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Abstract 

 

This thesis aims towards analyzing the concepts of citizenship, queer utopian thinking, and 

democracy. Citizenship, despite promising otherwise, does not remain indifferent to gender, 

race, sexual orientation, etc. Citizens because of their sex, origin and / or sexual orientation 

are either de facto or de jure excluded from a participatory and active citizenship. Of course, 

the inequalities and exclusions raise a broader issue of collective coexistence, hence 

democracy. Democracy cannot conform with inequalities and hierarchical differentiations. 

Queer utopian thinking is a way for queer subjects to visualise new ways of social 

coexistence. At the same time, queer utopian thinking is a way of questioning and criticising 

the here and now, in which queer subjects are not safe. 

 

Through the analysis of an event entitled ‗The Queer Museum 2068‘, which was used as a 

case study, and through a qualitative research with queer subjects, this thesis is concerned 

with ‗whether or not and to what extent there is a queer world-view and, subsequently, what 

its content is‘. I also raise the question of whether queer performance constitutes the ideal 

type of citizen for a radical and participatory democracy. Queer subjects develop a utopian 

thinking that helps them escape the present and seek new social realities; however, they fail 

to outline a structured queer world-view. 

 

The challenge that arises is how one or many queer world-views will be convened to propose 

potential outcomes in which there will be substantial democracy at all levels of personal and 

social life. In other words, the issue is to come up with an active and democratic citizenship 

of the citizen, indifferent to identities and hierarchies through which the subjects will enter 

the public space. 
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1. Introduction 

 

This master thesis aims to examine the concepts of queer world-vision, utopian thinking, and 

democracy. Queer theory provides us with a different understanding of social reality and is a 

new horizon and method of social analysis; another perspective in which social relations can 

be analysed and elaborated. It is a different attempt for research and theoretical interaction 

with the present. At the same time, the creation of queer world-views enables us to claim 

completely different societies, in which queer subjectivations will have space and will not be 

displaced. Misogyny, sexism, transphobia, homophobia, ableism and racism, are fairly 

widespread problems for anyone that does not fit into the stereotypical model of citizenship, 

raising issues of coexistence, i.e. democracy. 

 

In the first chapter, I deal with the impossibility of democracy to coincide with the existing 

gender and sexual regimes and the cisgendered character of Citizenship. I suggest that a 

completely alternative perception of social coexistence and citizenship is of absolute 

necessity. I thus, suggest - from a queer perspective - the understanding of citizenship in 

terms of performativity. At the same time, I contend that the queer theory offers a refreshing 

view of the gendered system of power, focusing not only on gendered subjects, but also on 

democracy itself. In the second chapter, bringing into the discussion the concept of queer 

utopian thinking, I attempt to theoretically convey how the creation of queer utopias is a way 

to envision a future society in which queer subjects will not be displaced and marginalised by 

the dominant heteronormal expectations, by the existing authoritarian patriarchal system; on 

the contrary, they will be active subjects who do not carry the burden of readymade identities. 

In the third chapter, I provide and analyse a queer world-view example, the ‗Queer Museum 

2068‘ event. Simultaneously, based on interviews of queer subjects, which I conducted 

myself,  I attempt to identify how the queer world-views fit into a wider problem, for 

democracy itself in the age of late capitalism. My main concern is whether or not a queer 

world-view exists, to what extend it is present in our lives, and, subsequently, what its 

content is. I also raise the question of whether queer performance constitutes the ideal type of 

citizen for a radical and participatory democracy. I presume that queer world-views that look 

forward to radical social changes, alternative plans of social organisation which introduce 

different systems of morals, power, body perception, gender, sexuality, etc., actually exist.  
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Furthermore, I assume that these queer performances, which are indifferent to gender, race, 

etc., and are formed as common only on the basis of human condition are essentially the ideal 

performances of citizenship and the actual/real subjects of a democratic democracy, 

indifferent to boundaries, hierarchies and restrictions; a social status that is enjoyed by all 

subjects, who share the common characteristic of being a human and they are  indifferent to 

any other identity and property. Obviously, these subjectivations are potential and possible 

realisations of an ideal citizenship to the extent where the queer signifies something 

fluid/uncertain, and does not obey to categorisations and prescribed identities. 

 

I consider, a conceptual clarification about queer to be necessary. There is no commonly 

accepted definition of the queer in the literature, nor is such an issue my intention and subject 

of this paper. Queer has many different connotations related to the strange, the ab-normal, the 

creepy, ‘but so much more‘ (The Mary Nardini Gang, 2013, p. 256); it is also related to the 

alternative forms of sexuality and gender expression. Thus, the word ‗queer‘ is associated 

with derogatory and offensive concepts. The usage of this term in a level of cinematic action 

and theoretical discourse is a strategic attempt to reclaim an abusive term and to radically 

reinterpret it. Therefore, Spargo points out that if queer as an adjective rejects the previous 

markings and categorisations, then queer as a verb - theoretically - upsets the normal, the 

dominant rules, whether it concerns heterosexuality or gay/lesbian identity (1999, p. 40). 

Simultaneously, Dean draws queer as a part of the society that is excluded from the general 

population because of their sexual orientation, race, class, or nationality; hence, queer defines 

those who do not share a white, middle-class, cisgender status (Dean, 2003, 240). So, Dean 

perceives queer as that which is radically strange and opposite to society‘s forces of 

(hetero)normalisation.  

 

Consequently, I understand queer as eccentric and unique and that is why we do not need to 

place it in a semantic shape but, instead, I urge us, to just leave it as a fluidity between the 

categorisations; after all fluidity, multiplicity and rejection of the categorisation is one of its 

main characteristics. For me, the queer is not a static, coherent and irrevocable identity but 

serves as a reminder that gender identity, is not a fixed signifier of a substantive category. It 

is a field for simultaneous re-claiming and deconstruction. I argue that the queer subject 

poses a challenge to the dominant gendered, patriarchal dichotomy, and implies radical 

revisions in the understanding and reception of central conceptual tools, such as sexuality, 

desire, body, affect, experience, truth etc.  
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2. Theoretical framework  

 

2.1 Citizenship and democracy through a queer perspective  

 

My approach on this topic promotes an interrogation concerning citizenship and its relation to 

democracy, but also democracy itself, as a political ideal and a conceptual framework of what 

it means to be a citizen today. 

 

2.1.1 Queering Citizenship 

 

Citizenship is the status of a subject recognised under the law of a state as its member. 

Furthermore, citizenship as a status is institutionalised by law, which provides the regulatory 

framework and sets out the procedures for who meets the criteria to be included in the body 

of citizens and who does not. The integration of a citizen in the political community 

automatically provides an advantage over the others and therefore citizenship is considered as 

a privilege. The status of citizenship is based on the liberal concept of an independent subject. 

Each subject approaches the political, economic, and cultural spheres of society as an 

independent unit (Kymlicka, 1989, p.141). In pre-mode societies only property-owned men 

had the right to vote or participate in politics (Phelan 2001, p.13). Today, citizenship does not 

take into consideration the citizen‘s gender, race, etc., and it is accompanied by rights and 

duties (Phelan 2001, p.13).  

 

Moreover, freedom - in Berlin's conception (1969) - is a necessary condition for a democratic 

citizenship, and vice versa (Pettit 1997, p.36). In other words, the freedom of the citizen is a 

necessary condition, but at the same time it is ensured through the legal dimension of 

citizenship, i.e. an organised legal system that protects the citizens from interventions and 

despotism. The principle of non-domination in republicans‘ thinking is a necessary 

requirement for a democratic decision-making (Honohan, 2002, p.161, p.205). Furthermore, 

republican theory clearly supports an active citizenship, in which each citizen is strongly 

involved in the decision-making of social/political issues, aiming for the common good 

(Honohan 2002, p.5). This essentially means that political participation is received as the 

highest human virtue.  
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Additionally, citizenship is not just a legal status that provides citizens with rights and duties, 

but it is also assigned with ensuring equality amongst the members of the community. The 

social dimension of citizenship is quite crucial, since whoever is under the umbrella of these 

rights and duties is, consequently, socially accepted.  

 

The most popular analysis of citizenship belongs to T.H. Marshall (1977) and refers to the 

social position attributed to all full-members of a community. According to his theory, being 

a ‗subject of rights‘ means that you have the capacity to enjoy rights (civil, political and 

social) and obligations (Marshall, 1977). While the addition of social rights by Marshall 

(1977) is quite significant, this does not mean that negative criticism on his theory is 

impossible to find.
1
 

Defining citizenship has been a controversial topic among theorists and this is exactly 

because it stems from a crucial question, that being: which citizen is allowed to possess those 

rights? According to liberal theorists, the right to citizenship is considered gender blind, so 

that it can guarantee equality within society (Kymlicka 1989, p.141). However, Orloff 

suggests that the working man is hiding behind Marshall‘s citizen (1993, p. 308). Feminist 

theory also finds, that there is an inextricable link between citizenship and the production 

regulations of gendered and sexual regimes (Stoler, 1995), while at the same time, the state 

power itself produces citizens (Foucault, 1982) who are excluded from the ideal standard of 

citizenship and make unequal use of that capacity. Last but not least, citizenship is inherently 

masculine, and the citizen is always gendered and sexed (Pateman, 1989, chapter 8; Phillips, 

1993, chapter 4; Pantelidou Maloutas, 2006, chapter 3.2). It should be noted that feminist 

thinking places emphasis on the value of a participatory and active citizenship of the citizen, 

unlike a passive one (Lister, 1997, p. 24 ff.; Philips, 1991; 1993) In addition, citizenship 

within the framework of radical democracy must be active and participatory (Mouffe, 1992). 

Hence, one must wonder about queers who live in the margins; especially if citizenship, 

according to Marshall (1977), can only be given to subjects that are actively involved 

members of a community. It is clear from the above feminist critique that the social category 

of ‗citizen‘ in late modern societies does not accept diversity. After all, as Young (1989) 

points out, in every society there is a specific social group, whose particular characteristics 

                                                
1
 See the feminist critique which I mention in the next paragraph. For a sociological critique in Marshall‘s theory cf. the 

essay by T. Bottomore in Marshall, T. H., Bottomore, T. (1992). Citizenship and social class. Pluto Press. 
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are considered dominant and universal. If one recognises that in modernity the nation state 

has become the dominant form of social/political organisation, it is necessary to study those 

who are perceived as non-citizens. Moreover, a citizen – as possessing a status - can only 

come to exist through continuous practice (Marshall, 1977); while Mikdashi points out that 

citizenship can only be a status if the non-citizen exists as well (2013, p. 350). Conversely, 

the particular characteristics of a specific social group, such as the male, the cisgender, the 

white, the bourgeois, the Christian, the heterosexual, and the capable body are the dominant 

world characteristics. Obviously, these dominant characteristics are not everyone's 

prerogative, because the modern state, through the technologies of biopower (Foucault, 1976, 

p. 140), thanatopolitics (Αζαλαζίνπ, 2007;  Avramopoulou, 2017) and necropolitics 

(Mbembe, Meintjes, 2001; Haritaworn, Kuntsman, Posocco, 2015) produces, quantifies, and 

regulates subjects, with the result of producing, in turn, social groups that do not have the 

same rights as poors, women, blacks, non-Christian ethnic minorities, queers and people with 

disabilities. 

