and as such cannot be 

dismissed or overlooked. Theory for Freire becomes tangible only when synthesized 

aloŶgside ĐoŵŵoŶseŶse kŶoǁledge.  Aďsoƌďed iŶto a ŵeĐhaŶistiĐ ǀieǁ of ƌealitǇ, ͞ ǁe aĐt iŶ 

it on the bases of bits of knowledge that, having been learned throughout our socialization, 

have become automatic habits.͟lxxxviii   In other words, commonsense knowledge leads to 

uncritical action upon the world. As such, conscientização must emerge via a double 
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movement that questions the content and practice of commonsense knowledge. Yet 

conscientização is not merely a theoretical endeavor, it is a praxis, as such it must crystalize 

critical consciousness through actions that pose oppressive reality as  the object of change. 

Fƌeiƌe ǁƌites, ͞the pƌaĐtiĐe of thiŶkiŶg aŶd studǇiŶg takes us to the peƌĐeptioŶ of the 

previous perception or to the knowledge of the previous knowledge that, generally, involves 

a Ŷeǁ kŶoǁledge.͟lxxxix   This process of reading a previous reading of the world is made 

more critical by reading and studying the word (higher level theoretical understandings  that 

research the reasons for being of an object or social phenomenon). However, for Freire, 

reading the word is not merely engaging with a text with the intention of memorizing it and 

depositing its contents into a storage tank. The reader is brought to the text by a curious 

desire to decode a coded situation. In this kind of engagement the reader establishes a 

relationship between his or her lived experience (contextual knowledge) and the word. The 

ƌeadeƌ͛s iŶteƌested position compels her or him to take actions upon social reality in order to 

transform it. 

For Freire, the act of reading is not merely engaging with words, reading is also 

diƌeĐted toǁaƌds ƌealitǇ, ǁhiĐh is to ďe deĐipheƌed aŶd tƌaŶsfoƌŵed. Fƌeiƌe states, ͞ theƌe is a 

peƌŵaŶeŶt ŵoǀeŵeŶt ďaĐk aŶd foƌth ďetǁeeŶ ͞ƌeadiŶg͟ ƌealitǇ aŶd ƌeadiŶg ǁoƌds.͟xc 

Traditional educational orders dismiss the importance of commonsense knowledge and 

therefore hinder the emergence of critical consciousness. 

Incorporating these insights from Freire and beginning to analyze the prescription of 

the New Man in Cuba, we see that the New Man is not a rebirth in the sense that the man 

from the past dies or ceases to have a role in the present. The case is quite the contrary, for 
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Freire the New Man must utilize past knowledge to supersede it. This dialectic  process does 

not have an endpoint, since it is rooted in the acknowledgement of the unfinished quality of 

man. That is because in transforming reality new conditions and contradictions will become 

revealed that demand a new synthesis between reflection and action. 

Whereas commonsense knowledge that is not surpassed by reading the word leads to 

fatalism, conscientização and praxis set in motion liberatory cultural transformation. As the 

New Man/ New Woman creates culture she or he also work towards demystifying difference 

as pejorative, because the New Man recognizes that the lived experience of those who are 

different from us is full of navigational insights, ready to be articulated and elevated to the 

level of theory. In this case, embodied difference is celebrated for the deepening 

contribution is makes to the project of the New Man. 

Freire’s TraŶsforŵatiǀe Cultural Action 

 

In the fourth and last chapter of Pedagogy of the Oppressed Paulo Freire argues that 

tƌaŶsfoƌŵatiǀe Đultuƌal aĐtioŶ ;ƌeǀolutioŶͿ ŵust ďe ƌooted iŶ dialogue. Fƌeiƌe͛s  argument runs 

as follows: 

 
(P1) If true commitment to the people (in transforming reality) requires a theory of 

transformative action, then this theory cannot fail to assign the people a fundamental 

role in the transformation process. 

(P2) If leaders do not act dialogically, they have retained characteristics of dominators, 

then they are not truly revolutionary. 
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(C1) The validity of any revolution resulting from anti-dialogical action is thoroughly 

doubtful.xci 

 

Grounded by this conviction, Freire begins to formulate a theory that seeks to 

identify anti-dialogical elements that must be avoided by the New Man. He begins by 

recognizing that the praxis of the oppressors is antithetical to the praxis of the oppressed. 

