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Chapter Six: Queer Visions for Unsettl ing the Settler State: An 

Engagement with Palestinian Decolonia l-Queer Space-Making 

The work of PQBDS broadens the terrain of struggle against the occupation and against 
the Zionist policies of Israel… It is not a question of simply saying “support queer 

individuals in Palestine.” In fact, it is clear about not wanting support from those who 
refuse the cynicism and the contemptuousness behind Israel’s pro-gay image, but 

rather it directs its message at anyone who is a potential supporter of BDS. And it 
provides a different kind of literacy. It allows us to read the racism and the violence 

that is covered up by the putatively pro-gay stance of Israel in a different way … And, 
queer BDS can help radical forces around the world to develop new ways of engaging in 

ideological struggle.  
- Angela Y. Davis 

 

In the previous two chapters, I discussed the secular idiom of liberalism as a settler colonial 

formation in order to draw attention to the multiple registers in which it operates as a form 

of domination that renders Palestinian anticolonial-queer critiques and temporalities of 

struggle illegible and untranslatable. I sought to understand how certain work becomes 

theoretically illegible and asked how not to disappear these sources of critique?  

In Chapters Four and Five, I focused on Palestinian anticolonial-queer interventions 

within existing scenes of speaking. In what follows, I shift the focus to Palestinian 

decolonial-queer space-making practices. Political imagination and political action are 

ultimately spatial matters as “social practices create landscapes and contribute to how we 

organize, build, and imagine our surroundings” (McKittrick, Demonic xiv). Within existing 

scenes of speaking, Palestinian anticolonial-queer critiques constitute both present absence 

and absent presence. These scenes are also geographic; they exist in space, place, and 

location. Their illegibility is shaped by hegemonic accounts of the land that saturate settler 

colonial spatio-temporalities, which determine the “inhabitability of the normal” (McKittrick 

Demonic) and the uninhabitable zones of human others such as refugee camps, uprootable 

villages, prisons, checkpoints, occupied territories, and other borderlands. These dominant 

settler colonial geographies foreclose other conditions of possibility for political action and 

the political imagination, and also for the emergence of another kind of geographic 

imaginary.  

In an attempt to move beyond sexual-racial domination as a matter of bodily or 

identity markers, Katherine McKittrick pays attention to spatial practices, as “racial-sexual 

domination is an ongoing spatial project” (McKittrick, Demonic 121) and thus as a site of 

“ongoing geographic struggle” in which “race/class/gender/sexuality” are not “the sole 

indicators of identity/experience” but also of “uneven geographies” (xviii). Attuning to racial-

sexual domination as spatial matter, McKittrick moves away from discourses of 
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“marginality-identity” that rely on the reification and politicization of marginality and seeks 

to “imagine the ways in which the margin is a serious conceptual intervention.” (134-35). 

Spatial practices reveal how racial-sexual domination operates at the center of the 

construction of a dominant view of the human and its spatial fallout. Although McKittrick 

turns specifically to the space-making practices of black women, I draw on her conceptual 

proposition of “demonic grounds” to look at Palestinian decolonial-queer space-making 

practices.  

Focusing on a particular space created by the Palestinian queer movement during the 

World Social Forum: Free Palestine in Porto Alegre, Brazil in 2012, I examine how it created 

a space for other geographies to be lived, felt, and heard that embody freedom “not yet to 

come” as a spatial practice. Through reflecting on who came together, where they came 

together, what happened when they gathered, and why this matters, I discuss how the 

project Queer Visions at the World Social Forum: Free Palestine temporarily altered the 

“terrain of struggle” and the potential this holds for imagining and responding to the 

ongoing catastrophe of Palestine. What kinds of decolonial-queer space-making practices 

emerge under conditions of settler colonial occupation? How do such space-making 

practices elicit different responses to the ongoing catastrophe of Palestine? And what 

modes of listening are necessitated by such practices? 

When José Esteban Muñoz writes, “queerness is that thing that lets us feel that the 

world is not enough,” (Muñoz i), queerness also becomes a spatial matter. It refers to a 

sense of insufficiency of being in the here and now, as Nadia Ellis writes, in “the spot in 

which you are fixed is nowhere near as compelling as the far-off line [the horizon] on which 

your gaze is trained” (3). The not yet in this chapter takes the shape of a “focused urgency,” 

in which the “gap between the ground on which one stands and a compelling place beyond 

can be described by the word queer” (3; emphasis added). At the same time, it is not the 

ground on which one stands, but the way that ground has been colonized, exploited, and 

appropriated that demands an altered relationship to that ground beyond what is presently 

considered workable. 

In this chapter, I shift the frame from anticolonial-queer critiques to decolonial space-

making practices. Anticolonial-queer critiques are part of a struggle against the settler 

colonial state. On the other hand, a Palestinian decolonial-queer framework encompasses 

anticolonial-queer critiques but cannot be reduced to them. It operates not only in 

opposition, but also alongside and beyond settler spatio-temporalities and proselytizes a 

time where the anticolonial ceases to be necessary. I foreground the decolonial because I 

want to pay attention to the ways in which decolonization is always already a matter of 
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spatial practices of unsettling the settler state and settler subjectivities in the context of 

Israel/Palestine. I do not to take such a decolonial-queer framework lightly. It is not a 

metaphor for any social justice project. To speak with Tuck and Yang: 

 
Decolonization is not a metaphor. When metaphor invades decolonization, it kills the 
very possibility of decolonization; it recenters whiteness, it resettles theory, it extends 
innocence to the settler, it entertains a settler future. Decolonize (a verb) and 
decolonization (a noun) cannot easily be grafted onto pre-existing 
discourses/frameworks, even if they are critical, even if they are anti-racist, even if 
they are justice frameworks. The easy absorption, adoption, and transposing of 
decolonization is yet another form of settler appropriation. (Tuck and Yang 3).  

 

Tuck and Yang warn against easily collapsing a decolonial framework into other kinds of 

social justice projects in North America (and, I would like to add Europe), which, however 

radical, might end up re-settling the settler state with different means. They are concerned 

that social justice projects have appropriated the term “decolonialization” to replace projects 

such as antiracist and inclusive education, but without further unsettling North American 

settler colonialisms. Resisting the re-appropriation of indigenous frameworks, they argue for 

an “ethics of incommensurability” which recognizes different spatial relations and 

motivations within transnational, abolitionist, critical pedagogy, and indigenous movements. 

Such a framework might be helpful for understanding the ways in which especially North 

American, but also European scholars and activists, remain largely intransigent to 

Palestinian queer activist frameworks as they fail to recognize (queer) struggles for 

indigenous Palestinian sovereignty as different from existing critical frameworks. Tuck and 

Yang write: 

 
Decolonization as material, not metaphor, unsettles the innocence of these 
movements. These are interruptions which destabilize, un-balance, and repatriate the 
very terms and assumptions of some of the most radical efforts to reimagine human 
power relations. We argue that the opportunities for solidarity lie in what is 
incommensurable rather than what is common across these efforts. We offer these 
perspectives on unsettling innocence because they are examples of what we might 
call an ethic of incommensurability, which recognizes what is distinct, what is 
sovereign for project(s) of decolonization in relation to human and civil rights based 
social justice projects. (28; emphasis added) 

 
Tuck and Yang share Olwan’s desire to unsettle romantic “assumptive solidarities.” The 

ethics of incommensurability and the impossibility of neatly aligning movements for social 

justice or radical critiques with one another, or with indigenous struggles for sovereignty, 
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opens up another entry for understanding the ways intransigence operates across 

hegemonic scenes of speaking in their encounters with Palestinian decolonial-queer 

frameworks. Or in the words of Audra Simpson, such indigenous frameworks “may be 

simply unintelligible to the western and/or imperial ear” (quoted in Byrd xx). The decolonial-

queer framework within which such critiques operate is vulnerable to being re-settled and 

re-appropriated within other critical and activist frameworks. At the same time, 

understanding the ethics of incommensurability might open up to other strategies and 

reading practices for liberation projects. For instance, understanding pinkwashing as a 

contemporary branding effort, or as related to racism-sexism alone, is simply not enough 

and requires a settler colonial analytic in order to be understood in all its complexities. 