The ‗subject of democracy‘ in modernity has never been truly ‗neutral‘, a bearer of 

knowledge as promised by the Enlightenment (Υνξθράηκεξ & Αληόξλν, 1996, p. 29-88), but 

is, instead, invested with specific gender, class, race, sexuality, and other characteristics. My 

purpose here is not to deconstruct the meaning of the subject, but to criticize the dominant 

male, cisgender, heteronormative, white, and full-fledged subject. The myth of the political 

subject of the Enlightment (Hall, 1992, p. 275) - with a stable gender identity - has collapsed 

through the lacanian theory of the fragmented subject ( Lacan, 1966) and by the feminist and 

queer critique. Gender identity is the dominant way of organising the political/social/cultural 

realities and the dominant and primary way of conveying meaning to power relations (θνη, 

1997). According to foucauldian theory, sexuality is a regulatory ideal of modernity and it is 

understood as a point of intersection for body discipline and population control (Foucault, 

1978). Gender in modernity is a matter of social coercion, far from an ontological necessity 

(Butler, 2006). It functions, therefore, as an additional and dominant organizational social 

principles‘ (Pantelidou Maloutas, 2006) and technology of understanding the relations of 

power and social discipline (Αζαλαζίνπ, 2006, p. 89). Each subject experiences their gender 

in a different way, while any deviation from the stereotypical bipolar expression of gender 

can lead to marginalisation and racism (Connell, 2006). As is evident, the dominant 

conceptions claim which genders performances have a place in what is culturally, legally, 

socially, and politically recognised as human (Αζαλαζίνπ, 2006, p. 101). 
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It is also worth mentioning that in modernity, gender dictates the corresponding 

heterosexuality (Αζαλαζίνπ, 2006, p. 87) and it achieves discipline of the body and the 

control of the population (Foucault, 2011). Furthermore, these dominant gender patterns and 

forced heterosexuality are the result of a socialising process that leads to pre-planned realities 

and mutually exclusive gender expressions (Παληειίδνπ Μαινύηα, 2015). Moreover, given 

the perception that gender is a social construct, like any other reality that surrounds us, it is 

potentially reversible (Παληειίδνπ Μαινύηα, 2012).  

 

Queer theory challenges the essentialist conception of gender, avoiding to place the subjects 

in gender or sexual categories, and perceiving gender in all of its fluidity (Λαραληώηε, 2012, 

pp. 103-104). Every attempt to ‗de-naturalise‘ gender and to understand it as an authoritarian 

mechanism - that intersects and prioritises subjects into two unequal categories - is based on 

an anti-essentialist approach to subjectivity (Foucault, 1988). After all, the study of 

citizenship from the point of view of non-equal-citizens, the queer subjects in this case, is an 

attempt to study the composition of the natural/normal subject and therefore the citizen. 

Specifically, by queering our perception of the autonomous, abstract and universal citizen we 

can break the regulatory limits of citizenship (Mikdashi, 2013, p. 352). 

The abstract concept of citizenship is a controversial conceptual tool (Lister, 1997) and 

contemporary theorists who deal with it do not focus on the universal dimension of it, but 

rather choose to deal with the gap that exists between the ideology of citizenship and its day-

to-day performance of citizenship ( Brown, 1995; Brubaker, 1996). For this reason one must 

examine citizenship not only in terms of official norms - such as constitutions, laws, 

jurisprudence -, but also include the unofficial norms, that affect access and exercise of the 

status of citizen  (Vink, 2017, p. 223). Thus, I argue that the status of citizenship needs not to 

be abandoned, but, on the contrary, to be reconceptualised through queer criticism.  

In this attempt to reconceptualise citizenship, I find it useful to read citizenship not just as a 

legal status, but rather in terms of performativity.
2
 According to Isin (2017, p. 4), 

‗performative citizenship‘ enables us to perceive it not as a fixed identity, but as a continuous 

process, through which the subjects creatively transform its meanings and functions 

(Andrijasevic, 2013, pp. 47-65; Arabau & Huysmans, 2014, pp. 596-619). Thus, the decision 

                                                
2
 The term ‗performative‘ was first used by J. L. Austin in Austin, J.L. (1962). How to do things with words. Oxford 

University Press. Since then a particular approach in social sciences concerning the way how people perform their 

subjectivity. For an overview on this particular term see Loxley, J. (2007). Performativity. Routledge.  
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of which subject can and cannot hold these rights equally, is made by an ongoing political 

and social struggle that concerns not only the content and quality of these rights but also the 

subjects who have equal access to them.  In other words, ‗performative citizenship‘ has a 

crucial role to play as far as the contest and reconceptualisation of citizenship is concerned, 

because it reveals the creative and transformative possibilities that are inherent in citizenship.  

Citizenship according to a performative logic is not only exercised by possession, but also by 

claiming to be a bearer of its status (Butler, Spivak, 2007).
3
 This perception of citizenship 

echoes back to Hannah Arendt‘s well-known thought of ‗the right to have right‘, namely that 

everybody ideally has a right to be part of a political community – without discrimination- 

and that one can be judged only by one‘s actions and ideas (1973, pp. 296-297). The issue of 

the ‗right to have a right‘ stems from the experience of expropriation of the right to political 

inclusion. It is precisely the risk of falling short, being violated, or losing the right to have 

rights that makes us claim these rights (Degooyer et. al., 2019). Before and beyond the right 

to citizenship, lies the necessary political condition to having rights. Without this condition, 

rights remain potentially expropriable. In the possibility of this invalidity of ‗the right to have 

a right‘ lies the executive power of performative citizenship, a status not guaranteed for all. 

The concept of ‗performative citizenship‘ allows us to perceive citizens and non-(equal-

)citizens as serendipitous and relational positions (Isin, 2017, p. 8).  Therefore, ‗performative 

citizenship‘ is helpful in perceiving the citizen as a status that contains many different 

identities - which, in their turn, determine the possibilities and potentialities of the subjects - 

and possibly one that is a citizen and a non-(equal-)citizen at the same time. In conclusion, it 

helps perceive citizenship as a vague and constantly redefined status. 

Citizenship is essential for the proper function of democracy, as without a firm understanding 

of who is considered a citizen and who participates in democratic processes, social 

organisation would be impossible (Vink, 2017, p. 221-222). In other words, the question I 

want to raise is how the concepts of citizenship and democracy can be redefined today, in 

order to include not only the subjects who are de jure excluded, but also the ones that are de 

facto excluded (Παληειίδνπ Μαινύηα, 2017). After all, by understanding citizenship in more 

queer terms we can think in a completely different way, unattached to normative values 

(Halberstam, 2011).   

                                                
3
 See for this topic the dialogue between J. Butler and A. Athanasiou in Butler, J., Athanasiou, A. (2013).  Dispossession: 

the performative in the political. Polity Press, pp. 140-148.  
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2.1.2 Democracy on the horizon? 

I perceive democracy as a combination of state/political institutions and as a space of social 

coexistence. At the same time, democracy presupposes equal and free citizens and even if 

democracy is conceived merely within the narrow limits of politics, a marginalised queer 

subject is rather difficult to be considered a citizen of equal worth. Simultaneously, gender 

functions as one of the many forms of institutionalised hierarchy of subjects and what is, 

eventually, made apparent is the bourgeois, heteronormative and cisgender nature of 

democracy that instantly renders it distorted (Pantelidou Malouta, 2006, p. 3).
4
 Let us 

consider, then, what the coexistence of categorical forms of inequality can mean for the 

nature and quality of democracy.   

 

Today, more than ever, theorists claim that democracy has been transformed to a simple 

process and a rational governance technique. Rancière (1999) argues that democracy has 

become ‗post-democratic‘ in the sense that it has diverted its attention from the people and 

their democratic coexistence. Meanwhile, according to Mouffe (2005), democracy as a form 

of social coexistence has lost its affective dimension and the gap that is created gives room 

for the development of an extreme right-wing discourse. At the same time, Brown (2010) 

proposes that the ‗waning sovereignty‘ of liberal democracy constitutes the current state of 

affairs; this is, because democracy remains vulnerable to de-democratisation by the 

dominance of neoliberalism and the subordination of democratic politics to politically 

autonomous economic/corporate actors who undermine equality policies (Crouch, 2004; 

Brown, 2015). Thus, Butler and Athanassiou (2013) deal with the consequences of alienation 

in the context of modern neoliberal cybernetics and question the practical limits of the self, 

the construction and deconstruction of identities, the vulnerability in a period of liquidity, 

economic violence, and neoliberal cyberrnology. Their book is an epistemological attempt to 

understand the ‗you‘ (Butler & Athanasiou, 2013, pp. 81-82), especially when the crucial 

question today is what brings subjects together to claim a substantial democracy at all levels 

of their social and political life (Braidotti, Hanafin and Blaagaard, 2013). How can people be 

shaped in terms of affect (Ahmed, 2004) and form a ‗we‘ (Mouffe, 1996, pp. 8-9), which at 

the same time guarantees ‗the rights of others‘ (Benhabid, 2004)? For Butler, the starting 

                                                
4
 Cf. Παληειίδνπ Μαινύηα, M. (2017). Ση κάζακε γηα ηελ έκθπιε ηζόηεηα: από ηε ζεσξία ζηε πνιηηηθή. In Νη. Βαΐνπ, Α. 

Φαξξά, (Eds.), Δλλνηνινγήζεηο θαη πξαθηηθέο ηνπ θεκηληζκνύ: Μεηαπνιίηεπζε θαη «κεηά» [Πξαθηηθά εκεξίδαο]. Ίδξπκα ηεο 

Βνπιήο ησλ Διιήλσλ, p. 45, where the author expresses the position of the impossibility of coexistence of real democracy 

and neoliberalism. 
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point for the formation of a radical or revolutionary alliance policy today against the 

neoliberal nullification of life, is the concept of precariousness (2015).  

 

The authentic democratic coexistence can only take place where all subjects meet under 

conditions of absolute equality. In a sense, there is absolute acceptance of the multiplicity and 

diversity of the human condition, based on the assumption that the subjects' uniqueness 

renders them all different from one another in multiple aspects. Therefore, we must 

understand democracy as a  belief, namely a goal, towards which one leans (or does not ...); 

as a stake and a conflict field for all forms of inequality, but also as a political program, since 

it establishes a way of organisation in all fields. My mind resonates with a reading of 

democracy, such as Derrida‘s figure for ‗the democracy to come‘ (1992a, 1997, 2005). 

Derrida (2005, p. 90) uses Blochian terms (see chapter 3.1) in order to distinguish the current 

democracy from the democratic futurity that is visible on the horizon. The essence of the 

philosopher's thought is that democracy is not a promise that will be fulfilled in the future, an 

idea with which Habermas‘ (2001) reading about democracy concurs; on the contrary, the 

democratic promise remains a persistent critique of the here and now (Derrida, 1992a, 1997, 

2005). Under this light, he aims to criticise the teleological views of democracy, deconstruct 

Fukuyama's (1992) position on the end of history and show that democratic futurity already 

exists here as a permanent promise that haunts the past, present and future (Derrida, 1992b, p. 

78; 1996, p. 68). This particular view of democracy paves the way for a democratic policy 

that strives for radical futurity (Fritsch, 2002, p. 592). 