Whereas the central concern of oppressive praxis is to maintain oppression through the 

exercise of power and manipulation, the praxis of the oppressed must dialogically work 

toǁaƌds liďeƌatioŶ. IŶ Fƌeiƌe͛s ǁoƌds, ͞ƌeǀolutioŶaƌǇ pƌaǆis ĐaŶŶot toleƌate aŶ aďsuƌd 

diĐhotoŵǇ iŶ ǁhiĐh the pƌaǆis of the people is ŵeƌelǇ that of folloǁiŶg the leadeƌs͛ 

decisions—a dichotomy reflecting the prescriptive methods of the dominant elites.͟xcii 

It is fair to ask if the prescribed praxis of the New Man in Cuba represented the 

͞aďsuƌd diĐhotoŵǇ͟ aƌtiĐulated ďǇ Fƌeiƌe. IŶ a ϭϵϲϬ speeĐh to aŶ asseŵďlǇ of ǁoƌkeƌs iŶ 

Havana entitled, ͞OŶ “aĐƌifiĐe aŶd DediĐatioŶ͟ EƌŶesto Ché Guevara invoked that the Cuban 

Revolution only succeeded because of the unification of the peasants.xciii  Later in Man and 

Socialism in Cuba ;ϭϵϲϵͿ Gueǀaƌa Ŷotes that, ͞it is tƌue that [the ŵasses] follow its leaders, 

basically Fidel Castro, without hesitation. But the degree to which he won this trust results 

precisely from having interpreted the full meaning of the people's desires and aspirations, 

and from the sincere struggle to fulfill the pƌoŵises he ŵade.͟xciv  The above citations give 

us two accounts of the dialogical nature of the Cuban Revolution.  In the first we see that the 

first phase of the Revolution, armed struggle, was only successful  because the subjective 

conditions for conscientização within the peasant class existed and lead to unification. In the 
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second account we are told that the leader of the masses, Fidel Castro, is followed without 

hesitation because he synthesized the historical moment with the desires of the people. 

‘etuƌŶiŶg to Fƌeiƌe͛s stateŵeŶt aďout the ͞aďsuƌd diĐhotoŵǇ͟ ďetǁeeŶ the praxis of the 

people and the will of the leaders, we see that the demand for dialogue for the sake of 

liberation is inescapable in every part of transformative cultural action. It seems as if after 

the armed struggle phase of the Revolution dialogical exchange between the people and the 

leader and vice-versa diminished at a time when it should have increased. 

Freire outlines three essential characteristics of liberatory cultural action, they are: 

 
(1) Oppressed people must participate in the revolutionary process with increasing 

awareness of their role as subjects of the transformation. Attempting to carry out a 

revolution for the people is equivalent to doing so without the people.xcv  (2) No dichotomy: 

action and reflection occur simultaneously, reality is the medium for the transforming 

action.xcvi  (3) Leaders and people must act in unshakable solidarity,xcvii humble, loving, 

and courageous-, otherwise they become inflexible and treat others as mere objects. In 

other words, liberatory revolution can only be achieved by the tyrannized with their leaders 

who are authenticated in their praxis with the praxis of the people.xcviii 

Paulo Fƌeiƌe͛s iŶsights help us ideŶtifǇ ĐeƌtaiŶ pƌoĐesses that aƌe esseŶtial foƌ the 

development of critical consĐiousŶess aŶd liďeƌatoƌǇ pƌaǆis. Fƌeiƌe͛s ĐoŶditioŶs of 

transformative cultural action also help us be critical of the ways in which the New Man was 

prescribed in Cuba. The theoretical and practical positions occupied by the New Man tends 

towards the same ends, the liberation of man as object. Underlying the processes of reading 

the world and reading the word as well as dialogical revolution, is the notion that an 
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epistemology of conscientização is constructed by the individual in their interactions with 

soĐietǇ aŶd soĐiallǇ ĐoŶstƌuĐted histoƌǇ. That is, Fƌeiƌe͛s theoƌǇ of tƌaŶsfoƌŵatiǀe kŶoǁledge 

does not focus on transforming consciousness via interpersonal relationships. 