Otherwise, the native is made to disappear again. 

 In the previous chapters I situated Palestinian anticolonial-queer critiques firmly 

within the settler colonial context of Israel/Palestine. By turning to space-making practices 

and thus to the question of settler colonial and indigenous geographies, this chapter hones 

a decolonizing framework that both resists the settler state and advances a decolonial 

horizon that exists beyond the merely anticolonial.  

 Before continuing with a discussion of Queer Visions, I will take a detour to “demonic 

grounds” to set the scene from which I theorize decolonial-queer space-making practices. I 

hereby situate Palestinian anticolonial-queer activism in a different circuit of intelligibility 

that refuses to be read through the critical idioms or “unjust and uneven human/inhuman 

categorizations” that are presently available (McKittrick, Demonic xix). In search for 

“alternative geographic formulations subaltern communities advance” (xix), I seek to listen 

closely to the “terrain of struggle” generated by the Palestinian queer movement in 

aspiration of “more humanly workable geographies” (McKittrick 2006) that the ongoing 

catastrophe of Palestine generates.  

 

6.1 Towards More Humanly Workable Geographies 

 

Throughout her oeuvre, McKittrick refuses the connection between black femininity and 

social death as to not infinitely reproduce these scenes of violence. She is especially 

interested in how analytical practices in their critiques of anti-black violence continue to 

constitute “black subjects as ‘naturally’ condemned, disposable and deserving occupants of 

inferior spaces of otherness” (McKittrick, “Science Quarrels” 117).  

Within the context of Palestine, her proposition allows for an attentiveness to the 

ways in which the figure of the Palestinian and the queer Palestinian as condemned, 
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continue to be mobilized in pinkwashing and in analytical discourses that oppose 

pinkwashing constructions of (queer) Palestinians.  

Thinking with McKittrick, analytical practices and idioms are fundamentally 

spatialized. The construction of a particular place for Palestinian queers persists even in 

analytical efforts to condemn such stereotypes. Palestinian queers are kept in place, which 

elicits a particular response to the ongoing catastrophe of Palestine that remains confined 

by “an Enlightenment story about progress, reason, and emancipation” that preserves the 

order of colonization (Scott, Refashioning Futures 19). Such a realization demands paying 

close attention to decolonial-queer spatial practices that emerge within Palestinian queer 

activism that construct a different sight/site for responding to the ongoing catastrophe of 

Palestine.   

For this chapter, I use a different language in approaching the question of how to 

write with the movement. Where in the previous chapters I pondered through the questions 

of injury, secularism, embodiment, and injustice, here I work with the language of McKittrick 

and her reworking of Caribbean philosopher Sylvia Wynter’s “geographic interest” (123) in 

order to understand other ways of attuning to Palestinian anticolonial-queer activism and 

critique that draw attention to the question of the human, the social, and the way in which 

these demand decolonial terms of engagement.  

Scenes of hearing and listening are not solely questions concerned with thinking 

through injury and injustice, but also with how to attune to spaces, socialities, and modes of 

being human that persist under conditions of settler colonialism. My search for “more 

humanly workable geographies” implicitly touches on Samera Esmeir’s problematization of 

juridical humanity and its sister “dehumanization” as insufficient frameworks through which 

to understand the question of injustice and inequality in Palestine. The ongoing catastrophe 

of Palestine is not a crisis of the juridical categories of “dehumanization” that simply need to 

be re-humanized within the existing structures of redress, which McKittrick and Wynter call 

categories of a “biocentric world order,” but rather points to a crisis for “the human.”  

McKittrick theorizes more humanly workable geographies through a rereading of 

Wynter’s geographic interests. In her book Demonic Grounds: Black Women and the 

Cartographies of Struggle she analyzes the role of black women’s spatial practices as 

significant sites of struggle that intervene in and persist under practices of spatial 

domination. Instead of theorizing black women’s geographies strictly through notions of 

confinement and violence that would indefinitely suture black femininity to violence and 

objectification, she turns to several geographies of black women – historically and 

contemporarily – without reproducing naturalized geographies of black women as spaces 
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that “just are,” or the notion that black women are necessarily “ungeographic.” Where the 

“ungeographicness” of black women is constructed through transatlantic enslavement trade 

and racist segregation, within the context of Palestine, the “ungeographicness” of 

Palestinians returns in the Zionist phrase “a land without a people, for a people without a 

land.”  

McKittrick writes, “the naturalized but alterable geographies of black women, and 

subaltern subjects in general [can] be understood in ways that do not replicate our 

historically present spatial patterns” (123; emphasis added). By focusing on subaltern 

spatial practices she moves away from normalized understandings of space as simply 

“there,” timeless, and fixed to the question of the “inhabitability of the normal,” which 

produces two forms of “geographic non-existence.” First, the “institutionalized rejection of 

difference,” which she takes from Audre Lorde. In other words “invisible workforces, sites of 

homelessness, unpropertied communities, undocumented and/or ‘justified’ violences; 

marginalized, silent women, men, and children; what has been described as ‘the rest’ 

beyond the west” (132). Second, and this she takes from Édouard Glissant, “the ‘real but 

long unnoticed’ places of interhuman exchanges, cultural sharings, new poetics, new ways 

of being, ‘a new world view,’ human struggles” (132). These are the sites of what she 

conceptualizes, following Wynter as “demonic grounds” – a constant interplay between 

dominant geographies and subaltern spatial struggles. She writes, “geography is deeply 

dependent on imaginary work… It is, then, new forms of life, imagining, expressing, and 

living geography that put demands on spatial arrangements, that contest, respatialize, and 

inhabit the uninhabitable” (141). It is within this interplay that the question of the human 

emerges, and it is here that McKittrick locates the importance of Wynter’s work. 

 Wynter’s interdisciplinary and vast oeuvre, which ranges from theater to physics, 

biology, history, and philosophy, is too large to discuss within a few paragraphs. I focus 

specifically on McKittrick’s reading of Wynter’s “geographic interest” as it relates to the 

question of more humanly workable geographies that form the scene for further discussing 

Palestinian decolonial-queer space-making practices. For Wynter, there has never been a 

“history of the human” (Scott, “Re-Enchantment” 198). There has been, however, a history of 

Man, which comes to present itself “as the only viable expression of humanness” 

(McKittrick, Demonic 124).1  

                                                        
1 Wynter distinguishes two epistemological shifts within the history of Man, what she calls “Man 1” (the 
15th century explorer within an theological-scientific ideology) and “Man 2” (the imperialist political human 
within a secular-biological ideology), “and both inventions of Man required a differential production of 
humanness. That is, Man and his human Others came to represent and produce themselves in relation to 
each other” (McKittrick, Demonic 124). 
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 Both Wynter and McKittrick turn their attention to the possibilities of (re)-imaging 

and re-presenting a different kind of humanness that does not start within the dominant 

paradigm of the human: the modern, white, male, secular, biocentric citizen-subject. They 

show how spatial and poetic practices of Man’s human Others both shape and disrupt Man. 