 

The neoliberal democratic regime is now challenged by a queer political movement, by the 

imaging of a completely alternative society (see chapter 3). In my reading, the queer 

movement can be seen as a persistent critique of liberal democracy as well as a demand for 

its radicalisation and, possibly, a ‗subaltern‘ position (Spivak, 1988) with prospects of real 

resistance to hegemonic power. In the face of neoliberal reality, queer theory is reactivating 

the revolutionary dynamics of democracy, emphasising that racial hierarchy and reproductive 

heteronormativity are not secondary dimensions, but, instead, fundamental norms of world 

capitalism and racism. Queer theory, as I understand it,  can provide a new horizon of affect,
5
 

                                                
5
 Concerning the problematic around affect and the conceptualization that I used, see Massumi, B. (2002). Movement, affect, 

sensation: Parables for the virtual. NC: Duke; Athanasiou, A., Hantzaroula P. & Yannakopoulos, K. (2008). Towards a new 

epistemology: the ‗affective turn‘. Historein 8, 5-16; Αβξακνπνύινπ, Δ. (2018). Πνιηηηθέο εγγξαθέο ηνπ ζπλ-αηζζήκαηνο. In  

Δ. Αβξακνπνύινπ (Ed.), Τν Σπλ-αίζζεκα ζην Πνιηηηθό: Υπνθεηκεληθόηεηεο, εμνπζίεο θαη αληζόηεηεο ζην ζύγρξνλν θόζκν. 

Νήζνο.  
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morality, knowledge, power and unlock completely new regimes of truth - that accept human 

plurality, vulnerability, self-determination - through which social relations are approached 

and processed by equal subjects. In other words, it is a theory of analysis and understanding 

of social reality in a different way, a potentiality for a new epistemological example, research 

as well as theoretical interaction with the present (Eng, Halberstam and Muñoz, 2005). It is 

an attempt to democratise democracy, in the case of accepting the assumption that democracy 

is impossible to coexist with a system of gender relations that divides subjects into two 

unequal and opposite bipolarities. 

 

The redefinition of the gender dimension of subjectivity now emerges as a necessity, and is a 

vital condition for substantial democracy in all areas of social and political life, in order to 

stop defining lives through identities - gender, sexual, racial, class, age - and hierarchies. 

Nevertheless, yet another perception of the body, desire, morality, gender, and sexual identity 

is crucial for a redefinition of subjectivity. After all, in the democratisation of democracy 

itself the democratisation of interpersonal relations is coral (Pantelidou Maloutas, 2006, pp. 

99-100); this is, because the way in which the definition of subjectivity and the private/public 

sphere takes place (Okin, 1991) is closely linked to the outcome of  the prospective societies 

and political communities.  

 

Nowadays, the essential question for the theory of democracy, but also for democracy as a 

system of social organisation, is how the status of the citizen will be formed as the only 

identity by which the public sphere is approached. There would be a necessity for a 

tremendous turmoil between the boundaries of the public and private spheres. The queer 

theory has a subversive effect on the existing conception of gender and provokes us to cross 

the boundaries of - culturally conceivable - gender and sexual categories. Similarly, the queer 

subject perhaps constitutes a challenge to the dominant gender dichotomy and implies radical 

revisions in the understanding and reception of core conceptual tools, such as sexuality, body, 

gender, etc. This perception about the queer subject might lead to utopian thinking; a space of 

radical critique where new fields of conceptualisation are possible; a space where new, 

radically alternative ways of coexistence can be imagined (Sargisson, 1996, p. 21).  
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2.2 Queer world-view: a way to envision radically different societies 

 

Creating queer utopias is a way of envisioning a future society in which queer subjects will 

not be displaced and marginalised by the dominant heteronormative expectations, namely the 

existing authoritarian patriarchal system. 

 

2.2.1 Utopian thinking 

 

Utopian thinking is not something imaginary and/or unrealized - in contrast to classical 

utopian approaches such as the theories of Th. Moore or P. J. Proudhon
6
 - rather a way to 

envision a brighter future, to mobilize and assert the right to a sustainable present. In order to 

avoid confusion with classical utopian approaches or the negative connotations of utopia as 

being naive and passé, some scholars (Halberstam, 2011, p. 10; Jones, 2009, 2013, p. 3) 

suggest the use of the Foucauldian term Heterotopia (Foucault, 1984) which refers to places 

that exist, thus, avoiding confusion with the imaginary utopia of Sir Thomas Moore. As 

Foucault mentions ‘where there is power, there is resistance‘ (Foucault, 1978, p. 95); a 

promise that heterotopic spaces occur in all dominant spaces. Foucault elaborates:  

 

 ‗Heterotopias are disturbing, probably because they secretly undermine language, 

because they make it impossible to name this and that, because they shatter or tangle 

common names, because they destroy ―syntax‖ in advance, and not only the syntax 

with which we construct sentences but also that less apparent syntax which causes 

words and things (next to and also opposite one another) to ―hold together‖‘ 

(Foucault, 2005, p. XIX). 

 

Foucaultian Heterotopias are, thus, places that function deconstructively for the dominant 

truth regimes and ideologies. At the same time Heterotopias rewrite the concept of space. 

Through this deconstruction, it is revealed that these spaces are social constructions 

embedded in language. According to Jones, heterotopic places are real and especially queer 

heterotopic places can exist in opposition to heteronormativity and destabilise gender and 

sexual normalities (2009, p. 2). 

 

                                                
6
 The classical utopian approaches such as those of Th. Moore or P. J. Proudhon are associated with abundance, constant 

fun, eternal youth, etc. For early utopias see Haug, F. (1999). On the necessity of conceiving the utopian in a feminist 

fashion. In L.  Panitch & C. Leys, (Eds.) Necessary and unnecessary utopias. ( pp. 53-66). Merlin Press.  
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However, utopia, as Ernst Bloch suggests, is not a fictional place nor a space, rather a method 

to critique the present. According to his approach, ‗the essential function of utopia is a 

critique of what is present. If we had not already gone beyond the barriers, we could not even 

perceive them as barriers‘ (cited in Muñoz, 2009, p. 37). Similarly, for Weigel utopia is not 

an irrational way out, but, instead, a position between what cannot be any longer tolerated 

and what has not yet arrived (cited in Varikas, 1993, p. 83.). 

 

Indeed, utopias - which germinate out of an unsatisfactory reality - presuppose a possible 

future reality and consist a radical
7
 vision through which society can imagine its viable 

developments. Utopian thinking can express what ‗we need to invent‘ (Bloch, 1996 pp.114-

117).
 
Cornell also notes that we do not know what is possible in advance, and our inability 

not to know,  renders the social change and the pursuit of a new reality - that is not yet visible 

-, as an unpredictable topic (Cornell, 1992).
 
It is critical to point out that the possible and not 

possible changes depend on the actions of the parties involved, who alter during the process 

of social change (Cornell, 1998, pp. 182-186). Utopia is not an idealistic fantasy, exactly 

because imagining any different living conditions is an actual realistic view (Pantelidou 

Maloutas, 2006 p. 108). In fact, Eagleton argues that the opposite of utopia is not realism; the 

opposition of Marxism towards utopia concerns the rejection of the view which claims that 

utopia comes in a metaphysical way (Eagleton, 1999, pp. 12-13). 

 

 

 

 

 

 

 

 

 

 

 

  

                                                
7
 On the concept of radicalism as a way of viewing at political and social reality that refers to a world-view radically 

different at all levels and manifestations of the private and public spheres, see Παληειίδνπ Μαινύηα, M. (2017). 

Ρηδνζπαζηηζκόο, ξηδνζπαζηηθνπνίεζε, αζάθεηα θαη ηδενινγία. Φξόλνο 8.  https://chronos.fairead.net/pantelidou-malouta-

rizospastismos 
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2.2.2 Queer utopia 

 

There are two antithetical readings of queer utopia in the literature. On the one hand, 

Edelman's (2004) and Halberstam‘s (2011) rather pessimistic approaches to the future of 

queer subjects and on the other hand, a critically optimistic approach such as those of Muñoz 

(2009) or Snediker (2009).  

 

In Edelman's figure of the queer, utopia is impossible, as the way we envision the future is 

one, dominant, and identical to heteronormativity and reproduction. As Caserio notices, 

Edelman describes supporters of queer utopia as ‘delightfully drugged by the harmony, the 

freedom from harm, that their harmonies promise‘ (Caserio et al., 2006, p. 821). He rejects 

the idea that the current social and political structure systems could be the ground for future 

emancipatory opportunities (Jones, 2013, p. 2). Edelman claims that queer/ lesbian/gay 

activists and the LGBTQIA+ community espouses and advocates a homogeneous policy 

agenda based on respect, monogamy, parenthood etc. (Edelman, 2004), in order to become 

―normal‖ and accepted by the heterosexual society.  

 

Furthermore, he uses the fairy tale A Christmas Carol by Dickens to introduce us to the 

devastating concept of reproductive futurism, namely that there is a better future to be 

achieved - a concept based on the principles of the Enlightenment -, one that is based on 

constructing and ensuring a future for the children [manifested in the symbol of a child] 

(Edelman, 2004, pp. 42-66). He therefore, contends that the necessity for a better future for 

the children is a trap for queer politics, especially when the idea of reproductive futurism 

underpins conservative movements (Jones, 2013, p. 4).  

 

Another interesting critique is that the continuous pursuit for a queer identity - one that is 

dominated by homonormativity - leads to stability (Edelman, 2004). However, fluidity, 

multiplicity and rejection of categorization are central features of queer theory. Beyond 

liquidity, Edelman (2004) suggests that queer subjects should embrace both negativity and 

death.
8
  

 

                                                
8
 Negativity, here, is meant as a disbelief in pinning one's hopes for a better future, an urge to generally neglect the strive for 

'the better'. Death refers to the risk of queer sex, cruising, and, especially, bareback due to HIV/AIDS. 
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Edelman urges us to reject the need for a future, to let ourselves loose in our desires, and as 

Halberstam points out:  

 

‗[n]o future for Edelman means: outing our desires around the eternal shine of the 

spotless child and finding the shady side of political imaginaries in the proudly sterile 

and antireproductive logics of queer realition‘ (2011, p. 108).  

 

At the same time, based on the work of Freud Civilisation and its Discontents, he considers 

that the demand for compassion between queer subjects is oppressive (Edelman, 2004, pp.67-

109). So, by the theoretical assumption of sinthomosexuality, Edelman seeks the negative, 

destructive dynamics that exist in queerness, as a guarantee for the real experience of 

lacanian jouissance, while stating that: 

 

‗[s]inthomosexuality, by contrast, scorns such belief in a final signifier, reducing 

every signifier to the status of the letter and insisting on access to jouissance in place 

of access to sense, on identification with one‘s sinthome instead of belief in its 

meaning [...] I am calling sinthomosexuality, then, the site where the fantasy of 

futurism confronts the insistence of a jouissance that renders it precisely by rendering 

it in relation to that drive‘ (Edelman, 2004, pp. 37-38). 

 

Edelman's theory has rightly received a profusion of negative criticism; according to Dean 

‗Edelman‘s account offers a too monochromatic vision of the symbolic; it furnishes too 

narrow a conception of the social; and it paints an unimaginative picture of the future‘ 

(Caserio et al., 2006, p. 827). Halberstam notices that if the queer subject and queer sex are 

associated with the death drive, there is a risk for women to be associated directly - via 

motherhood - with the heteronormativity (2011, 118). Similarly, Jones notes that ‗Edelman 

imagines no future, no ethics, no justice, no compassion, and certainly no hope‘ (Jones, 2013, 

p. 10).  