Édouard GlissaŶt’s Poetics of Relation 

 

Édouard Glissant is another Latin American theorist whose work has come to be 

categorized as fitting into the project of liberation. Historically situated during a period of 

tuŵultuous ǁoƌld histoƌǇ, GlissaŶt͛s ǁoƌk paƌallels Fƌeiƌe aŶd Gueǀaƌa iŶsofaƌ as the 

centrality of transforming the colonized consciousness post World War II is concerned. 

GlissaŶt͛s ǁoƌk foĐused oŶ AŶtilleaŶ ideŶtitǇ foƌ ƌaĐialized populatioŶs iŶ the CaƌiďďeaŶ, aŶd 

this approach to rootedness in the Americas extended to Latin American and the plantation 

system that was so ĐeŶtƌal to the ǁesteƌŶ heŵispheƌe. GlissaŶt͛s ǁoƌk also featuƌed the 

importance of interpersonal relationships and how to approach dialogue from a creative and 

transformative perspective. 

In Poetics of Relation GlissaŶt͛s fiƌst ŵoǀe is to loĐate Western conceptions of 

identity within the metaphor of a root (influenced by Deluze and Guatarri). For Glissant, 

ĐoloŶial ĐoŶƋuest has alǁaǇs ďeeŶ pƌediĐated oŶ the idea that ͞ŵǇ ƌoot is the stƌoŶgest͟xcix  

which then spreads as a value judgement determining the value of other roots as less 

significant qua my root. Glissant invokes the life and work of Frantz Fanon and his intimate 

praxis with Martinique, France and Algeria to argue for a more complex metaphor of 

identity, not as a liŶeaƌ ƌoot ďut as a ƌhizoŵatiĐ ƌoot. GlissaŶt states, ͞ that is ǀeƌǇ ŵuĐh the 

image of the rhizome, promoting the knowledge that identity is no longer completely within 
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the ƌoot ďut also iŶ ‘elatioŶ.͟c  Ché Gueǀaƌa͛s personal internationalism as well as his 

application of its ideas at a state level, which contemporarily manifests though out the world 

in the immense internationalist efforts of Cuban doctors and educators, shows the 

rhizomatic identity being lived and simultaneously theorized by Ché͛s geŶeƌatioŶ of 

revolutionary theorists, and embodied in the concept of the New Man in Cuba. As such, I 

ďelieǀe that GlissaŶt͛s iŶsights aďout the liŶk ďetǁeeŶ ƌelatioŶ aŶd poesis are indispensable 

for a revitalization of the theory of the New Man. 

GlissaŶt͛s ƌhizoŵatiĐ ƌoot aŶd the FƌeiƌeaŶ ǀieǁ of the iŶgeŶuous , yet indispensable 

quality of purely corporeal knowledge guides this reading of the New Man in significant ways. 

Fƌoŵ these peƌspeĐtiǀes, the Neǁ MaŶ is Ŷot ͞Ŷeǁ͟ iŶ the sense that it has uprooted the old 

and been self-reborn. Just as commonsense knowledge cannot be dismissed, neither can the 

identity previously attached to the old root. Instead, Glissant aims towards a conscious 

redirection of rhizomatic growth, which can only come into being through actions. 

Glissant further argues that, typically, relation centers on the model of transparency. 

However, a poetics of relation embraces opacity alongside rhizomatic notions of identity. In 

other words, under the impression that identity is a singular root, it follows that in relation it 

is best to be transparent. However, a rhizomatic attitude towards identity gives way towards 

embracing the inherent opaqueness of identity.  Merging poetics, poesis, or creative praxis 

with relation, creates the opportunity for infinite ways of creating and recreating the New 

Man. 

GlissaŶt iŶ ĐoŵpaƌiŶg poetiĐs ǁith ŵatheŵatiĐs states, ͞ The poetiĐ aǆioŵ, like the 

mathematic axiom, is illuminating because it is fragile and inescapable, obscured and 
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revealing. In both instances the prospective system accepts the accident and grasps that in 

the futuƌe it ǁill ďe tƌaŶsĐeŶded.͟ci  That is, neither the poetic axiom nor the mathematic 

axiom exist as totalities that have solidly defined boundaries. However, both poetry and 

ŵatheŵatiĐs shaƌe the featuƌe that, ͞the aĐĐideŶt,͟ the fuŶĐtioŶ, oƌ the poeŵ ǁill ďe 

tƌaŶsĐeŶded iŶ the futuƌe.  This positioŶ shaƌes stƌikiŶg siŵilaƌities ǁith Fƌeiƌe͛s  assertion that 

by thinking and studying the practice (the accident,) we come to have a new perception of a 

previous knowledge, which itself transcends the previous knowledge creating new 

knowledge. 