Counter-intuitively, Wynter does not give up on the human, or humanism for that matter, but 

seeks to construct a different history for the human that does not reproduce the uneven 

geographies or “archipelagos of poverty” of the present globalized world.  

Geographic domination, as in my case within the settler colony, “is conceptually and 

materially bound up with racial-sexual displacement and the knowledge-power of a unitary 

vantage point. It is not an unfinished or immovable act, but it does signal unjust spatial 

practices; it is not a natural system, but rather a working system that manages the social 

world” (xvi). With Demonic Grounds, McKittrick “seeks to consider the ways in which 

practices of domination are in close contact with alternative geographic perspectives and 

spatial matters that may not necessarily replicate what we think we know, or have been 

taught, about our surroundings” (xxvi). 

McKittrick’s reading of Wynter urges me to look for those sites of space-making that 

persist under settler colonial occupation. As McKittrick shows, “populations who occupy the 

‘non existent’ are living in what has previously conceptualized as the unlivable and 

unimaginable” (130). Unlivability is constructed through “girds of sexual-racial management 

and geographic growth” (120). In this sense, Palestinian decolonial-queer space-making 

practices take shape through an encounter with the uninhabitability of the normal. Their 

space-making practices necessarily exceed and bring to crisis existing geographic 

arrangements of settler colonial domination. This interaction between Palestinian 

decolonial-queer space-making practices and dominant settler geographies both reveal the 

disavowal and existence of Palestinian decolonial-queer geographies (134). Such conceptual 

interventions show the complexities of how reading resistance into spaces of absolute and 

multilayered domination of human and non-human life.  

Palestinian decolonial-queer space-making practices emerge and persist under 

settler colonial occupation. Even though late modern colonial occupation is the site through 

which necropower functions (Mbembe 2008), it is important to attend to what happens 

within these sites of dispossession and death and not reduce these to sites of “limitations, 

captivities, and erasures” alone (McKittrick, Demonic 121). McKittrick’s insightful and poetic 

turn to black women’s geographies looks at sites of violence and death as also being “about 

everyday contestations, philosophical demands, and the possibilities the production of 

space can engender for subaltern subjects” (121). Rather than “connecting Israeli 
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pinkwashing to a broader global system of power networks” (Puar “Rethinking”) in order to 

reveal the bio- and necropolitical management of the social order, I turn to different 

modalities of Palestinian decolonial-queer space-making that orient towards other modes of 

engagement that the ongoing catastrophe of Palestine generates. On demonic grounds, 

Palestinian queers gather in “spaces of Otherness that are ‘palpitating with life’” (133). 

Spatial practices of domination are naturalized, but also remain alterable. In what follows, I 

turn to scenes of speaking that operate beyond incitement to discourse and imagine the 

alterability of space that ultimately unsettles the settler state 

 

6.2 Queer Visions at the World Socia l Forum: Free Palestine 

 
Identity is largely constituted through a process of othering. What can a return to the 

original be, indeed, when the original is always already somewhere other than where it is 
thought to be; when ‘stay home’ also means ‘reach out,’ and native cultures themselves 

are constantly subject to intrinsic forms of translation? Here, Third is not merely 
derivative of First and Second. It is a space of its own. Such a space allows for the 

emergence of new subjectivities that resist letting themselves be settled in the 
movement across First and Second. Third is thus formed by the process of hybridization 

which, rather than simply adding a here to a there, gives rise to an elsewhere-within-
here/-there that appears both too recognizable and impossible to contain. 

- Trinh T. Minh-ha 
 

In 2012, alQaws and PQBDS, with the endorsement of the Palestinian Preparatory 

Committee for the WSF Free Palestine,2 organized a workshop and conference at the World 

Social Forum: Free Palestine in Porto Alegre, Brazil under the name Queer Visions at the 

World Social Forum: Free Palestine. The World Social Forum brings together civil society 

organizations from all around the world to work together towards a different future from a 

counter-hegemonic perspective on globalization. The first forum was held in Porto Alegre, 

Brazil in 2001 and other forums have since been organized in several locations across the 

world. Since its inception it has also given rise to numerous regional forums. Most forums 

have been held in the Global South in order to support South-to-South networks without the 

intermingling of international relations or political officials. 

The 2012 World Social Forum: Free Palestine was an unusual topical forum initiated 

by the WSF headquarters in Porto Alegre in collaboration with the Preparatory Committee. 

The idea was to bring together Palestinian civil society groups, grassroots organizations, 
                                                        

2 The committee consisted of the following Palestinian organizations: PNGO - Palestinian NGO Network, 
Stop the Wall - Palestinian Grassroots Anti-apartheid Wall Campaign, BNC - Palestinian BDS National 
Committee, OPGAI, Alternatives, Higher Follow up Committee (representing Palestinian forces inside 
Israel), Higher Committee for the Commemoration of the Nakba, Jerusalem Action Network, Kairos 
Palestine, General Union of Palestinian Women, and Coalition of Civil Society Organizations. 
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and transnational Palestine and Indigenous solidarity networks to create conversations 

across movements and adopt new global strategies for future work against (Zionist) settler 

colonialism, capitalism, and imperialism. This forum brought together a mixture of 

indigenous self-determination activists, human rights groups, trade unionists, refugee and 

migrant rights activists, prison abolitionists, solidarity networks, feminist groups, queer 

groups, and youth groups from all around the world. 

 In their participation criteria the World Social Forum states, “neither party 

representations nor military organizations shall participate in the Forum. Government 

leaders and members of legislatures who accept the commitments of this Charter may be 

invited to participate in a personal capacity” (World Social Forum). To the great dismay of 

many grassroots groups, Palestinian political officials did find ways to present their party’s 

views at the forum. These officials operated within a grey area of the WSF guidelines, as 

Palestine is not an officially recognized state. The forum also coincided with the 

controversial entrance of Palestine as an Observer State at the United Nations. Palestine’s 

instatement was considered controversial because it would implicitly consolidate a two-

state solution, which continues to be a contested position among many different Palestinian 

groups. The ongoing illegal settlement on Palestinian lands, to say the least, makes the two-

state solution seem impossible to maintain, and in addition it naturalizes Israel as a settler 

colonial state (Abunimah The Battle). 

The WSF: Free Palestine was structured around an open call published by the 

Preparatory Committee. Groups and individuals were invited to propose self-funded events 

and conferences for which the forum would provide the larger infrastructure. At the forum, 

each participating group was invited to draft a resolution that would be presented at the end 

of the forum before the General Assembly. The highlight of the forum was the march in 

solidarity with Palestine. Over twenty thousand people marched the through the center of 

Porto Alegre despite the attempts of local Zionist groups to cause friction between the 

marchers and the residents of the city prior to the march.3 

alQaws and PQBDS had approached the Preparatory Committee with an official 

proposal for a space at the forum. The goal was to bring activists together who had been 

working against pinkwashing and to make resistance to Zionist sexual politics integral to the 

struggle for Palestinian liberation. At first, the Preparatory Committee resisted the idea of 

                                                        
3 Their tactics included spreading rumors that the march was organized by Hamas and would result in 
riots and vandalism, Brazilian Zionist lobby groups had attempted to spread anxiety among Porto Alegre’s 
residents. However, judging from all the Palestinian flags that draped down residential buildings in the 
city center their attempts seemed to have failed. 
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giving a space to a queer conference at the forum, but in the end, thanks to the support of 

individuals working within the organizing coalition, Queer Visions obtained a spot.4  

After receiving a green light, PQBDS approached different grassroots organizers in 

different geographical locations to participate in the organization and preparation of the 

forum. I was asked to co-organize the project as I had been collaborating with PQBDS and 

alQaws for a few years.5 We called ourselves “Taskforce for Queer Visions at the World 

Social Forum.” Our work consisted of gathering funds, approaching possible participants 

and speakers, designing material for promotion and distribution, and organizing a two-day 

invitation-only workshop and two public panel discussions. 