 

From my point of view it seems that queerness primarily presages a sense of hope, which, in 

its turn, is a key point in utopian reasoning (Bloch, 1996), as it functions as an interpretive 

scheme and response to political pessimism. In this context, Muñoz, in his work Cruising 

Utopia: The There and Then of Queer Theory (2009), borrows the notion of hope from Bloch 

(1996).
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While Edelman adopts a pessimistic view about the future of queer subjects, Muñoz takes a 

critically optimistic approach, in order to remind us that there is indeed a future for queer 

subjects. In this sense, Malatino argued that ‗[i]n place of the future-negating 

sinthomosexual, we have instead an epistemologically uncertain queerness a venir that 

refuses fixity without sacrificing futural hope‘ (2013, p. 210). In Muñoz's work one finds a 

rich reflection on how queerness becomes the path to envision a state of being beyond the 

power of hierarchical controls and regulations.
 

 

Muñoz contends: 

 

‗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. 

The future is queerness‘s domain. Queerness is a structuring and educated mode of 

desiring that allows us to see and feel beyond the quagmire of the present‘ (2009, 

p.1). 

 

 

His statement that ‗queerness is not yet here‘, makes his approach subversive. In fact, Muñoz 

insists that ‗queerness is essentially about the rejection of a here and now and an insistence on 

potentiality or concrete possibility for another world‘ (2009, 1). Furthermore, it is particularly 

interesting that Muñoz - drawing inspiration from Warner‘s conceptualization of queerness as 

an identity without identity, based on fluidity (Warner, 1993, pp. 13-14) - suggests a reading 

of queerness that functions as a methodological context that will allow us to have a different 

impact on the world around us and the present that we live in. Thus, queerness, as proposed 

by Muñoz, is a new epistemological, research and theoretical proposition on how radically 

various societies and alternative forms of gender expression can exist. For Jones, Muñoz 

perceives queerness as ‗a refusal; it is a dismissal of binaries, categorical, and essentialist 

modalities of thought and living. Queerness is always being made, remade, being done, being 

redone, and being undone‘ (Jones, 2013, p. 12). 
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Additionally, Muñoz understands utopia as a critique of here and now, instead of a 

predetermined and/or prescribed vision of future, i.e. a telos (Jones, 2013, p. 12). 

Furthermore, Bloch's figure borrows the distinction between concrete and abstract utopia 

(Bloch, 1996, pp. 145-147). In this case, queer utopia seems to be part of concrete utopias 

(Lepp, 2019, 61), as it provides us with a horizon for future possibilities, an image of a world 

extremely different from the one we live in, a hope for a brighter future and an exciting 

political challenge for the queer political movement.  

 

Further, Snediker (2009) embraces theoretically the negativity aspect of Edelman‘s no future, 

but attends to the present, like Muñoz does. It is worthy to mention that queer optimism 

suggested by Snediker points out that queer optimism does not simply concern the hope for a 

better queer future; instead it operates as a completely different way of understanding the 

bright side (2009). Basically, Snediker (2009) examines the lyric poetry in order to propose a 

version of queer optimism, which combines pessimistic and optimistic critique. 
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2.2.3 Trigger point 

 

The pitfall that seems to be inherent in a queer perception of the world and, as a matter of 

fact, collides with it, is exactly an essentialist impulse, deriving by the idea of creating and 

imagining a world of totality; a dominant utopia. On the grounds of this, Bloch's (1996) not 

yet conscious preserves us for a future that is open to various social realities, instead of a 

single utopia that involves an already authoritarian element in its essence. Thus, queerness 

offers us a subversive re-enactment of the past into the spectrum of an unpredictable future, 

including failures (Halberstam, 2011) and without any guarantee of progress and success.  

 

Halberstam explicate why we need failures:  

 

‗[t]he concept of practicing failure perhaps prompts us to discover our inner dweeb, to 

be underachievers, to fall short, to be distracted, to take a detour, to find a limit, to 

lose our way, to forget, to avoid mastery [...]. All losers are the heirs of those who lost 

before them. Failure loves company‘ (2011, pp. 120-121). 

 

Halberstam's work on straight time is quite helpful in further understanding Muñoz's 

reasoning; despite literature considering it as contrasted, I argue that this is not the case. 

Specifically, Halberstam agrees with Edelman, that the future is associated with heteronormal 

reproduction and queer subjects as precarious are called to survive in the present rather than 

dream of the future (2005). However, the queer temporality
9
 suggested by Halberstam (2005) 

helps my understanding of queer utopia, exactly because it emphasizes on the here and now, 

in the same way the queer utopian thinking does. For queers, utopian thinking is a way to 

radicalise themselves in the present and as Muñoz argues:  

 

‗Cruising Utopia can ultimately be read as an invitation, a performative provocation. 

Manifesto-like and ardent, it is a call to think about our lives and times differently, to 

look beyond a narrow version of the here and now on which so many around us  who 

are bent on the normative count‘ (2009, p. 189). 

                                                
9
 Queer temporality is linked to the experience of HIV/AIDS and the loss of loved ones. Cf.  Barber, St. & Clark, D. (2002). 

Queer moments: The performative temporalities of Eve Kosofsky Sedgwick. In St. Barber & D. Clark (Eds.). Regarding 

Sedgwick: Essays on queer culture and theory. (pp. 1-53).  Routledge; Cvetkovich, A. (2003). An archive of feelings: 

Trauma, sexuality and lesbian public cultures. NC: Duke University Press; Freccero, C. (2007). Queer times. South Atlantic 

Quarterly, 106(3), 485-494; Freeman, E. (2010). Time binds: Queer temporalities, queer histories. Duke University Press; 

Love, H. (2007). Feeling backward: Loss and the politics of queer history. Harvard University Press;  Dinshaw, C. (2012). 

How soon is now?Medieval texts, amateur readers, and the queerness of time. Duke University Press. 
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However, it should be worth highlighting the danger that Berlant points out: cruel optimism is 

a constant problem to the utopia because, it is possible to forget what we have already gained 

(2011) and in the end, ‗the realization of the good life feels further and further out of reach‘ 

(Cram, 2014 p. 371). Additionally, Berlant contends that the hunt for a ‗good life‘ is 

motivated by a neoliberal context to ‗become somebody‘ (2011, pp. 23-49), necessarily 

‗normal‘, in the pursuit of happiness. What is more, let us dare to consider Ahmed's theory of 

happiness (2010), according to which the promise of happiness is a provocative cultural 

requirement to be happy; let us consider that queer utopian thinking is not ‗cruising‘ for an 

ideal life, but a vision for a just and tolerable life for unhappy queers in the present.
 

Moreover, as she contends 

 

‗[w]e need to think more about the relationship between the queer struggle for a 

bearable life and aspirational hopes for a good life. Maybe the point is that it is hard 

to struggle without aspirations, and aspirations are hard to have without giving them 

some form. We could remember that the Latin root of the word aspiration means ―to 

breathe.‖ I think the struggle for a bearable life is the struggle for queers to have 

space to breathe. [...] With breath comes imagination. With breath comes possibility. 

If queer politics is about freedom, it might simply mean the freedom to breathe‘ 

(Ahmed, 2010, pp. 120). 

 

It is of outmost importance not to forget that a part of the queer community does not query 

the dominant heteronormal culture, but is instead assimilated into the economic and political 

system of late capitalism (Duggan, 2003); seeking a place in the patriarchal homonormality.  

Duggan describes the homonormative agenda of the LGBTQIA+ community as  

 

‗[...] politics that does not contest dominant heteronormative assumptions and 

institutions, but upholds and sustains them, while promising the possibility of a 

demobilized gay constituency and a privatized, depoliticized gay culture anchored in 

domesticity and consumption‘ (2003, p. 50).  
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2.2.4 Queer world-view 

 

Muñoz‘s perspective focalises in heterosexual societies such as the one we live in, but not as 

aptly as Edelman does. Edelman (2004) mainly criticizes the elite of the LGBTQIA+ 

community, who has a specific cisgender, class and racial characteristics. Muñoz, on the 

other hand, focuses on the most vulnerable members of the community, these being queer 

bodies of color, trans folk, gender nonconforming queers, poor queers, disabled bodies, etc., 

who do not enjoy the ‗privilege‘ to embrace reproductive futurism (Malatino, 2013, p. 209). 

Simultaneously, gender and sexuality models often keep queer subjects ‗in the closet‘
10

 and 

this is a triggering point for criticism and rejection – throughout queer communities - of the 

heteronormative social context. Following Foucault's work, queerness can be read as a ‗hope 

for resistance‘ and as an inevitable part of (queer) humanity (Jones, 2013, p. 10). In fact, 

Foucault vividly writes, that ‗there are no societies which do not regulate sex, and thus all 

societies create the hope of escaping from such regulations‘ (Foucault, 1996, p. 101). The 

interesting thing about this comparison is that according to Foucault, the biopolitics of sex 

and the population control simultaneously presuppose places of resistance, while Muñoz 

suggests that these places of resistance and hope are queer sex, queer art and disidentification 

performance (1999, 2009). 

 

In the literature, queer world-view
11

 is captured and attributed to quotidian practices (Muñoz, 

1999; 2009, Jones, 2013) like art, desire, language, sexuality, public sex
12

, etc. Queer world-

view, as portrayed by Muñoz in disidentification performances and daily rituals, referring to 

the perceived world in a completely different way; it is creating spaces that are not dominated 

by the heterogeneous and patriarchal reception of gender, power and sexuality. He also 

contends that: 

 

‗The concept of worldmaking delineates the ways in which performances-- both 

theatrical and everyday rituals-- have the ability to establish alternative views of the 

world. These alternative vistas are more than simply views or perspective; they are 

oppositional ideologies that function as critiques of oppressive regimes of ―truth‖ that 

subjugate minoritarian people‘ (Muñoz, 1999, 195).  

 

                                                
10

 For the term ‗in the closet‘ see Sedgwick, E. K. (1990). Epistemology of the Closet. Harvester Wheatsheaf. 
11

 Muñoz uses the term world-making. I prefer the term world-view.  
12

 See Berlant, L. & Warner, M. (1998) Sex in public.  Critical inquiry 24(2), 547-566. 
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This queer world-view proposes the creation of a completely different world from the one 

that already exists and it may as well be the queer utopia in practice. Disidentification 

performances, rituals and queer art – that are against the heteronormal and the hierarchical 

cities that we live in - are subversive practices and behaviours of queers, in which Butler sees 

a hope for the future (Butler, 2014, pp. 169-183). As a consequence, it seems that queer 

utopian thinking is a potentiality
13

 for queers to think and explore alternative social 

relationships and ways of living. Specifically, unpredictable futurity is the key to realise 

queer utopian thinking, a state in which the no longer conscious [past] collides with the not 

yet conscious [future], thus, creating an opportunity on the horizon for which we are 

persistently striving (Muñoz, 2009, 30).  

 

Queer utopian acts frequently happen on a personal level or an inter-personal level among a 

small group of people. These acts interrupt straight time and try to capture some aspects of a 

preferable society in which queerness tends toward. Queer performance, queer theatre
14

, 

queer art etc. are ‗performative acts of conjuring that deform and re-form the world‘ (Muñoz, 

1999, p. 196). Conclusively, through this means we are given the chance to imagine a 

completely different world and we are able to resist dominant, normative conceptions of 

straightness and cisgenderness. 