GlissaŶt͛s foĐus oŶ ƌelatioŶ ƌesoŶates ǁith the pƌojeĐt of ďuildiŶg the Neǁ MaŶ ďǇ 

adding yet another layer to an analysis of becoming liberated. That is, transforming the 

consciousness alongside the material base is not likely without a methodology of relation 

among subjects. Furthermore, relation serves to propel the New Man towards future 

becoming by allowing for equal interchange between embodied knowledges. Ultimately, in 

the process of becoming a new society, one that tends towards liberation, relation must 

eǆist ďetǁeeŶ its leadeƌs aŶd it͛s ŵost diseŶfƌaŶĐhised ĐitizeŶs. GlissaŶt ǁƌites, ͞ ‘elatiŶg 

reals of knowledge (questions and solutions) with one another cannot be categorized as 

either a discipline or a science but, rather, as an imaginary construct of reality that permits 

us to escape the pointillistic probability approach without lapsing into abusive 

geŶeƌalizatioŶ.͟cii  This means that, coming to have a new perception of a previous 

knowledge, whether in relation or in reading the world and reading the word, cannot be 

prescribed as a mechanistic procedure. Instead, it must incorporate elements of 

imagination. Through open, purposeful dialogue with the other I come to imagine myself as 
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the other, not in the sense that I claim to have knowledge over the other, for I have 

embraced the opacity inherent to relation. 

Glissant links this empathy centered relational method to ǁhat he Đalls aŶ ͞ aesthetiĐ 

of ƌuptuƌe aŶd ĐoŶŶeĐtioŶ͟ciii  ǁhiĐh is iŶ ĐoŶtƌast to aŶ ͞aesthetiĐ of disƌuptioŶ aŶd 

iŶtƌusioŶ.͟civ Traditionally, relation which imparts from the idea of identity as singular root, 

and which seeks reductive transparency as a model of dialogical exchange, imposes  the 

reality of an ideal subject who has already been defined as valuable. As such, people who fall 

outside of the idealized norm by way of root or embodiment are kept way from contributing 

the theory of their lived experience to the project of social becoming. 

CoŶǀeƌselǇ, the idea iŶ the ͞aesthetiĐs of ƌuptuƌe aŶd ĐoŶŶeĐtioŶ͟ is that iŶ the 

process, new links between self and other heighten common, disinterested relation to the 

level of critical relation. Critical relation has a two pronged feature, one of self-assessment 

and another of social assessment. In the self-assessment phase, one imagines reading the 

world as the other and begins to deconstruct assumptions that were previously taken as 

natural. In the social-assessment phase of the aesthetic of rupture and connection, one 

combines their new reading of the world with intrinsically motivated research (reading the 

word,) and comes to have a more thorough understanding of the myriad ways in which 

humanization is denied. 

ChƌistiŶa Kullďeƌd iŶ ͞Cƌossƌoads PoetiĐs GlissaŶt aŶd EthŶogƌaphǇ͟ ǁƌites, ͞foƌ 

Glissant the idea of encounters between disparate elements offers the basis of a poetics of 

radical otheƌŶess aŶd ƌelatioŶ.͟cv  Likewise, in the second chapter of Man and Socialism in 

Cuba Ernesto Ché Guevara argued that for voluntary work to truly transform 
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consciousness, it had to be done in places where workers do not habitually operate.cvi  

That is, there is a quality to relation that more fully develops consciousness when 

previously unconnected rhizomes rupture away from the old and entwines with the new. 

However, in the case of building the New Man via voluntary work, there is a certain kind of 

body that comes to be valued as fulfilling the duties associated with self and social  

transformation. 