 The goal was to bring together activists who had been working against pinkwashing 

in different locations over the past decade. We also wanted to invite indigenous activists in 

the Americas to build solidarity coalitions and share experiences along a South-to-South 

axis. As language and translation were an issue, we unfortunately did not manage to reach 

the latter goal. Our conference would take place in English and we did not manage to 

consolidate the budget for translation. We did manage to bring people together whom we 

had not yet met before and who had been looking for ways to engage with the struggle. 

These were mostly Palestinian diaspora queers in Europe and North America/Turtle Island 

who had felt isolated in their local contexts.6 

Up till the last few days before the forum we were unsure whether everybody would 

be able to attend. Many activists who had planned to attend the forum could not make it to 

Brazil due to visa restrictions especially enforced by the Brazilian government at the urging 

of Zionist groups. Palestinians attending the forum had to wait until the last minute to 
                                                        
4 The organizing committee was not explicit about the grounds for its initial hesitation. 
5 I would like to thank Camilla for generously hosting me in her tiny bedroom in Porto Alegre Brazil and for 
helping me prepare for the arrival of all the participants by showing me around town, teaching me how to 
navigate, and showing me a cute lesbian-owned restaurant where we ended up eating and decompressing 
after eventful days at the forum on several occasions. I also want thank the owners of the restaurant for 
patiently feeding us every night and mixing some mean caipirinhas. 
6 One Palestinian-German activist recounted in our introduction rounds at the workshop how it was 
difficult to find queer solidarity for Palestine in Berlin. She explained it was easily swept under the rug as 
“anti-Semitic” by the queer, predominantly white, left. This reminded me of a conversation I had with 
friend in Berlin after returning from Palestine in 2010. He told me his political philosophy was Antideutsch. 
This brand of “anarchist,” “left-wing” activism is anti-statist, but “if any state has the right to exist, it is 
Israel.” My own experiences in Berlin, although very different, resonated with the stories of our German-
Palestinian delegate. The attacks she witnessed differed from my own in that they were racist-queerphobic 
attacks against her as a queer Palestinian-German person of color, whereas the resistance I witnessed 
was related predominantly to my politics. In the past, I had been kicked out of a queer bar in Berlin for 
wearing a keffiyeh and talking about Palestine (the bathroom graffiti “Free Israel” was covering the gender 
neutral restrooms). When I organized a pinkwashing info workshop together with Natalie Kouri-Towe in 
Montreal for the Radical Queer Semaine (a queer festival in Montreal that I co-organized in 2013), one of 
the co-organizers of the festival, another antideutsche from Germany, told me she was positive that the 
workshop would be anti-Semitic and that before 1948 Palestinians did not exist, there were “just some 
Arabs living scattered across the land.” I told her to come to the workshop. If we would say anything she 
deemed anti-Semitic during the workshop, I wanted her to speak up. She never came. 
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receive news from the Brazilian embassies and from Israel whether they were allowed to 

travel. Especially participants from Gaza remained underrepresented as they could not 

obtain visas or leave the Israeli-controlled Gaza Strip. 

 Queer Visions managed to obtain twenty-thousand dollars in funds from Global Fund 

for Women, without which it would have been impossible to get sixteen mostly poor queer 

and trans* activists of color to Brazil.7 We could cover most of the costs for travel and 

accommodation. The forum provided spaces for our meetings. Activist groups from the 

Middle East, Africa, North America/Turtle Island, Asia, and Europe endorsed the project.8 

Although we had been working together in transnational campaigns for many years, many of 

us met face-to-face for the first time. We were sixteen participants from Palestine, North 

America/Turtle Island, Lebanon, Germany, the Netherlands, and the U.K. Seven others could 

not make it either due to other obligations (North American delegates), or due to visa 

restrictions (delegates from the Middle East). The majority of the participants were queer 

and trans* Palestinians living in Palestine and in the Palestinian diaspora, and queer and 

trans* activists of color. The constellation of people and political experiences in the room 

provided different starting points for engaging in conversations that did not need to first go 

through or in the dominant (white and/or Zionist) idiom.  

The structure of Queer Visions created a space to reflect on a decade of Palestinian 

queer organizing and transnational activist responses to this. The relationship between 

bodies and space in the workshops generated a different scene of speaking for articulating 

the terms and conditions of injustice and liberation. The presence of bodies in space shaped 

a different sense of sociality that arose from shared but not necessarily commensurable 

sites of struggle. This space did not take shape through “assumptive solidarity” or 

benevolence, or simply identity politics and experiences of marginalization, which run the 

risk of erasing settler modalities of domination (Tuck and Yang 2012). The presence of many 

diasporic queer Palestinians also showed how the geographies of Zionist settler colonialism 

                                                        
7 Although I am aware of the plausibly contentious character of receiving funding from global women’s 
NGOs, the scope of my research does not allow me to go into further detail. For example, see the work of 
Josephine Ho and Julia Parades in the volume The Global Trajectories of Queerness: Re-thinking Same-
Sex Politics in the Global South (Tellis and Bala 2015), or, for a local Palestinian perceptive on NGO 
involvement, see Eileen Kuttab’s “Palestinian Women’s Organizations: Global Cooptation and Local 
Contradiction” (Kuttab 2008). 
8 Queers Against Israeli Apartheid (QuAIA) – Toronto; Queers Against Israeli Apartheid (NYC QuAIA) – 
New York; Park Slope Food Coop Members for BDS – New York; Sylvia Rivera Law Project (SRLP) – New 
York; FIERCE – New York; Audre Lorde Project – New York; Queers Undermining Israeli Terrorism (QUIT) – 
San Francisco; ACT UP – East Bay; International Jewish Anti-Zionist Network (IJAN) – International; The 
Coalition for Sexual and Bodily Rights in Muslim Societies (CSBR) – International; KAOS GL – Turkey; 
Meem – Lebanon; Nasawiya – Lebanon; Muntada al Jensaneya – Palestine; GAYa NUSANTARA – 
Indonesia; Alternative Law Forum – India; No to pinkwashing – UK; Group LOCs – Lesbiennes of Color – 
France; Queeristan – The Netherlands. 
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extend beyond the shifting borders of the settler state. At the same time, the diasporic 

presence revealed how Palestinian geographies of struggle takes shape beyond the borders 

of the settler state. Transnational queer organizing in the workshops did not start from the 

global queer, but from the beginning was imbricated in anticolonial-queer struggle that 

tentatively knew – in the words of the WFS motto – that “another world is possible.”  

During the two-day workshop we created a space where we were able to refrain from 

positioning ourselves in relation to dominant idioms and geographies as the primary terrain 

of struggle and conversation. Instead we connected across marginalized, but not marginal, 

discourses that are forced to remain separated, out of place, and illegible within the purview 

of liberal individualism and settler temporalities. Our challenge was to create a space for 

understanding the plurality of our experiences and struggles without capitulating to the 

available terms framing our various struggles, or resort to assumptive solidarities. 