 

 

 

 

 

 

 

  

                                                
13

 It is important to refer to a crucial distinction, which Muñoz makes between potentialities and possibilities. As he 

mentions ‗Possibilities exist, or more nearly, they exist within a logical realm, the possible, which is within the present and is 

linked to presence. Potentialities are different in that although they are present, they do not exist in present things. Thus, 

potentialities have a temporality that is not in the present but, more nearly, in the horizon, which we can understand as 

futurity‘ (Muñoz, 2009, p. 99). 
14

 See  Dolan, J. (2008). Utopia in Performance: Finding Hope at the Theater. University of Michigan Press.  
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3. Methodological design and research 

3.1 Methodology 

My main concern is whether and to what extent there is a queer world-view, what is its 

content and its relation to democratic coexistance. In order to answer these questions I used a 

combination of research methods. At a first level, I carried out a case study (Babbie, 2010, 

pp. 309-311), that being the event entitled ‗The Queer Museum 2068‘, which took place in 

2018 and which I visited for an on-site observation. The field research helped me to better 

comprehend the content and goals of the queer world-view, especially through the 

performances and rituals. At the same time, I did a qualitative research, in order to further 

understand the perspective of queer subjects on this issue and to study it in depth. Qualitative 

research process was the effective way to collect and understand research data, as it examines 

social phenomena and social life through the perspective of the interviewees and through 

emphasising their own semantic reference frames (Σζηώιεο, 2014, pp. 45- 46). In addition, it 

creates close communication relationships between the researcher and the interviewees 

(Σζηώιεο, 2014, p. 33). It would also be important to notice that regarding the issue of 

‗preconception‘ -  which arises in both of my research methods - the researcher is not in a 

social vacuum but, instead, brings with them their socialising experiences, their attitudes, 

their views, which affect both the management of the interviews at that time, as well as the 

analysis of data (Σζηώιεο, 2014, p. 36). 

3.1.1 Sampling 

 

The selection of the interviewees was carried out through a mixture of purposive/judgmental 

(Babbie, 2010, p. 193) and snowball sampling (Babbie, 2010, p. 193). Both methods fall into 

the category of nonprobability sampling (Babbie, 2010, p. 192) and are not representative 

samplings (Babbie, 2010, p. 198) So, I gathered a sample of 10 in depth interviews in Greek
15

 

with queer subjects (mainly non-binary or gender fluid subjects, people with alternative 

gender expression and sexual orientation, queer performers and transgender subjects), 

inhabitants of Greece, in the period 12/10/2020-19/10/2020. Due to measures to reduce 

transmission of COVID-19 all the interviews took place on-line. These non-structured 

interviews aim at unearthing new visions, ideas, representations, and societal visions of queer 

                                                
15

 I have translated into English the literary excerpts which I quote in chapter 3.3 
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subjects. All the people I approached for the purposes of this research have shown great 

interest and willingness to get involved in this study and our discussions were very 

productive. After being briefly informed about the context and the structure of the 

questionnaire, they agreed to participate and be recorded. Their participation was voluntary, 

and I observed all the ethical issues for the protection and anonymity of the participants 

(Babbie, 2010, pp. 64-71).  

 

3.1.2 Questionnaire 

 

For this research I wrote and used a semi-structured questionnaire with open-ended questions. 

The open-ended questions are offered for the study of sensitive issues and give the 

interviewees the opportunity to analyse and develop their own thoughts freely 

(Τθαληόπνπινο & Νηθνιαΐδνπ, 2008, p. 42). In more detail, the questionnaire is divided into 

three distinct sections. In the first part, I recorded mainly biographical information which 

may help us in the analysis of the data e.g. gender identity with which they identify 

themselves, age, monthly income, etc. In the second part, the questions concern issues of 

political interest and political participation. In the third part, the discussion focused on the 

queer world-view, radicalism, and self-image issues. 

 

3.1.3 Data processing 

At the end of the interviews, I transcribed each interview and recorded the questions and 

answers in a Microsoft word program document for better editing. 

3.1.4 Principle of validity and reliability 

In this research process, I must note that the ‗principle of validity‘ has been observed, as it 

reliably measures the research question. Concerning the 'principle of reliability', according to 

which in any repetition of the same social phenomenon the same or similar results will 

appear, the issue of close relationship between the researcher and the interviewees, as well as 

the importance of the period during which the research was conducted, are variables that may 

affect the results. At the same time, the experience of Covid-19, for the impact of which we 

do not yet have data from the perspective of social sciences, may influence the views of the 

interviewees.  
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3.2 Case study: Queer Museum 2068  

I perceive queer world-view in quotidian events as evidence of a becoming-queer reality, a 

kernel of tipper for the heterosexual present. The ‗Queer Museum 2068‘
16

 was an event, 

which took place two years ago in Communitism,
17

 a self-.organised place and a state where 

community power and sense-full business are in a stable equilibrium, located in Metaxourgio 

area of Athens.  

 
Event poster 

  

The ‗Queer Museum 2068‘ was an imaginary museum, taking place 50 years from 2018. In 

this event we travelled to a future where many of the problems that preoccupied us in 2018 - 

such as racism, homophobia, and transphobia - were, 50 years later, no more than outdated 

words.  

 

According to the event‘s description, 2068 is the year that the queer subjects become free and 

live their lives as equal members of the society. Furthermore, it implied that Russia becomes 

the ideal tourist destination for queer subjects and that the 90-year-old Lady Gaga takes over 

as President of the United States of America. This event provoked us to wonder if the reality 

that we supposedly experienced in 2068 has always been like this and made us think about 

the reality of 2018, through performances, visual arts and exhibits. The museum was divided 

into 4 different rooms and each one told a story of a certain topic that was related to the 

specific spectrum.  

                                                
16

 The ―Queer Museum 2068‖ is a follow-up Activity of the Power Action project that was completed in the Olde Vechte 

Foundation in the Netherlands in January 2018 regarding the lgbtqia+ community, the creation and implementation of 

workshops and events of non-formal education. 
17

 For more information about this space visit: https://communitism.space/ or https://www.facebook.com/communitism/  

https://communitism.space/
https://www.facebook.com/communitism/
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It is worth mentioning that Parvus Princeps was at the reception of the museum and the tour 

was conducted by Kangela, both of whom are well-known drag performers in Athens. 

 

 
Photography | Credits: © Cathy Mk, Active Rainbow 

 

While entering the museum Kangela provided a short introduction to the idea behind this 

event and gave us a small taste of what we were about to experience.  

 

 
Photography | Credits: © Cathy Mk, Active Rainbow 
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The first room had the title ‗working 9 to 5‘ and was about a drag queen named Vanessa 

Cardui, who managed to find a job in a public service that respects her gender expression and 

appearance in late 2068. Vanessa - with a great taste of humour - recounted her work 

difficulties and exclusions that queer subjects faced back in 2018. 

 

 
Photography | Credits: © Cathy Mk, Active Rainbow 

 

The second room had the title ‘The world of Lee Fleeting’ and was about what it means to be 

a trans artist in 2018, presented by a live hologram of trans artist Lee Fleeting, with whom 

you could not communicate. An interesting way to reflect, I assume, the marginalisation and 

obscurity that trans subjects and trans artists in particular, experience. All this, creating an 

antithesis with the 2068 reality where we see a trans artist to have his own section in a 

museum. 

 

 
Photography | Credits: © Cathy Mk, Active Rainbow 
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In the third room entitled ‘Fat & Naked’ Irene Palmou and Avraam Vrohidis presented the 

abusive treatment of fat bodies. Specifically, while displaying body shaming comments on 

the wall from social networking pages of 2018, two proud fat people were undressing in front 

of us and were inviting us to enjoy the beauty of their bodies, a beauty recognized in 2068. 

 

 
Photography | Credits: © Cathy Mk, Active Rainbow 

 

Room number 4 entitled ‘Spitting sinners’ by Stelios Troulakis was a ritual in response to a 

well-known hate speech by a member of the Greek Orthodox Church back in 2018. 

Specifically, one by one we entered a silent space, where through a symbolic interactive 

process we spat into a glass looking like a Holy Grail. 

 

 
Photography | Credits: © Cathy Mk, Active Rainbow 
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From my point of view these queer world-views - as reflected in performances, daily rituals 

and events such as the ‗QM2068‘ - are about understanding the world in a completely 

different way. The ‗QM2068‘ was based on the conception and creation of a space in which 

the heteronormal and patriarchal reception of gender, power, and sexuality, not only does not 

prevail, but is, instead, defused. Simultaneously, it challenged the heteronormal Greek society 

of 2018, in the presence of a small amount of visitors, highlighting that misogyny, sexism, 

transphobia, homophobia and racism experienced by any of us that do not fit into the 

stereotypical patterns of gender, sexuality, beauty, etc.; a widespread problem that raises 

issues of collective coexistence; a matter of democracy after all. Therefore, I see the 

‗QM2068‘ as an attempt to imagine life without racist, sexist, class, colonial, regulatory 

boundaries.  

 

The ‗QM2068‘ did not describe a completely different world; in the first room it dealt with 

the work of a drag queen in the State, a reasonably very petit bourgeois matter. However at 

the same time, it did not portray a future society technologically advanced, as we usually 

imagine 2068 would look like; instead, the whole concept took place in an almost abandoned 

space with a rather old-fashioned design. These are expected remarks but if we recall 

Muñoz‘s theory about queer utopia and queer world-views (2009) we are able to realize that 

this event did not intend to capture the society of 2068. I did not choνse this event because I 

think that it offers us a glimpse of how a queer future could be, neither because I believe it 

functions as a recipe for a queer society; the ‗QM2068‘ called us to impugn about the here 

and now and exhorted us to claim a different future in which even a drag queen can be a State 

employee; today it is still unthinkable.  

 

In addition, I find the vision for an alternative society, as proposed, and formulated by the 

‗QM2068‘, to come to life through three crucial characteristics: performativity, affect and 

interaction. The performances and the ritual in the last room of the museum are these small 

daily performances, which for Muñoz are considered as the realisation of the queer world-

view since they are ‗performative acts of conjuring that deform and re-form the world‘ (1999, 

p. 196). Indeed, queer utopia, as captured in this event, has an executive character for us all, 

because it is not only limited to imagining a better future, but it pointed out the problems and 

dangers that were a reality for queer bodies in 2018. Queer utopia comes to rewrite the 

performativity of queer bodies and our desires.  
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At the same time, the relationship that developed between performers and subjects was based 

on affect and interaction. The affect is relational and interpersonal and the performances in 

this museum tried to create relativities and interpersonal relationships between performers 

and guests, by creating a queer microcosm designed by more than one subject, in co-

configuration. Therefore, this idea helped me to think of this event as quite interactive, 

flexible and collective, since social interaction and communication - through links between 

the subjects - were set as necessary conditions. Moreover, the ritual did not have a utilitarian 

and conclusive final way, it did not reverse the existing reality, but, instead left its mark and 

remained open to be continued somewhere else, by other subjects, for different causes. 

 

As a consequence, it seems that queer performances and rituals are modalities of 

decentralisation and redefinition of power, recurring processes of deconstruction of the 

heteronormal, patriarchal and (neo)liberal world. There are potentialities to think and explore 

alternative social relationships and ways of living. Therefore, queer world-view is essentially 

an flawed process, which creates bonds and affects through its vulnerability; a process we 

must constantly protect from the dominant cultural mechanisms. 
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3.3 Queer subject of democracy 

 

In this chapter I quote, comment on and analyse the interviews with queer subjects, which I 

conducted as part my research for this thesis. The first thing to be said is that, the 

interviewees understand ‗queer‘ as eccentric and unique. Following the question on their 

perception of the concept of queer, some of the answers were the following: ‗[queer] is a big 

umbrella that contains a lot of terms inside it and for me it signifies acceptance of the other 

sexualities and entities around me and how I can adapt myself to coexist without offending or 

threatening them‘; ‗very fluid, I do not know, I have somewhat stopped trying to define it. 