‘oďeƌt MĐ‘ueƌ iŶ ͞ CoŵpulsoƌǇ Aďle-BodiedŶess aŶd Queeƌ/Disaďled EǆisteŶĐe͟ 

reminds us that, ͞Being able-bodied means being capable of the normal physical exertions 

ƌeƋuiƌed iŶ a paƌtiĐulaƌ sǇsteŵ of laďoƌ.͟cvii  Guided ďǇ MĐ‘ueƌ͛s iŶsights ǁe ĐaŶ puƌsue the 

idea that giǀeŶ Cuďa͛s ŵateƌial ĐoŶditioŶs, theƌe ǁeƌe specific modes of production, related 

to agriculture and industrialization, which required a certain kind of body to perform the 

tasks at hand. All other bodies that were in resistance to the modes of production are thus 

casted off as antithetical to the project of the New Man. However, authentic relation cannot 

eŵeƌge fƌoŵ puƌelǇ utilitaƌiaŶ ǀalue of the otheƌ. UŶdeƌ MĐ‘ueƌ͛s aŶalǇsis, aďle ďodied 

privilege, weather under voluntary work and the fulfilment of the New Man in Cuba, or 

under capitalist individualism serves to reinforce the stereotype that people with disabilities 

as a group are inferior to non-disabled people by way of the tasks they can perform under 

the demands of the system of labor. As antithetical to the project of the New Man, people 

with disabilities are denied access to relation vis-à-vis the state. In other words, the everyday 

praxis of people with disabilities is left unable to ascent to the level of transformative social  

theory. 
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For example, in the first chapter I recounted a meeting I had with Caridad and Ines, 

which happened on the day I arrived in Cuba. Caridad, who is the mother and caretaker of 

Inez, mentioned that she knows good things are said about the Revolution, but that they are 

Ŷot aďout people ͞like us.͟ Caƌidad possesses a more critical understanding of the 

Revolution in part due to her close relation with Ines. That is, Caridad has ruptured any 

connection she might have to the good things that are said about the revolution because 

daily, she and Ines experience both disability oppression and class oppression. Another way 

of putting it, and thereby applying Glissant is, Caridad and Ines are not meaningfully 

incorporated into purposeful dialogue that could bring about real significant changes in their 

lives and their society. 

GlissaŶt͛s distiŶĐtioŶ ďetǁeeŶ a ͞thought of the otheƌ͟ aŶd aŶ ͞ otheƌ of thought͟ 

can help illuminate the ways in which relations contribute to the project of the New Man 

and also challenges some of its shortcomings.  Glissant begins this section by rais ing the fact 

that struggles to have otherness recognized and validated are widespread throughout the 

ǁoƌld. Foƌ GlissaŶt, ĐoŵiŶg to ƌeĐogŶize aŶd ǀalue the ͞dialeĐtiĐ of iŶteƌdepeŶdeŶĐies͟cviii 

is inherently necessary for building a praxis that initiates at the level of everyday and is then 

risen to the level of social praxis. Bringing about real, significant changes to the daily life of 

people by transforming the oppressive elements of reality is the goal of liberatory praxis , 

the project of NM and the poetics of relation.  Glissant writes, 

 
Thought of the other is the moral generosity disposing me to 

accept the principle of alterity, to conceive of the world as  not 
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simple and straightforward, with only one truth—mine. But 

thought of the Other can dwell within me without making me 

alteƌ Đouƌse, ǁithout ͞pƌiziŶg ŵe opeŶ,͟ ǁithout ĐhaŶgiŶg ŵe 

within myself. An ethical principle, it is enough that I not 

violate it.cix 

 
Aďoǀe all, ͞ thought of the otheƌ͟ does Ŷot Đoŵpel ŵe to ĐhaŶge ŵǇ pƌeǀious peƌĐeptioŶs, it 

does Ŷot ŵake ŵe ĐhaŶge ŵǇ aĐtioŶs. ͞ Thought of the otheƌ͟ is Ŷot ĐƌitiĐal  praxis. 

‘efleĐtioŶ that ĐulŵiŶates iŶ a ͞ thought of the otheƌ͟ ŵeets the saŵe fatalistiĐ attitudes as 

Fƌeiƌe͛s ĐoŵŵoŶsense knowledge, adhering to stereotypical notions of the other as natural. 