Navigating my own whiteness in the space became a question of interrupting its ongoing 

ascendency and aligning myself, and also especially my listening practices and privileges, to 

the anticolonial-queer politics and decolonial-queer framework shaping the space.    

At the end of each workshop day we presented a public panel discussion. Angela Y. 

Davis and Gina Dent joined the workshop participants to reflect on a decade of Palestinian 

anticolonial-queer activism and transnational responses to the movement. Several activists 

presented stories from their own contexts about resisting Zionist settler colonialism, facing 

backlash, and possibilities for future work. Davis and Dent were invited to respond to the 

stories of these activists and to help us think through what such experiences might mean. 

Both speakers took the time to respond to potentialities that Palestinian anticolonial-queer 

activism opens up and how it alters the terrain of struggle. During the public panels a 

different kind of space-making practice produced intergenerational and interstruggle 

conversations that foregrounded a Palestinian decolonial-queer framework as the central 

terrain of struggle and potential. It generated alternative, interconnected, and resistant 

geographies through which a decolonized Palestine could be imagined. Rather than 

focusing on a critique of pinkwashing, the public panels held space for reflecting on how 

Palestinian decolonial-queer activism offers a different conceptual framework for 

understanding the ongoing catastrophe of Palestine. 

In her talk during the panel “Sexual Discourses in the Zionist Project: Queer Politics 

and Liberation,” Dent explained how Palestinian queer activism and Queer Visions open up 

a space for South-to-South conversations. She explained how such encounters interlink 

struggles and exchange tactics that do not always begin with responding to the dominant. 

The dominant here refers to the imperative to react to an incitement to discourse around 
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pinkwashing, sexual rights, dominant representations of Israel/Palestine, and to the 

hegemony of the idiom of critique available in the “global academy.” The incitement to react 

redirects attention and energy by moving away from centering the experiences, voices, 

silences, and analyses of the Palestinian queer movement.9 The ability to generate such 

conversations is intimately tied to the spaces in which these conversations happen. In the 

previous chapters, I have shown how both the NGO and academic industrial complexes 

within dominant settler geographies remain intransigent to Palestinian anticolonial-queer 

critique. The location of the self-organized forum in the South was crucial for generating 

other conditions of possibility for decolonial-queer space-making practices outside of 

hegemonic spaces of address. 

According to Dent, South-to-South conversations reconsider “what it would take for 

us not be situated in various minoritized discourses and spaces where each thing we are 

saying has to be contested through the dominant framework and all of us are separated from 

each other and our struggle” (“Sexual Discourses”). She criticized hegemonic queer politics, 

“which are so focused on moving from individual identities out into the world through 

politics which are first defined as a politics of sexuality and then to other politics” (“Sexual 

Discourses”). What it would mean to turn away from the predefined dominant idiom remains 

unknown, but there is a necessity for such conversations to happen if we want to think about 

“how we want to create a language for the future, which is open to a plurality of our 

experiences” (“Sexual Discourses”). Within such a context a different politics of address is 

at work, which is no longer mired in simply critiquing the here and now, but operates a 

decolonial-queer sense of futurity in which experience is not just bound by dominant 

geographies and their discourses, but by a shared sense of past and present struggle.  

Dent argued that Palestinian anticolonial-queer activism not only resists Israel’s 

dominance, it also carves out other spatio-temporalities that operate on the fringes of 

pinkwashing’s liberal idiom (Dent 2012). Similarly, Chandra Talpade Mohanty talks about 

attuning to different temporalities of struggle that defy and subvert “the logic of European 

modernity and the ‘law of identical temporality…’ and [suggest] an insistent, simultaneous, 

nonsynchronous process characterized by multiple locations, rather than a search for 
                                                        
9 For Dent “the South can be in a lot of different parts of the world” (“Sexual Discourses”). She recounted 
her experience of joining a delegation of women of color and indigenous women to Palestine in 2010, 
where she met with PQBDS. She describes how they “immediately had a shorthand” for conversation 
despite generational, geographical, and situational differences. She theorized this experience as a South-
to-South dialogue that operates in a “different discursive time” and described it as an example of sharing 
experiences and struggles outside of the parameters of global queer and feminist discourses. For her the 
South is a location of epistemic disenfranchisement and epistemic rupture not necessarily only a place on 
the map. Of course, as a white scholar and activist, I cannot be a partner in a south-to-south conversation, 
but I can contribute to space-making practices to create spaces to further south-to-south frameworks and 
networks. 
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endings” (Mohanty, Feminism 120). In talking about scenes of speaking and listening as 

matters of space, place, and location, the scene from which one speaks and for which one 

holds space is equally as important as the act of speaking-listening. Depending on the 

context, a speech-act is (in)felicitous, but rather than closure, the infelicity of the act shows 

what exceeds existing parameters, or the “inhabitability of the normal.” 

South-to-South conversations are inherently spatial practices. Dent reminded us that 

South-to-South is not just about topography that concerns a place on the map considered 

the South. The South can be everywhere, because it is composed of colonized and 

postcolonial/postcolonized subjects who have (been)/are scattered across the globe through 

histories of colonization, displacement, enslavement, ongoing imperial and settler colonial 

displacements, and ethnic cleansing.10 As McKittrick also shows, subaltern geographies 

operate on multiple spatio-temporal planes where their spatial production is central to 

uneven, dominant geographies, and simultaneously and continuously produces different 

geographic imaginaries. South-to-South conversations are never fully outside the folds of 

modernity as a dominant spatio-temporal formation, but they hold the promise to provide 

other conceptual grids and, importantly spaces, of understanding structural and systemic 

injustice and inequality – they (re)-present particular historicities and sites of struggle that 

demand a different future.  

Queer Visions provided a space from which to continue to imagine a Palestine “not 

yet to come” that has perhaps already been and continues to be, although it remains 

unimaginable within the settler colonial context. These space-making practices operate in 

anticipation of a future located on a horizon that is not and cannot be known. In this sense, 

they tread on demonic grounds. Queer Visions did not only establish Palestine through a 

discourse of absence and loss, but also through envisioning a futurity. The demonic takes on 

a shape “without a determined, or knowable outcome… that cannot predicted” (McKittrick, 

Demonic xxiv) that however temporarily lives another kind of future. As a non-deterministic 

model, the demonic does not necessarily override the dominant, but always already operates 

parallel to it to offer different conceptions of humanness “from which we can imagine the 

world and more humanly workable geographies” (xxv). It is here that demonic grounds meet 

Muñoz the queer futurity. 

                                                        
10 Although, the South can be anywhere. Considering power asymmetries, however, this does not mean 
that anyone (especially speaking from a position of whiteness) can take part in a South-to-South 
conversation. I understand my role and position as a white scholar and activist within this context through 
the practice of writing with and listening to South-to-South conversations. 
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Muñoz engages in a polemic against the “here and now” of dominant strands of 

contemporary queer critique and the pragmatism of the gay agenda and argues for a queer 

futurity of the “not yet.” He writes: 

 
Queerness is not yet here. Queerness is an ideality. Put another way, we are not yet 
queer. We may never touch queerness, but we can feel it as the warm illumination of 
a horizon imbued with potentiality. We have never been queer, yet queerness exists 
for us as an ideality that can be distilled from the past and used to imagine a future. 
Queerness is essentially about the rejection of a here and now and an insistence on 
potentiality or concrete possibility for another world. (Muñoz 1) 
 

The queerness of the demonic grounds Queer Visions envisions the future under conditions 

of subjugation and ongoing geographic displacement. Yet, the outcome of that decolonial-

queer vision, for without the decolonial such a queer horizon remains caught within the here 

and now, remains unpredictable as it aspires to a world that is not yet here but already lived.  