Many times I used to do what I perceive as queer because I feel that if I come to a conclusion 

of what I perceive as queer it will not offer me anything because it is different for each 

person‘; ‗as an umbrella of identities, sexualities and practices that fight patriarchy and this 

whole system of oppression based on gender and sexuality and tend to demand liberation 

from these oppressions‘.  

 

According to Pan., ‗queer‘ signifies ‗a way of expression, a way of behaviour, a way of life, it 

is a term that includes a lot of expressions and can contain a multitude of identities, sub-

identities, subgroups of people as they are expressed‘; transgender woman V. points out that 

queer is ‗anything that deviates from the normality in which we are trained at birth, sex-

fluidity, in general all LGBTQI individuals are queer without this necessarily means that they 

are, but also straight people can be queer‘. After all, the fluidity, the multiplicity, and the 

rejection of the categorisation are some of its central characteristics.  

 

Moreover, fluidity, multiplicity, and rejection of categorisation are central features of queer 

theory as well. That is the reason why there is no need to place the ‗queer‘ in a semantic 

shape, but, instead, leave it as a fluidity between the categorisations and as Th. mentions 

‗queer‘ serves as a possibility in order for the ‗identity divisions and labels to stop existing‘. 

According to their view, queer is a fluid term, by which one defines oneself as one who does 

not fit into this heteronormal society, a society that is made only for certain types of subjects. 

In fact, F., who identifies as gender fluid, notes that ‗it is queer when you are in danger on the 

road‘.  
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Furthermore, the ‗queer‘ is a concept that constantly overturns itself, a condition of constant 

questioning, both tangible and theoretical about things and ourselves, that challenges 

compulsory heterosexuality and monogamy. All the subjects who participated in this research 

feel comfortable identifying themselves as queer, answering this question
18

 in the affirmative. 

 

Indeed, the queer is not a static, coherent and irrevocable identity; it serves as a reminder that 

gender identity is not a fixed signifier of a substantive category but, instead, a field for a 

simultaneous re-claiming and deconstruction, and as Th. underlines: ‗it has mainly a political 

connotation although it may have lost it, it has a correspondence with political claims 

historically and it still continues‘. This is exactly the reason why I believe that by defending 

fluidity, we avoid the risk of queer subjectification to become just another identity among 

others, defined by the heteronormal framework. As a result, queer world-views and queer 

utopias are necessities but, in combination with a circumspect attitude towards reproductive 

futurism (Edelman, 2004) would be beneficial - especially for the queer political movement – 

concerning the regulatory standards of the future and the desire of a homonormative life. 

Even more so when the queer political movement is threatened to be assimilated by the 

dominant cultural mechanisms, and as F. mentions , ‗it bothers me a lot, however, that this 

political movement [...] is being denounced by various institutions. All the cultural 

institutions, mainly Stegi‘.
19

 

 

Nevertheless, I argue that the queer subject provides a challenge to the dominant, gendered, 

patriarchal dichotomy, and implies radical revisions in the understanding and reception of 

central conceptual tools, such as sexuality, desire, body, truth, ethics, etc. After all, most of 

my interviewees point out that the goal of  queer political movement in Greece today is to 

bring together oppressed groups, according to which gender oppression is intertwined with 

other forms of oppression.
20

 According to Β., the queer political movement ‗tries to bring into 

the conversation the discussion with other oppressed groups such as disabled persons, people 

of color, the workers when it succeeds, but the point is that it does not succeed, it goes to do 

this but the queer political movement has not succeeded yet‘.  

                                                
18

 Q. 21: Θα απηνπξνζδηνξηδόζαζηαλ σο queer ππνθείκελν; [Would you identify yourself as a queer subject?] 
19

 Stegi of the Onassis Foundation is a cultural center in Athens. For more information visit the website: 

http://www.onassis.org/  
20

 This perception of political mobilisation with emphasis on the mutually reinforcing effect of gender, race, sexuality and 

class position is called ‗Intersectionality‘. See Puar, J. (2012). I would rather be a cyborg than a goddess: Becoming-

intersectional in assemblage theory. philoSOPHIA, 2,1, 49-66,  who has objected to the deleuzian term 'Assemblage', 

according to which multiple identities are not merely additive combinations but, instead, they are contrasted and replicated in 

a continuous manner. 

https://l.facebook.com/l.php?u=http%3A%2F%2Fwww.onassis.org%2F%3Ffbclid%3DIwAR2JwjQDQqprKbGoNC2uBSoikFhyEUavQZ10vznUTfCwNwRDy1eZkT8M52c&h=AT1NOx1MaFYe_onxASnOkbPPsIZLlUQT3LspPTMDgbx-eWJvsAktcGD-2p2xGXNkJI0BdvYNfcLg12g_iESHEaruy1Di_8QOHktE8koxo4KPdXdJWq6onZdTrQrxcxdmVFVEqr4ADsxMYG-WfRcSkA
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Additionally, G. thinks that the aim of the queer political movement today is ‗exactly the 

connection of multiple oppressions and the struggle against them, namely, the radical today is 

to hold an analysis that views the subjects as carriers of multiple identities and, therefore, as 

subjects who have many battles to fight and not to ignore other characteristics of them, such 

as their financial position, their producing position etc‘.  

 

At the same time, queer political movement seeks to bring to the fore discussions about drag, 

sex toys, BDSM, consensus, the performance of gender and, generally, a wider range of 

identities and sexualities that the LGBTQIA+ movement does not vigorously promote. In 

addition, the subjects I interviewed directly make a distinction between the queer political 

movement and the institutional LGBTQIA+ organisations which the interviewees do not 

consider that they can bring about a reversal and change in the daily homophobia on the 

streets. For instance, Β. states that the queer political movement tries to ‗overthrow the 

traditional agenda of the LGBTQI movement that concerns the normally self-evident part of 

the institutional claims that argues about marriage, civil partnership, adoption, 

acknowledgement of gender identity‘, claims which it does not consider to be wrong in 

principle. However, the queer political movement tries to bring to the fore other issues and as 

B. notes again ‗the LGBTQI movement does not bring so much warmth and also deals with 

marginalised subjects who may be in danger or have lost their lives, see the case of ZAK
21

, 

but also see the many efforts made to support trans people in their surgeries‘. These critiques 

remind of Edelman's (2004) remarks on the homonormativity agenda of the LGBTQIA+ 

community.  

 

The queer political movement is considered to be at the beginning of its journey, and as one 

of the interviewees points out ‗it has started quite strongly‘ and aims ‗to overthrow the 

traditional agenda of the LGBTQI movement‘. However, for Th., queer subjects focus a lot 

‗on opposing the institutional LGBTQI organizations rather than drawing up their own vision 

and a reading of what their world would be like‘.  

                                                
21

 B. refers to the murder of queer activist and drag performer Zak Kostopoulos, known as Zackie oh, who was brutally 

murdered in the center of Athens on 21/09/2018. The case has not yet been tried with the indictment weighing on 2 shop 

owners and 4 police officers. See: https://forensic-architecture.org/investigation/the-killing-of-zak-kostopoulos [WARNING: 

this content may be disturbing to some viewers] 

https://forensic-architecture.org/investigation/the-killing-of-zak-kostopoulos
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The murders of queer subjects such as Zackie oh/Zak Kostopoulos and Vaggelis 

Giakoumakis
22

 played a key role in the flourishing of this movement and were events that 

motivated some of the interviewees to become more interested in politics and, eventually, 

become more participatory and politically active.  

 

The subjects of this research largely believe that radical social and political change is 

possible, feasible and necessary in order to have a greater involvement in public life and to 

share an active citizenship among other subjects, equally. However, they have limited 

expectations for the future, which include the restoration of the rule of law, their safety on the 

road, the safeguarding of their rights; very important problems of course. Answering my 

question ‗what would be the content of a radical queer policy?‘ some of the interviewees 

respond as follows: ‗projection of paradigms completely foreign and different and shocking 

from the average paradigm of the Greek man and woman‘, ‗I think the simplest thing that 

could be done, women and queer people in positions of power‘ and  ‗very important for me 

are those that fall within the category of gender inequalities, namely those in relation to 

gender, too much daily difficulty in terms of survival, safety, work, etc.‘.  Projecting the 

whole problematic from my point of view, what I certainly consider to be noteworthy is the 

lack of reference to a more comprehensive social transformation, where a different model of 

organisation of society, politics, and economy, with the aim of social equality, solidarity, and 

subjective autonomy, is clearly proposed.  

 

An exception to the aforementioned statement would probably be Th.‘s perspective who 

looks forward to a utopia of ‗automatically queer communism‘ in which ‗everyone will have 

what they want, we will have equal access to goods, everyone will be able to live together in 

houses, children will be raised by a community of 10 people, there will be no identities, there 

will be no borders, there will be no gender barriers and gender dipole, we will all be human, 

there will be no religion with the power that exists today, that is, there will be religious belief 

but there will be no religious power; you can do whatever profession you want and if you 

want to change it and contribute differently to the society you will live in, you will be able to 

do it easily‘.  

                                                
22

 Vaggelis Giakoumakis was a student at Dairy Vocational School of Ioannina who had been continuously tortured by some 

of his classmates and eventually killed in March 2015. All 5 of his classmates accused of the crime, were found guilty and 

sentenced to 3 years in prison. 
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Indeed, the idea of queer Communism developed by Th. concerns a different model of social 

organisation, without hierarchies, without parenthood, but, instead, based on respect for 

human desire and expression. Obviously, the reaching out of each citizen in society is 

necessary, but only in terms of individual will and without prescribed life paths. However, as 

far as the dimension of automation concerns, I am quite cautious, since I believe that an 

automated social organisation has the element of an already authoritarian ideology.  

 

However, the general impression of the response towards major social changes was slightly 

different, as some of the interviewees expressed fear, anxiety, or hesitance. As stated by Per., 

‗I am a little scared by great visions because over the years there have been various 

disappointments [...]. What I expect is that people share with each other different things that 

concern them and give them a hard time and on a smaller level that change comes, that is, I 

do not trust and do not believe, because there is so much at stake, that they will somehow let 

the changes come‘. However, the fact that they do not form subversive visions towards the 

oppressive societies in which they live in, does not mean that they are not concerned or are 

idle on these matters. B. reflects on this position: ‗inasmuch the great narratives have 

collapsed, I think that would be what I want, me and my friends try to do the best we can in 

the present with constant reflections and questioning of our certainties around our own 

realities and those of the others and on who we are but also in what is happening outside of 

us‘. I believe that this last observation partly explains their inability to construct radical queer 

world-views that are oriented to a more traditional point of view, but it proves, however, that 

they are highly concerned with the situation, they are sharing their thoughts, developing 

affect with people who feel comfortable around and focusing on the here and now. (Muñoz, 

2009).  