What is Ŷeeded theŶ is ǁhat GlissaŶt Đalls aŶ ͞ otheƌ of thought͟. Wheƌeas a ͞ thought of  the 

otheƌ͟ is satisfied ǁith aĐĐeptiŶg the pƌiŶĐipal of authoƌitǇ aŶd ƌeaŵiŶg Ŷeutƌal iŶ aĐt ion, 

Glissant writes, 

The other of Thought is precisely this altering. Then I have to 

act. That is the moment I change my thought, without 

renouncing its contribution. I change, and I exchange. This is 

an aesthetics of turbulence whose corresponding ethics  is not 

provided in advance.cx 

 
Fƌoŵ a liďeƌatoƌǇ politiĐal staŶdpoiŶt, aŶ ͞otheƌ of thought͟ iŶ ‘elatioŶ ǁith the otheƌ, is 

esseŶtial foƌ guidiŶg tƌaŶsfoƌŵatiǀe Đultuƌal aĐtioŶ. As Ŷoted ďǇ Fƌeiƌe͛s eaƌlieƌ asseƌtioŶ 

involving the ambiguity of the oppressed and the tendency to imitate the oppressor, as well 

as iŶ the ͞aďsuƌd diĐhotoŵǇ͟ ďetǁeeŶ the pƌaǆis of liďeƌatioŶ aŶd the pƌaǆis of oppƌessioŶ, 
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true, liberatory praxis, which is the endeavor of the New Man, cannot be carried out without 

raising everyday embodied theory to the level of social theory so as to guide transformation. 

GlissaŶt͛s ͞ otheƌ of thought͟ loĐates the iŶteƌpeƌsoŶal aspeĐt of tƌaŶsfoƌŵiŶg ĐoŶsĐiousŶess 

through relating and acting with the other. 

GlissaŶt adds, ͞ if ǁe alloǁ that aŶ aesthetiĐs is aŶ aƌt of ĐoŶĐeiǀiŶg, iŵagining, and 

acting, the other of Thought is an aesthetics implemented by me and by you to join 

dǇŶaŵiĐs to ǁhiĐh ǁe aƌe to ĐoŶtƌiďute.͟cxi  That is, an aesthetic of liberatory 

transformation, must begin at the level of everǇdaǇ theoƌǇ ǁith the otheƌ. ͞The otheƌ of 

thought͟ iŶ ƌelatioŶ tƌaŶsfoƌŵs ŵe fƌoŵ ǁithiŶ; ͞the otheƌ of thought͟ iŶ ƌelation 

percolates to the level of social theory and transformatioŶ; the ͞otheƌ of thought͟ iŶ 

relation transforms my consciousness about the social construction of otherness; the 

͞otheƌ of thought͟ iŶ ƌelation implicates me as either an agent of oppression or liberation, 

there is no space for neutrality in transformation. 

 
This chapter has presented and attempted to merge two primary theories that form 

the ĐoŶĐeptual fƌaŵeǁoƌk of ŵǇ pƌojeĐt. The fiƌst, Paulo Fƌeiƌe͛s episteŵologǇ of reading 

the world and reading the word was explained in conjunction with his theories of 

conscientização, transformative praxis, and dialogical cultural action. The second, Eduard 

GlissaŶt͛s poetics of relation, ǁas added to suppleŵeŶt Fƌeiƌe͛s tƌaŶsfoƌŵatiǀe Đultuƌal 

action, since it focuses on a more basic transformation taking place in interpersonal 

ƌelatioŶships. GlissaŶt͛s ŶotioŶ of ƌhizoŵeatiĐ ideŶtitǇ ǁas pƌesented as a challenge to 

Eurocentric views of identity that continue to hold essentialist characteristics of belonging 
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aŶd eŵďodiŵeŶt. Fuƌtheƌŵoƌe, GlissaŶt͛s aesthetiĐs of ƌuptuƌe aŶd ĐoŶŶeĐtioŶ aloŶgside 

Fƌeiƌe͛s asseƌtioŶ that ďǇ studǇiŶg the pƌaĐtiĐe we come to have a perception of a previous 

perception, which takes us to a new, more critical understanding show us that the New Man 

is not necessarily new, as much as it is  transformed. 

DƌaǁiŶg fƌoŵ Fƌeiƌe͛s dialeĐtiĐ episteŵologǇ of ǁoƌld/ǁoƌd I discussed the ways in 

which common sense knowledge builds a foundation from which critical knowledge can 

emerge. As such, common sense knowledge was regarded as naïve yet indispensable. 

Fƌeiƌe͛s iŶsights plaǇ a fuŶdaŵeŶtal ƌole iŶ deepeŶiŶg ouƌ uŶdeƌstaŶding of the overall 

project of the New Man as the synthesis of theory and action, which seeks to transform the 

world and consciousness. Freire shows that liberatory transformation cannot happen when 

the channels to power are made inaccessible to people simply by virtue of their 

embodiment. 