One aim of Queer Visions was to position Palestinian queer activist frameworks as 

integral to the larger conversations at the forum on Palestinian liberation. Through our 

efforts we attempted to show that struggles around sexual politics are not a minoritized 

subset of concerns “because they are about queers” (Dent “Sexual Discourses”), but that 

they are central conceptual concerns in thinking about Israel/Palestine and the forms of 

Palestinian liberation. One concrete example for shifting the terms of engagement was to 

not only to focus on pinkwashing as a site of queer politics, but also to understand 

pinkwashing as part of the broader deployment of sexual politics within the Zionist project 

and thus as intimately connected to the bio- and necropolitics of the settler state. We started 

calling this entanglement between sexuality and Zionism “Zionist sexual politics.” The 

conceptual shift from instances of pinkwashing to viewing pinkwashing as integral to the 

analytical and political field of settler colonial sexual politics allowed us to expand our 

terrain of struggle from simply reacting to a branding campaign to thinking through 

transforming the terms of engagement with Israel’s settler colonial project altogether. 

In the epigraph at the beginning of the chapter, Davis explains how she sees that 

queer BDS broadens the “terrain of struggle.” This broadening does not refer to adding 

another marginal perspective to the mix, or simply supplementing existing critical 

frameworks. Rather it requires a “different kind of literacy” to develop “new ways of 

engaging in ideological struggle (Davis “What is”). Both Davis and McKittrick adopt a 

reading-out-of-confinement strategy that looks toward political spaces that emerge from and 

through confinement. Reading-out-of-confinement allows Palestinian anticolonial-queer 



Queer Visions for Unsettling the Settler State  152 

critiques to broaden and make space in defiance of the biocentric world order in which they 

function as its constitutive outside, or in Wynter’s words, as its human Other.  

One of the challenges of Palestinian decolonial-queer space-making is that it requires 

a reconfiguration of the significance of public space, what translates into the public space, 

and the very mobility not only of bodies, but also of ideas that shift conceptions of the 

human and the social outside the settler colonial frame. The intimate spaces of our 

workshops produced a breath of fresh air where spatial reconfiguration, even if only 

imaginary and transitory, could take place. Decolonial-queer space-making practices are 

about longing, desire, and affectively being together in space. Such a being-together-in-

space temporarily holds ground for a different way of feeling and being in the world, which is 

intimately queer. It requires different affective registers and attunements through which 

othered bodies can move and breathe in a suffocating planet. It alters dominant spatial 

arrangements that thrive on the dispossession of colonized queer subjectivities. This 

however does not mean that there was no friction in the space, especially because of the 

presence of whiteness, mine included. Nonetheless, whiteness was prevented from taking 

over the space and re-centering itself.  

 

6.3 The In-and-Out-Of-Placeness of Decolonia l-queer Space-Making.  

 

To challenge something that “just is,” as many subaltern subjects have, can be a very 
threatening geographic act; it is punishable, erasable, and oppositional. 

- Katherine McKittrick 
 

During the march through the center of Porto Alegre, our presence did not remain 

unnoticed. Our sixteen bodies created a queer presence within the march, which was met 

with both support and hostility. Our black and pink signs, devoid of rainbow flags, read “No 

To Israeli Pinkwashing: Queer Visions at the World Social Forum: Free Palestine” and 

“Queers Against Israeli Apartheid.” We were simultaneously out of place and in place. What 

was so queer about these space-making practices? How did they exceed simply bringing 

queers together in space?  

The march was a difficult terrain to navigate. Although it held great potential for 

coalitions and solidarities, it was also a multilayered experience filled with joy, anger, and 

solidarity, which each Queer Visions participant experienced differently. Our queer block 

was met with support from other marchers and bystanders. They walked with us, danced 

with us, or simply smiled and waved. At the same time, the truck that pulled the stage with 

the microphone remained occupied by familiar hegemonic male speakers from within 
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Palestinian and Brazilian organizations. As we assembled along the river, we gathered 

around the truck to listen to the speakers. Not to our surprise, but nonetheless to our 

frustration, the male organizers remained on the truck actively blocking others from entering 

the stage. When Rafeef Ziadeh – Palestinian refugee, feminist activist, scholar and spoken 

word artist – attempted to mount the truck and address the crowd, the men around her 

blocked her and pushed her to the side. In her reflections on the WSF she writes: 

 
Although, some of the strongest contributions to workshops came from Palestinian 
women and Palestinian feminist organisations, on the big plenaries and in the main 
rally women’s voices were marginalized. However, this did not deter from the overall 
enthusiasm and commitment of all present to intensify their efforts in the struggle for 
Palestinian rights. (Ziadeh 2013) 
 

The march was a contested site in which the struggle for space took up a large part of the 

efforts of both feminist and queer coalitions. Even though we all gathered in celebration of 

Palestinian liberation and in defiance of the settle state, hegemonic patriarchal narratives 

for Palestinian liberation attempted to dominate the march. This led feminist, queer, and 

also youth coalitions to seek solace and solidarity with each other within that space. The 

terrain of struggle is not only the settler colonial state, but also the hegemonic patriarchal 

narratives for Palestinian liberation, which further entrench the racial-sexual arrangements 

of the Zionist state. Despite the contentions, as Ziadeh also states, the space remained full 

of potential and commitment to Palestinian liberation and did not result in its dismissal.  

Several Palestinian (feminist) scholars have addressed the problem of a limited 

patriarchal perspective for Palestinian liberation and are critical of feminist national 

liberation projects that do not alter the masculine and patriarchal terms of liberation.11 Nahla 

Abdo argues that although “mostly critical of the male politics of the Palestinian national 

leadership, of the national government and its economic and social institutions … it must be 

said that the theorizing of women’s status ought to be more inclusive if not comprehensive” 

(Abdo 38). Not unlike Abdo, Amal Amireh charts how the “gendered national narrative is 

concerned with constructing, using, and disciplining the bodies of both women and men, 

but feminist scholars, in their efforts to reinscribe women into nationalism, tend for the most 

part to ignore men and masculinity” (Amireh, “Between” 749). In her work, she engages 

specifically with the ways in which the Palestinian national narrative is gendered and re-

inscribes the woman as land, which can be penetrated by the Israeli invader and, at the 

same time, is in need of protection provided by Palestinian male resistance fighters 
                                                        
 11 See, for example the work, of Rabab Abdulhadi (1998), Amal Amireh (2003), Eileen Kuttab (2008), or 
Nahla Abdo (2011). 
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(“Between”). This reifies the gendered nature of the national narratives of occupation and of 

resistance. In The Persistence of the Palestinian Question, Massad also focuses on how the 

gendered nature of the liberation narrative feeds into heteronormative and patriarchal 

understandings of Palestinian land and liberation. He argues, “the important task for 

anticolonial nationalists is not only to define gender roles in relation to each other (female-

male), but also to define both in relation to the nationalist project, and in doing so 

dissociating national identity from any colonial contamination” (Massad, Persistence 43). 