 

Maybe neo-liberal social anthropology does not allow queer utopian thinking? Queer utopian 

thinking as a condition of the present makes sense to have limitations, as the language of their 

imagination may be limited by the neo-liberal social normality, that surrounds them. Indeed, 

the subjects of this research seek subversive visions of a society in which its gendered 

performances will have a place in what is culturally understood as human, but they fail to 

clearly record a different model of organisation of social and political life. However, their 

involvement in politics is a self-evident choice, as it is an activity that concerns and 

determines every aspect of their lives.  
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Further, they are politically active, participate in collective agitations, political collectives and 

position themselves on the left and anarchy on the left / right axis, as they believe that the 

visions of society they outline can only be part of a left or anarchist ideology.  

 

I might be signifying the agency of the queer political movement in Athens with a logic of 

participatory and subversive actions and demands, without this meaning that I ignore the 

events of queer memory and queer mourning, following the murder of Zackie oh that were 

decisive for the formation of the queer political movement.
23

 At the same time constant self-

reflection is needed; who is represented and who is excluded? Which political claims are 

being promoted and which are being set aside? These are very critical questions that we must 

constantly keep in mind.
24

 

 

The queer subjects of this research argue that democracy does not satisfy them, they do not 

enjoy equal use of citizenship with cisgender subjects and they are constantly in a state of  

insecurity. For instance, Tz. says that ‗democracy is not handled by the people themselves but 

is essentially handled and distorted and fomented by people who are in the best interest of the 

leaders, the elite, the cis straight men‘, while Ol. states that ‗by learning to think 

democratically, to think in terms of the principles of democracy, you learn to listen a little 

more and to understand that your own existence can help without being imposed on others‘, a 

perspective that seems to have been lost. It is clear from the above insightful remarks that 

they identify certain weaknesses not only in democracy as a system of governance, but also in 

the very essence of democracy itself. Hence, they seem to think that there is a lack of 

democracy, while, at the same time, being unable to outline a structured queer world-view, 

where true democracy in all areas exists. This lack of articulation/loss of a queer world-view 

is a critical political problem/demand. 

 

Responding to my question concerning what the social/political problems in Greece today 

are, they mentioned patriarchy, conservatism, political cynicism, and the strict and 

established gender identity and sexuality that oppresses them. All these matters are strongly 

related to the function of democracy. In addition, their gender identity (especially the way of 

                                                
23

 See Αζαλαζίνπ, Α., Γθνπγθνύζεο, Γ., Παπαληθνιάνπ, Γ. (2020). Κνπήξ πνιηηηθή/Γεκόζηα κλήκε. Ίδξπκα Ρόδα 

Λνύμελκπνπξγθ/Παξάξηεκά Διιάδαο: https://www.openbook.gr/queer-politiki-dimosia-mnimi/ 
24

 See Butler, J. (1993). Critically Queer. GLQ, 1 (1), p. 19. For greek reality cf. Papanikolaou, D. (2018). Critically queer 

and haunted: Greek identity, crisis capes and doing queer history in the present. Journal of Greek Media and Culture 4(2), 

167-186. 
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expressing it) and their social status
25

 directly affects all the aspects of their life and in many 

circumstances they have experienced an inability of accomplishing their aspirations because 

of it.  

 

At the same time, they highlight various other strongly oppressive elements that affect them 

as a generation (especially those aged 22-29) such as the economic crisis, corruption in 

politics, and the impunity of politicians responsible for the country's economic situation.
26

 

Indeed, the general insecurity that exists seems to act as a limiting factor to their goals and 

dreams. Most of the interviewees express a sense of oppression by the ‗climate‘ of 

insecurity
27

 and uncertainty, while at the same time they feel motivated by precariousness; 

Ol. states that ‗many times it (precariousness) holds me back because it makes me feel afraid 

of the opposite but at the same time it makes me stubborn‘. In contrast, Th. argues that 

precariousness does not affect them because ‗the less you have, the less you have to lose‘. 

 

What is it, however, that can instigate people to an alternative world-view, to construct a 

radical politics of alliances, an orchestrated ‗we‘ against the neoliberal governmentality? 

According to Butler and Athanasiou (2013), ‗precariousness‘ could function as the point of 

departure for a political struggle and as a ‗place‘ of alliance between subjects that might 

differ, but, nevertheless, lay claim to a future where they are able to develop new social ways 

of (co)existence, resistance and sentiment, rejecting a future of politically imposed 

precariousness.  

 

Indeed, queer subjects are and self-identify as precarious. However, in my opinion, the 

precariousness of subjects does not necessarily imply that they share a subversive vision for a 

radical democracy. I believe that this can only be achieved through a completely different 

perception of democracy and the subject of democracy. The dominant perception of gender is  

inherently sexist and that is why it is morally, ideologically, and politically  not acceptable, 

but also it is completely dysfunctional socially and in great opposition towards democracy.  

                                                
25

 Almost none of the interviewees have a fixed income, and do not even receive the basic salary, i.e. 550€. Of course, social 

status (class) does not only depend only on income. 
26

 Cf. for this topic Παληειίδνπ Μαινύηα, Μ., Εεξγάλνπ Καδνιέα, Λ. (2020). Νενιαία, αξηζηεξή ςήθνο θαη 

ξηδνζπαζηηζκόο ηε δεύηεξε δεθαεηία ηνπ 2000. Δπηζεώξεζε Πνιηηηθήο Δπηζηήκεο, 46, 148-182.  
27

 On this issue the recent experience of the health and financial crisis due to Covid-19 may have strongly influenced the 

interviewees 
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Politics have historically been a predominantly male field of human activity and even today 

the political process has a male and cisgender character. Gender differences are sexist, they 

hinder the self-realisation of the subjects and remain a myth that allows gender inequality to 

perpetuate through the years. Democracy, however, requires equal and free citizens and is 

incompatible with hierarchies and old fashioned/established identities. The redefinition of the 

subject in democracy, emerges as a new necessity, making it clear that a different perspective 

of gender, sexuality and the body is needed (Pantelidou Maloutas, 2006, p. 18). Thus, I 

believe that this completely different perception of the subject of democracy is embodied in 

the queer subject, which remains in its fluidity, without fixed identities, and sets foot in the 

public space possessing its only attribute, that of the human, who thus, becomes citizen.  

 

The queer subject is potentially indifferent to established identities, hierarchies, and 

bipolarities. It is not a subject that is subordinated by categorisations, but only highlights as a 

prerequisite the human condition, without implying that it is anthropocentric. Therefore, from 

one point of view, it can be stipulated that queer subjectivation can potentially be the key for 

an ideal type of citizen who participates in politics with the citizenship they exercise, which 

in its turn remaining indifferent to any conditions other than the human, indifferent to identity 

or position of the subject.  The challenge that remains is obviously, how this different 

perception of democracy could be pursued, an imperative that could only be achieved through 

radical and utopian thinking and policies that serve them. 

 

The queer movement's goal is to compose a queer utopian thinking that provides with a new 

horizon of empathy, morality, knowledge, power, and social organisation. A social 

organisation that accepts human plurality, vulnerability, and self-determination. Queer 

utopian thinking, therefore, can be a tool of analysis and critique of the present, a new way of 

rending into a present fuelled by anti-hegemonic practices, to create a more sustainable world 

for marginalised groups, and, therefore, for all. I argue, then, that queer world-views, as 

outlined through queer performances and rituals, seem to articulate the demands of oppressed 

groups and project another potentially more democratic world into the now. What now seems 

to be an imperative is considering to what extent the subversive critique is adequate to 

succeed in smashing patriarchy, authoritarianism, and austerity. 
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However, since the discussion concerns queer utopian thinking, we should refer to queer 

utopias‘, multiple potential realisations that will not be confined to hegemonic regimes of 

truth (Φνπθώ, 2020, p. 199),  but will project human vulnerability and trauma, thus, 

introducing us to a new bond between solidarity and vulnerability.
28  

 

I do not believe that a universal queer world-view and a concrete queer utopian thinking 

exist, but what certainly exists is an experienced reality, which pushes us to envision a 

different future and confront the present in a critical manner, even if we eventually fail to 

make a difference. Besides,  

 

‗[q]ueer utopias are ways of constructing a fantasy of what is possible through a 

recursive reference to counter histories, to near-forgotten or obscured modes of being 

and acts of resistance, as well a way of sourcing and elaborating already existing 

forms-of-life that signify—or rather, don‘t signify—as unintelligible, illegal, or 

unworkable according to hegemonic logics‘ (Malatino, 2013, p. 211).  

 

To sum up, I consider queer utopias to be motivating points of reference for oppressed groups 

in order to establish a fecund environment for them to endure and hope. For oppressed social 

groups – such as queers –, utopias come as tools to critique the present, to form oppositions, 

to challenge the pre-existing reality, and confrontationally as weapons against their 

opponents. I argue that queer world-views are way outs to escape the existing oppressive 

reality, to forge a path towards a queer utopia, to help citizens understand democracy not as a 

given, but as an endeavour to be undertaken. I argue for a radical democracy,
29

 attainable 

through performative citizenship that is based on queer world-view(s), providing alternative 

ways of social living. The goal of queer citizenship is the emergence of a new imaginative 

political thinking and democratic coexistence.  

 

 

 

  

                                                
28

 For the concept of vulnerability see Αζαλαζίνπ, Α. Δπηηειέζεηο ηεο ηξσηόηεηαο θαη ηνπ θνηλσληθνύ ηξαύκαηνο. In Α. 

Αζαλαζίνπ (Ed.), Βηνθνηλωληθόηεηεο. Θεωξήζεηο ζηελ αλζξωπνινγία ηεο πγείαο. (pp. 13-88).  Νήζνο; Butler, J. (2016) 

Rethinking Vulnerability and Resistance. In J. Butler, Z. Gambetti & L. Sabsay (Eds.), Vulnerability in Resistance. (pp. 12-

27).  Duke University Press.   
29

 For radical democracy see Mouffe, Ch. (1992), Dimensions of radical democracy. Verso; Trend, D. (1996). Radical 

democracy: Identity, citizenship and the state. Routledge 
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4. Conclusions 

The aim of this work was to provide the key theoretical aspect of the concepts of study of 

citizenship, queer world-view, and, last but not least, democracy. Not being a solely 

theoretical study of the above mentioned concepts, this thesis also includes a case study, the 

purpose of which is to not only give an example of the practical appliance of the notions 

discussed, but furtherly contribute a number of conceptual remarks concerning the topic. 

In the theoretical part of the paper I tried to highlight the problems arising due to the  

marginalisation of queer subjects from a participatory citizenship, and to emphasise that 

gender inequalities and the hierarchical structure of gender are incompatible with democracy. 

At the same time, I addressed the dimension of queer utopian thinking as a way of rejecting 

and criticising the oppressive present; as a hope for a more democratic future for all. 

In the research part of the work, my goal was to analyse whether or not a queer world-view 

exists and, if it does, what its content is. I also dealt with the question whether a queer 

subjectivation constitutes the ideal type of citizen for a radical and participatory democracy. 

In relation to the case study of the ‗Queer Museum 2068‘, as previously presented, there is a 

very interesting reflection on the cisgender character of society, the exclusions and the 

injustice that exists. Indeed, 'QM2068' is an example of a queer utopian and queer world-

view, whose aim is not to literally depict the future society of 2068 as convincingly as 

possible, but rather to prod the spectators and critically present the inequalities and exclusions 

experienced by queer subjects in the here and now. Through queer performances and rituals 

the artists were able to outline their problems and highlight different social perspectives; 

societies where the citizens are willing to share affection, solidarity and the essential meaning 

of democracy required in every level of creating queer world-views.  