As I poiŶted out ďǇ ƌefeƌƌiŶg to ‘oďeƌt MĐ‘ueƌ͛s ǁoƌk iŶ DisaďilitǇ “tudies aŶd Queeƌ 

Studies, the imposition of volunteer work as developing the New Man in the second phase 

of the Cuban Revolution continued to follow capitalist means of assessing ability and merit. 

As suĐh, I aƌgued that Caƌidad͛s Đlaiŵ iŶ the fiƌst Đhapteƌ aďout ďeiŶg eǆĐluded fƌoŵ the 

good things that are said about the revolution came as no surprise, since Caridad and Ines 

have been excluded from contributing their embodied knowledge to the project of 

transformation. The question that arises then is how to become aware of the ambiguities we 

carry within us that lead to stereotypical assertions regarding the value of the contribution 

of the other? 
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In order to address this shortcoming of the New Man as prescribed during the 

seĐoŶd phase of the CuďaŶ ‘eǀolutioŶ, I dƌeǁ upoŶ GlissaŶ͛t distiŶĐtioŶ ďetǁeeŶ a thought 

of the other and an other of thought to highlight the importance of developing, deepening, 

and sustaining relations that truly transform us from within. I believe that a critical 

methodology of relation between subject and society and between subject and subject is 

necessary for a research based on the ideal and application of transvaluating values. If 

creative praxis to is to take us beyond understandings that have been given to us by our 

colonial inheritance, then a theory that exalts creativity and imagination for the sake of 

transformative cultural action is necessary. 

 
Uniting Theory and Action: Concluding Discussion 

 

On the last day of Cuba Solar I serendipitously met a man named Lázaro while 

waiting on the bus to take us back to Havana. Lázaro, a soft spoken man of a few words  and I 

were sitting next to one another when he asked me what had bought me to Varadero. As we 

chatted about various topics including the New Man, renewable energy, public 

transportation and infrastructure in Cuba our shared interest in disability rights became the 

focus of our short conversation. Lázaro told me about the various inventions he has made in 

order to assist his wife who has lost mobility in recent years. Lázaro also told me that he was 

featured in a Cuban news channel for his silla electrica (electric chair), I was a little bit 

startled but had come to be aware that if something shocked me it was probably a joke. 

Lázaro then reached into his briefcase and pulled out a DVD that had the news segment in 

which he was featured. At the time I did not have any device with which to play the video 
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but upon my return I ǁatĐhed it, tƌaŶsĐƌiďed it, aŶd ƌefleĐted oŶ hoǁ Lázaƌo͛s Đƌeatiǀe pƌaǆis 

fits into a larger discourse about liberation. Bellow I have transcribed and translated the 

short news segment. 

 
(Reporter) When science and good will come together often wonders arrive. This is what Cirro 

Hernandez Blanco from San Cristóbal Valencia expressed, Cirro regained his joy thanks to 

an innovator friend who returned his electric wheel chair totally repaired and much more 

economic. 

(Cirro) Lázaro had the wonderful idea of putting the solar panel on [the wheelchair] so that it 

can go on charging the chair and the batteries can be refilled, they do not run out and I 

do not have to replace them every two or three months, because that is impossible. 

(Reporter) Various days of research and drawing, intense sessions at the workshop and the 

decisive collaboration of the Cuban Society for the Promotion of Renewable Energy 

made it possible that with one solar panel and two batteries of forty-five amperes Cirro 

could return to the streets. 

(Lázaro) We added about 24 volts of charge to the batteries where I have made an 

interacting electrical system that has been completely designed by me, and happily this 

vehicle works perfectly, it receives solar energy and converts it into electricity, this vehicle 

is very good. 

(Reporter) This invention, free of noise and environmental contamination not only generates 

electrical energy, it also guarantees that the disabled person can commute for long 

distances in the shade, for a period of over five years. 
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(Cirro) This was a wonderful idea because it gives a chance for people to become integrated 

with society, it is not only an invention, live and automobile, or a factory, it is an 

invention that is going to elevate the sovereignty of many people with disabilities. 