Nadera Shalhoub-Kevorkian discusses how “the Palestinian woman in the Jewish state is a 

woman who confronts and defies biopolitical, geopolitical, and necropolitical Zionist settler 

colonialism, as well as socio-patriarchal oppression” (Shalhoub-Kevorkian “Palestinian 

Feminist”). Being attentive to the persistence of settler colonial logics of racial-sexual 

domination at work in patriarchal narratives of Palestinian liberation shows how the spatio-

temporality of liberal settler frames reappears in some anticolonial frameworks that seek to 

redress these. Anticolonial frameworks of liberation sometimes operate within existing 

frameworks of dispossession and erasure and risk displacing these frameworks onto others 

within the social order. This does not mean that queer and feminist Palestinian activism 

does not also prioritize the Palestinian liberation struggle, or that dominant strands of 

liberation can simply be dismissed. Rather, I hope to draw attention to how queer presence 

at the march shifted the terrain of struggle in terms of what liberation entails and also 

exposed the multilayered workings of dominant geographies. Queer interventions did not 

mean adding sexual and gender equality to the agenda but radically shifted the terrain of 

struggle itself to a different kind of idiom of liberation and decolonial spatial practices that 

do not re-iterate dominant scenes of speaking. 

As our banner and name showed, Queer Visions took shape at the forum. Locating 

itself within or integral to, rather than at the fringes of the forum’s conversations both 

spatially and discursively, Queer Visions reshaped the potential and meaning of the space. It 

became part of the messiness of liberation, from which a queer vision of liberation unfolded 

rather than simply adding queers to fold. The other banner “Queers Against Israeli 

Apartheid” discursively shows the presence of queers in the fight against the settler colonial 

state. The queer and trans* activists at the forum are neither merely passive recipients of 

Israeli pinkwashing, nor are they the constitutive outside of pinkwashing. Queer and trans* 

activists are present in the line of struggle, and moreover, generative of a different terrain of 

struggle to dismantle the settler state.  

On the last day of the forum, all the groups met at the final General Assembly (GA) 

where they were invited to read out loud their proposed resolutions, which would then be 
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accepted or rejected. Our last panel discussion was still in process when we received word 

that the GA had been pushed forward. We were one of the last panels still in session on the 

last day of the WSF. Some of us were forced to leave the panel with our resolutions in hand, 

and rush to the GA – somewhere else in the city of 1.5 million people – in order to submit 

them on time. All of us hurried to the GA immediately after our panel, only to discover that 

our resolution had been clumped together and barely summarized alongside other “social 

group resolutions” to the advantage of the resolutions of the more established Palestinian 

organizations. In this case, “social groups” meant feminists, queers, and youth. In the midst 

of the chaos of multiple simultaneous translations, a failed audio system, and the hustle and 

bustle of people coming in late due to the change in time, it was difficult for us to assess 

what had happened. Yet, we all had this queer sense of being written out of that political 

space after all the work we had put into the project. Some of us were overwhelmed by shock, 

sadness, anger, and fear. But we all felt the need to intervene to not let business-as-usual 

determine the contours of the GA.  

After summoning our energies and quickly deliberating the uses of direct action 

methods – considering whom could partake in direct action and for whom it would be too 

risky – we ended up on stage with the microphone in our hands along with a Latinx12 

feminist organizer who was ready to translate for us word-for-word into Portañol (a mixture 

of Portuguese and Spanish) the resolutions that had taken us two days to prepare. Although 

we were a group of people who had just only met and started working together two days 

prior, there was a concerted, perhaps even historical feeling of being written out-of-place in 

that moment, in which as Palestinian, as people of color, as queers, as trans* people, as 

women, we felt the histories of spatial erasures weighing on us. At the same time, legacies 

of anticolonial, indigenous, Palestinian, and black feminist, trans*, and queer struggles that 

had inspired our gathering lifted us up to step onto that stage. That moment of political 

action and political imagination took shape not only through a looking back in order to 

envision the future, but also through a feeling back and a feeling the future together. It 

moreover took shape through the decolonial-queer spatial practices of the bodies gathered 

on stage. 

Selma, one of Queer Vision’s activists, bravely faced a rowdy audience as we covered 

the stage with our banners, and read: 

 
Pinkwashing is a tactic that uses gay rights to divert attention away from the 
continued violation of Palestinian human rights and the conditions of Israel’s 

                                                        
12 The “x” in Latinx is a gender-neutral way to avoid the masculine/feminine denomination of proper nouns 
in Spanish. 
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apartheid system, occupation and colonization of Palestinian land. The 
manifestations of pinkwashing include, but are not limited to: gay tourism to Israel, 
cultural and social promotion of Israel as the only country in the region with gay 
rights, and all public forums that promote LGBT issues over the universal human 
rights of all Palestinians. 
 
We, the assembly of the World Social Forum in Porto Alegre in 2012, hereby decide 
to: 
 
1. identify pinkwashing as one of the main strategies used by the Israeli state and its 
supporters to divert attention away from the oppression of the Palestinian people; 
2. oppose the use of pinkwashing by Israel; 
3. actively support the work of organizations resisting pinkwashing as an essential 
part of the movement; 
4. fight against racism, Islamophobia, and forms of sexual and bodily oppressions 
including patriarchy, sexism, homophobia and transphobia in all societies. 
 
By this, we agree to promote the struggle of Palestinian queers and people fighting 
against pinkwashing as part of the broader Palestine liberation and solidarity 
movement in the struggle against Israeli apartheid, occupation and colonization. 
(Pinkwatching Israel, “General Assembly Declaration” 2012) 

 

The decolonial-queer framework emerging through space-making practices of Queer Visions 

was ultimately queer. The in-and-out-of-placeness of queerness both at the march and at the 

GA shows the complex workings of decolonial-queer space making. Such queer space 

making does not follow hegemonic narratives of either homonormativity, or radical queer 

separatedness from society. It demands both a being together with while, at the same time, 

unsettling hegemonic spaces of liberation politics. These disruptions of the status quo of 

established narratives of Palestinian liberation showed that the possibility of un otro mundo 

is intimately tied to imagining bodies and spaces differently. Uneven geographies and 

liberation projects are not simple stories of North-South or East-West divisions. Generating 

different genres of humanness outside the biocentric order requires an attunement to 

decolonial-queer practices as simultaneously being-out-of-place-in-place as it offers a 

glimpse of more humanly workable geographies. 
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6.3 Decolonia l-Queer Horizons 
 

Decolonization offers a different perspective to human and civil rights based approaches to 
justice, an unsettling one, rather than a complementary one. Decolonization is not an “and”. It is 

an elsewhere. 
- Eve Tuck and K. Wayne Yang 

 

As I have shown in previous chapters, Palestinian anticolonial-queer critique does not settle 

for simple versions of human rights. Palestinian queer activism is ultimately and intimately 

about decolonizing Palestine. The necessity to foreground the precarious discourse created 

by alQaws and PQBDS was the main motor behind Queer Visions. All the activists involved 

worked to create a more coherent transnational anticolonial-queer activism that extended 

beyond relying on reductive narratives of rights and sexual solidarity, or simplistic accounts 

of Palestinian liberation. The main task was to formulate an anticolonial-queer approach to 

end Israeli/Euro/U.S. domination and to offer another lens that understands Palestinian 

liberation as a multilayered and multidirectional project that promotes a decolonial vision, 

which is not founded upon patriarchy and a “national liberation first, social liberation later” 

format. The different kind of literacy created by Queer Visions did not start with theory, but 

with what Lebanese feminist activist Lynn Darwich calls a queer mode of grassroots 

theorizing (Darwich “What is”).  