 

At the same time, the interviewees of this research wish for radical changes in which gender 

identities do not entrap subjects in prescribed roles, but challenge the established gender 

dichotomy. Their utopian thinking reflects the radical way in which these social subjects 

imagine the future, as long as their identity is unacceptable in the present. That is exactly the 

reason why one could also argue that these utopias, as a matter of fact, the dystopias of other 

subjects, carriers of a dominant discourse on gendered performance and of how they perceive 

gender. They suggest a gender perception that differs from the existing gender perceptions, 

but - yet - fail to compose a comprehensive world-view. Their subversive critique rests on a 



44 

utopian realm that provides space for the development of an intensely critical discourse of 

dominant gender identities, but no roadmap for getting there.  

 

What concerns the interviewees‘ perception of the possibilities realising a queer utopia, 

reservations were expressed about whether the subversive world-views are feasible or if these 

visions are actually achievable. From my point of view on this topic, I am influenced by 

Halberstam‘s (2011) work on how I perceive queer utopias, and this includes necessities, 

possibilities, and, simultaneously, impossibilities. In other words, I believe that the possibility 

of queer utopias failing or not having a pragmatic ground, a problematic which may concern 

queer subjects is not a inhibitory factor in queer utopian thinking. On the contrary, utopian 

plans, even if they fail, create affect and interaction for us, that is, they bring us closer and 

help to develop a critical discourse and bonds of trust between members of the queer 

community.  

 

Furthermore, I see queer utopias as motivating points of reference for other oppressed social 

groups in order for them to endure and hope. Besides, what first of all, the queer brings 

forward, even before contestation, is hope. In addition, oppressed social groups - such as 

queers - could use utopias as tools to critique the present and as weapons against their 

opponents. So, I argue that queer word-views are plans to escape the existing oppressive 

reality and help anyone understand democracy not as a given, but as an endeavor to be 

undertaken. What I have in mind is a conception of radical democracy, possible through 

performative citizenship. By the term performative citizenship, I mean a participatory 

citizenship where no structural exclusions are at play, while it is the only quality we bear on 

public space. Moreover, queer citizenship actualised in performative terms does not concern a 

static and coherent identity, but rather it enables the possibility of de-identification as a 

critical attitude, as well as the potentiality for the political subject to be politicised. 

 

The necessary condition of the queer political movement is the emergence of new 

imaginative political thinking and democratic coexistence. That is, to inspire and imagine 

new courses of action of more democratic ways of social coexistence and to propose multiple 

queer world-views, multiple potential social realisations that respect self-determination and 

self-expression. At the core of these visions, therefore, is democracy itself and its deepening 

in all areas so that there is social equality and liberation from the shackles of gender and 

patriarchy.  
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Obviously, the road one needs to take to a more democratic social coexistence is huge, 

especially today in the era of neoliberalism, secularisation, and growing precariousness. In 

short, nowadays we may be witnesses of a capitalist manoeuvre- in Foucault‘s terms - that 

seeks to maintain patriarchy and capitalism through a liberal policy on gender and sexual 

issues,
30 

 which, in their turn, are not considered as a threat for the capitalist system. 

However, the purpose of queer political movement is not to gain a little space in power and 

for a few queer subjects to take positions of power and assimilate into ruling elites. On the 

contrary, the goal of the movement is to disorganise and dismantle hierarchical societies 

through constant queer utopian thinking. Queer utopian thinking and the ‗dystopia of 

normality‘
31

 collide head-on as two completely contradictory world-views and opposite 

versions of human coexistence, in the hope that the former will prevail. 

 

 

 

 

 

 

 

 

 

 

 

 

 

  

                                                
30

 An attempt to answer what is aptly asked by R. Horrocks in  Horrocks, R. (1997).  An Introduction to the study of 

sexuality.  MacMillan, p. 155.   
31

 I am referring to the ideological narrative of the ruling right-wing party of ‗New Democracy‘ for a ‗return to normality‘ 

[επηζηξνθή ζηελ θαλνληθόηεηα] 
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Appendix  
 

[Questionnaire in greek] ΟΓΖΓΟ ΤΝΔΝΣΔΤΞΖ κε ζηόρν ηε δηεξεύλεζε ηνπ queer νξάκαηνο θνηλσλίαο: 

 

Α‘ Μέξνο: Γεληθέο πιεξνθνξίεο 

1.       Δπηιέγεηε λα απηνπξνζδηνξίδεζηε  κε θάπνηα έκθπιε ηαπηόηεηα/θάπνηεο έκθπιεο ηαπηόηεηεο; Αλ λαη 

κε πνηά/πνηέο; 

2.       Πνηά είλαη ε ειηθία ζαο; 

3.       Θα δίλαηε θάπνηνλ ζπγθεθξηκέλν ραξαθηεξηζκό ζηνλ ζεμνπαιηθό ζαο πξνζαλαηνιηζκό; Αλ λαη 

πνηνλ; 

4.       Πνηά είλαη ε παξνύζα απαζρόιεζή ζαο; 

5.       Πνηό είλαη ην κεληαίν εηζόδεκά ζαο; Δίζηε ηθαλνπνηεκέλνο/ε ; 

6.       Πνηό είλαη ην αλώηαην εθπαηδεπηηθό επίπεδν πνπ έρεηε νινθιεξώζεη/πνπ βξίζθεζηε; 

7.       Πνύ θαηνηθείηε; 

8.       Μέλεηε κόλνη/εο ζαο; [ή γνλείο/ζρέζε/ζπγθάηνηθν;] 

 

Β‘ Μέξνο: Πνιηηηθή  

9.     Γεληθά ζα ιέγαηε όηη ελδηαθέξεζηε γηα ηελ πνιηηηθή πνιύ-αξθεηά-ιίγν-θαζόινπ Γηαηί; 

10.   Από πόηε; Τπήξμε θάπνην γεγνλόο θαζνξηζηηθό γηα ην ελδηαθέξνλ ζαο; 

11.   Πώο αληηιακβάλεζηε ηελ έλλνηα ηεο πνιηηηθήο; 

12.   Πώο αληηιακβάλεζηε ηελ έλλνηα ηεο δεκνθξαηίαο; 

13.   Αλ έπξεπε λα ηνπνζεηεζείηε ζε απηόλ ηνλ άμνλα, όπνπ ην 0 είλαη Αξηζηεξά θαη ην 10 Γεμηά, πνπ ζα 

ηνπνζεηνύζαηε ηνλ εαπηό ζαο; 

14.   Άξα είζηε αξηζηεξόο/δεμηόο/ θεληξναξηζηεξόο…; Ση ζαο επηηξέπεη λα ραξαθηεξίζεηε ηνλ εαπηό ζαο 

έηζη; 

15.   Φεθίζαηε ζηηο θνηλνβνπιεπηηθέο εθινγέο ηνπ 2019; 

16.   Με πνηνύο από ηνπο παξαθάησ ηξόπνπο ζπκκεηέρεηε θπξίσο ζηελ πνιηηηθή: 

-          αληαιιαγή απόςεσλ 

-    έθθξαζε απόςεσλ ζηα social media (ζρνιηαζκόο ζε πνζη ή θνηλνπνίεζε ζρεηηθνύ πεξηερνκέλνπ) 

-          ζπκκεηνρή ζε άιιε πνιηηηθή ζπιινγηθόηεηα 

-          ζπκκεηνρή ζε θόκκα 

-          αθηηβηζκόο 

17.   Έρεηε πάξεη κέξνο ζε ζπιινγηθέο θηλεηνπνηήζεηο; Ση είδνπο; Πόζν ηαθηηθά; 

18.   Πνηά λνκίδεηε όηη είλαη ηα θεληξηθά πνιηηηθά/θνηλσληθά πξνβιήκαηα ζηελ Διιάδα ζήκεξα; 

19.   Πώο ζα επηιπζνύλ; 
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Γ‘ ΜΔΡΟ: 

Γ.1. Queer όραμα κοινωνίας 

20.   Πώο αληηιακβάλεζηε ηελ έλλνηα queer; 

21.   Θα απηνπξνζδηνξηδόζαζηαλ σο queer ππνθείκελν; 

22.   Πνηά είλαη ε άπνςε ζαο γηα ην queer πνιηηηθό θίλεκα ζήκεξα ζηελ Διιάδα; (ππάξρεη; πεξηερόκελν, 

είλαη αλαγθαίν;) 

23.   Πξνζβιέπεηε ζε ξηδηθέο θνηλσληθέο αιιαγέο; 

24.   Αλ λαη, ηη είδνπο; 

25.   Θεσξείηε ηηο ξηδηθέο θνηλσληθέο αιιαγέο πξαγκαηνπνηήζηκεο; 

26.   Αλ λαη, πώο ζα επηηεπρζνύλ; Αλ όρη, γηαηί; 

27.   Πνηό ζα ήηαλ ην πεξηερόκελν κηαο ξηδνζπαζηηθή queer  πνιηηηθή; Δζείο ζα επηζπκνύζαηε λα 

ζεζκνζεηεζνύλ ηέηνηα κέηξα; 

28.   πλδέεηαη κε θάπνην ηξόπν ε δεκνθξαηία κε ηελ δηθή ζαο ηαπηόηεηα/ππνθεηκεληθόηεηα; Γεληθά ζα 

ιέγαηε όηη ζηελ Διιάδα πρ, ιεηηνπξγεί ε δεκνθξαηία ; Γηαηί;  Αλ όρη: Ση πξνβιήκαηα εληνπίδεηε εζείο ζην 

πεδίν ηεο δεκνθξαηίαο; 

29.   Πώο ζα ιεηηνπξγήζεη θαιύηεξα ε δεκνθξαηία; 

Γ.2. Θέματα αστοεικόνας 

30.   Θεσξείηε πώο ε έκθπιε ηαπηόηεηά ζαο θαη ν ηξόπνο πνπ ηελ εθθξάδεηε (gender expression) παίδεη 

ζεκαληηθό ξόιν ζηε δσή ζαο; 

31.   Πηζηεύεηε όηη ε πνιηηηθή/νη πνιηηηθέο απνθάζεηο επεξεάδνπλ ηε δσή ζαο/ηελ θαζεκεξηλόηεηά ζαο; 

32.   Πηζηεύεηε όηη ε δηθή ζαο ζπκκεηνρή αζθεί επηξξνή ηελ πνιηηηθή δηαδηθαζία/ζηε ιήςε απνθάζεσλ; 

33.   Ση ξόιν παίδεη γηα ηελ επίηεπμε ησλ νλείξσλ ζαο θαη ησλ επηδηώμεώλ ζαο ε γεληθόηεξε θνηλσληθή 

επηζθάιεηα; 

34.   Δζείο πξνζσπηθά, ζα ιέγαηε όηη έρεηε ληώζεη πνηέ όηη δελ κπνξείηε λα θάλεηε θάηη ιόγσ θάπνηνπ 

ραξαθηεξηζηηθνύ ή ηδηόηεηάο ζαο; 

-Σεο ηαμηθήο ζαο πξνέιεπζεο 

-Σνπ θύινπ ή ηεο έθθξαζεο θύινπ 

-Σνπ ζεμνπαιηθνύ ζαο πξνζαλαηνιηζκνύ 

Πνηό είλαη πην θαζνξηζηηθό γηα εζάο; 

 