(Reporter) More than the satisfaction of creating or innovating, Lázaro is pleased to 

collaborate with people who need his ingenuity. 

 

Fƌoŵ the ǀeƌǇ opeŶiŶg of the Ŷeǁs segŵeŶt ǁe see the idea of pƌaǆis eŵeƌge, ͞ǁheŶ 

science and good ǁill Đoŵe togetheƌ ofteŶ ǁoŶdeƌs aƌƌiǀe.͟ That is, ǁheŶ theoƌǇ aŶd 

practice come together reality is transformed. The introduction is also reminiscent of a 

statement made by Oscar Primelles in the third chapter about the solidarity of the Cuban. 

Lázaro himself is not disabled yet he has found the vocation of his praxis in manifesting 

liberatory possibilities for a group of people who have traditionally misfit the build 

environment given the blueprints of power that overwhelmingly imagine able bodies as 

oĐĐupǇiŶg spaĐes. IŶ this seŶse, Lázaƌo͛s ǁoƌld/ǁoƌd dialeĐtiĐ has suƌpassed the leǀel of 

common sense knowledge, whereby one is immersed in reality with no apparent efficacy of 

transforming it.  On the contrary, Lázaro is utilizing his theoretical skills and his practical 

knowledge to Đƌeate Đultuƌe aŶd tƌaŶsfoƌŵ the oppƌessiǀe eleŵeŶts of ƌealitǇ. Lázaƌo͛s other 

of thought has undoubtedly been cultivated through everyday interactions with barriers 

encountered by his wife and friends such as Cirro. 

Ciƌƌo͛s peƌsoŶal gƌatitude ǁith Lázaƌo͛s iŶǀeŶtioŶ steŵs Ŷot oŶlǇ fƌoŵ the fiŶaŶĐial 

benefit of having an electric wheelchair whose batteries do not have to be replaced as often. 

Ciƌƌo͛s gƌatitude eǆteŶds to the ƌealŵ of eǀeƌǇdaǇ life, ďeĐause he ĐaŶ Ŷoǁ ͞ƌetuƌŶ to the 

stƌeets,͟ a spaĐe that has pƌeǀiouslǇ Ŷot ǁelĐoŵed oƌ sustaiŶed the peĐuliaƌities of his 
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embodiment. Lázaro elaborated on some of the specificities of his design and hails the final 

pƌoduĐt as ͞ ǁoƌkiŶg peƌfeĐtlǇ͟ theƌeďǇ haǀiŶg paǀed the ǁaǇ foƌ siŵilar endeavors. 

Ciƌƌo͛s last ƌefleĐtioŶ is peƌhaps the ŵost ŶoteǁoƌthǇ oŶe, foƌ Ciƌƌo, Lazaƌo͛s iŶǀeŶtioŶ 

has the potential of elevating the sovereignty of many people with disabilities, thereby 

ƌeiŶstatiŶg the tƌaŶsfoƌŵatiǀe ĐhaƌaĐteƌistiĐ of Lázaƌo͛s iŶǀeŶtioŶ aŶd ĐƌǇstaliziŶg Lázaƌo͛s 

praxis as one which successfully transforms oppressive reality. The concluding remark made 

ďǇ the ƌepoƌteƌ also alludes to the altƌuistiĐ Ŷatuƌe of Lázaƌo͛s ǁoƌk, a ĐoŶditioŶ of ǁoƌk 

touted by Ché Guevara and embodied by the New Man. 

In conclusion, although I have argued the state imposed embodiment of the New Man 

failed to create the proper channels within which everyday misfit knowledge could be 

elevated to the level of social theory, the New Man as a set of embodied values and 

mechanisms for social integration did succeed at various levels. Lázaro can be read as a 

contemporary representation of the embodied values of the New Man, although he himself 

is probably not interested in saying so. Similarly to how Caridad and Ines did not feel as if 

they belonged to the good things that are said about the revolution, yet by way of their 

complex embodiment and the navigational knowledge they have acquired from surviving 

under exclusionary constructions and conditions, they hold valuable knowledge about future 

directions and transformations the contemporary New Man ought to manifest. Insofar as this 

is tƌue, if ǁe aƌe to ďuild a ƌeǀolutioŶ foƌ ͞people like us,͟ ŵisfit pƌaǆis  must be elevated to 

the level of social theory and collectively guide future structural transformations. 
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