Such a mode of grassroots theorizing connects analysis, critique, and discourse to 

the land as the grounds from which decolonizing practices and critiques can emerge. In the 

context of Palestine, grassroots is not a just a metaphor for thinking from the bottom up or 

for thinking from below. Grassroots theorizing is centrally about thinking from, or 

foregrounding a thinking from the roots that ties theorizing to questions of indigenous 

sovereignty and land. Such grassroots theorizing elicits how decolonization in the settler 

colony, in the words of Tuck and Yang:  

 
involve[s] repatriation of land simultaneous to the recognition of how land and 
relations to land have always already been differently understood and enacted; that 
is, all of the land, and not just symbolically… Settler colonialism and its 
decolonization implicates and unsettles everyone. (“Decolonization” 7)  
 

Grassroots theorizing persistently resists the uprooting of Palestinians by the settler state. 

At Queer Visions, Palestine was not only a faraway elsewhere, or a longing for a historic 

place, but it emerged as a future decolonized space from which Palestinians have been 

uprooted, but from which they remain inalienable. Grassroots takes on a material meaning 



Queer Visions for Unsettling the Settler State  158 

here as it is intimately tied to space-making practices that suggest that although you cut the 

roots, the seeds will continue to grow.  

Grassroots theorizing (re)turns to the sites that were lost or rendered theoretically 

illegible within the idiom of critique or dominant geographic imaginaries presently available. 

It creates space for bodies, affects, and desires that were erased by organizing space 

differently. It positions the question of the production of knowledge, desire, and belonging 

within lived experience and within land. Decolonization is not simply a metaphor for 

resisting domination, but has to coincide with unsettling the settler state and setter 

subjectivities and with foregrounding indigenous epistemologies, practices, and critiques. 

To repeat the words of Barakat, it serves “a deeply scholarly [and activist] mode of 

indigenous resistance in Palestine” (2).  

Decolonization neither begins nor ends with a Palestinian nation-state, but rather 

engages modes of knowing and being that require a constant unsettling of land, bodies, and 

desires towards more humanly workable geographies.13 The presence of Palestinian 

anticolonial-queer activism unsettles Zionist settler colonial scripts and exposes the limits of 

settler discourses and spaces. It unsettles the parameters through which queer lives and 

politics coalesce(d) with capitalism, nationalism, settler colonialism, and imperialism in the 

present. In the words of Muñoz:  

 
We must strive, in the face of the here and now’s totalizing rendering of reality, to 
think and feel a then and there. Some will say that all we have are the pleasures of 
this moment, but we must never settle for that minimal transport; we must dream and 
enact new and better pleasures, other ways of being in the world, and ultimately new 
worlds. (Muñoz 1; emphasis added) 
 

Liberal settler discourses ensnare the conditions of possibility for political action, 

imagination, and space making in the present, rendering illegible the possibility of a then-

and-there-within-here imagined by Palestinian decolonial-queer activism. The practices of 

unsettling take place through interventions in the social text, through spatial practices that 

persist under settler colonial occupation and shape other modes of being in the world. They 

operate within other spatio-temporalities that unsettle the existing terrain of domination and 

of struggle. 

                                                        
13 As many other decolonizing processes have shown, the decolonization of lands does not necessarily 
lead to a transformative sense of justice, nor does it end the effects of colonial histories. New leaders in 
some decolonized states and (neo)imperial capitalist endeavors continue to both dominate and oppress 
local populations. 
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Such future-oriented literacies and scenes of speaking challenge modes of academic 

writing, critique, and research. They destabilize frameworks of individual, extractivist, and 

specialist expertise within the academic and NGO industrial complexes and move towards 

the production of knowledge, which emerges through mutual, reciprocal, and community-

building efforts that have a fundamentally grassroots dimension that is always strategic, 

comes from multiple directions, and allows for deep understandings of historical contexts 

and geopolitical specificities from which such sites of struggle emerge. The attunement to 

different scenes of speaking foregrounds a methodology towards queer decolonization that 

is unpredictable and perhaps incommensurable with hegemonic frames of struggle and 

critique. 

Palestinian decolonial-queer frameworks suggest that considering the present is not 

enough. What bound together decolonizing knowledge and space, grassroots theorizing, and 

the creation of a different kind of literacy at Queer Visions was precisely a decolonial-queer 

scene of acting, speaking, and listening. First, decolonization was not only framed in 

economic and geographic terms, but also in terms of desire and experience. Second, the 

creation of a different literacy was presented as multidirectional. This provided the means to 

understand and resist Zionist (sexual) politics; to rethink the meaning of transnational queer 

politics today; to provide alternative decolonial-queer articulations; and to reconfigure the 

meaning of Palestinian liberation outside the purview of its nationalist patriarchal version. 

Third, Queer Visions’ proposals sprung from experiences of working at the grassroots level, 

and especially from foregrounding Palestinian anticolonial-queer discourses and space-

making endeavors. Palestinian anticolonial-queer critique and decolonial space-making 

practices open up a different vision of the future not yet to come that requires other modes 

of political action and political imagination that reach beyond the liberal settler state.  

 The decolonial-queer visions, spaces, and articulations that were enacted at the WSF 

became part of the anticolonial and multidirectional efforts to resist Zionist settler 

colonialism and its identity politics that simultaneously employed historical reflection and 

future imagining. These decolonial-queer articulations created the conditions of possibility 

for different modes of seeing, listening, feeling, and moving through the world. They did not 

attempt to establish a new queer identity or alliances based on sexual solidarity but rather 

resisted the Zionist configuration and erasure of Palestine and Palestinians. They shaped 

practices of discernment that do not only regard Zionist dispossession of Palestinians in 

economic and political terms, but moreover, in the ways it penetrates the very embodied and 

material realms of subjectivity and knowledge. Within these conversations, a decolonial-
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queer framework becomes central to the broader struggle for liberation, which cannot be 

reduced to homophobia or pinkwashing as the main terrain of struggle.  

 I would like to return to Davis’s “different kind of literacy,” which specifically engages 

our reading practices and practices of seeing and listening, and complement it with the 

necessity to attune to different scenes of speaking-listening that can enact, produce, and 

give space to conditions of possibility for a decolonial-queer horizon. It is the space where 

writing, seeing, hearing, silence, and speaking overlap in imagining alternative and perhaps 

presently impossible futures.  

 What my reading – developed over years of involvement and collaboration with 

different activist projects – of this movement’s work tries to show is that these anticolonial-

queer critiques and decolonial space-making practices operate across, in resistance to, and 

within dominant formations: be it Israeli lesbigay politics, Israel’s pinkwashing and gay 

tourism campaign, contemporary practices of academic queer critique, the NGO industrial 

complex, or the very site of Palestinian liberation. The strategies, tactics, and practices of 

Palestinian anticolonial-queer critique and decolonial-queer space-making practices are not 

always commensurable, legible, or audible through the standards of liberalism or the 

critiques presently available. Yet, when placed in conversation with one another, these 

strategies, tactics, and practices urge for a different kind of literacy and a different 

attunement to decolonial-queer scenes of speaking. The politics of address multiply across 

uneven geographies and discursive formations. They can be mobilized within a larger 

struggle for Palestinian liberation; they alter the terms of contemporary sexual politics; and 

they resist Zionist settler colonialism. Such scenes of speaking transform the domain and 

role of the listener and hence generate different conditions of possibility for responding to 

PQBDS’s call. The avenues for political and geographical action and imagination emerging 

from within Palestinian decolonial-queer activism offer hope for a different kind of futurity 

that historicizes the Zionist settler colonial present and ongoing Palestinian struggle so that 

we might be able to catch a glimpse of another kind of future after the Zionist state. 

  


