

[image: image1]
Queer intercultural communication in migration: Perspectives and future directions












	
	TYPE Opinion
PUBLISHED 04 October 2022
DOI 10.3389/fcomm.2022.994605






Queer intercultural communication in migration: Perspectives and future directions

Mark B. Ulla*

School of Languages and General Education, Walailak University, Nakhon si Thammarat, Thailand

[image: image2]

OPEN ACCESS

EDITED BY
Diyako Rahmani, Massey University, New Zealand

REVIEWED BY
Celeste C. Wells, Boston College, United States

*CORRESPONDENCE
 Mark B. Ulla, mark.ul@mail.wu.ac.th

SPECIALTY SECTION
 This article was submitted to Culture and Communication, a section of the journal Frontiers in Communication

RECEIVED 15 July 2022
 ACCEPTED 12 September 2022
 PUBLISHED 04 October 2022

CITATION
 Ulla MB (2022) Queer intercultural communication in migration: Perspectives and future directions. Front. Commun. 7:994605. doi: 10.3389/fcomm.2022.994605

COPYRIGHT
 © 2022 Ulla. This is an open-access article distributed under the terms of the Creative Commons Attribution License (CC BY). The use, distribution or reproduction in other forums is permitted, provided the original author(s) and the copyright owner(s) are credited and that the original publication in this journal is cited, in accordance with accepted academic practice. No use, distribution or reproduction is permitted which does not comply with these terms.



KEYWORDS
 global south, identity, queer intercultural communication, queer migration, sexuality


Introduction

Queer intercultural communication offers the great promise to advance communication—academically, culturally, and politically—not only for sexual and gender minority communities across the globe but for all communities as they grapple with questions of identity and difference in an increasingly neoliberal and global social world (Yep et al., 2019, p. 2).

In the introduction of the Journal of International and Intercultural Communication's special issue, “Out of Bounds? Queer Intercultural Communication,” the editor, Chávez (2013), acknowledged that there had been a dearth of communication studies exploring “the intersections and interplays between the queer and the intercultural” (p. 84). Heteronormative studies that examined the lives and experiences of cisgender people marginalizing other gender identities, lesbian, gay, bisexual, transgender people, queer, intersex, and asexual (LGBTQIA+) have dominated the field (Eguchi and Asante, 2016). Although there have been studies on queer theory and other queer themes in and outside the communication field, these studies have mainly been conducted in the Global North, where White/Western ideologies of homonormativity remained the source and standard for queerness (Chávez, 2013; Eguchi and Asante, 2016). Ulla and Pernia (2022) affirmed that the “lack of studies that reflect the lives of the LGBTQIA+ people, especially those LGBTQIA+ people of color and from the Global South, limits our understanding of culture and communication” (p. 3)

While queer theory studies may concentrate only on the constitutive discourses of identity, sexuality, politics, and the lives and experiences of LGBTQIA+ people, they may not clearly reference culture and cultural differences, particularly from the Global South. Eguchi (2021) and Huang (2021) noted that most of the queer research centered only on the United States and other Global North countries, producing. theories that are only relevant for queer1 and trans people there. Such an emphasis on the Global North as the key source of knowledge for queer studies not only limits queer scholarship from multiple perspectives but also goes against the very aim of queer theory's antinormativity from the global perspective (Gambino, 2020).

Furthermore, studies on intercultural communication may have only focused on culture and cultural differences without directly focusing on LGBTQIA+ people's lived experiences and stories (Ulla and Pernia, 2022). Eguchi and Asante (2016) maintained that “the body of literature considered as the ‘mainstream' intercultural communication scholarship has not adequately articulated the fluidity and complexity of sexuality, sex/gender, and body” (p. 172). They emphasized that sexuality, sex/gender, and body, which are influenced by social, cultural, political, and historical contexts, are crucial to building overall identities.

Chávez (2013) argued that intercultural communication studies about sexuality, culture, and communication should be explored and valued to theorize and advance the area of queer intercultural communication. Yep (2013) noted:

Queer and transgender studies provide communication scholars and practitioners with powerful theoretical and political tools for examining the production and constitution of modes of differences-particularly those related to gender and sexuality, and, to a somewhat lesser extent, race, class, ability, nation, and culture-in our communicative and rhetorical practices, mediated representations, and cultural discourses (p. 119).

A marriage of two disciplines, queer intercultural communication recognizes the experiences, perspectives, and importance of LGBTQIA+ people in studying and understanding culture and communication. It connects the gap between queer studies and intercultural communication studies, forming a discipline and a theory that advances the intersectionality of race, gender, culture, and identity. In addition, queer intercultural communication challenges the production of knowledge and practices accepted and recognized only by the heteronormative society by unmasking the conditions of inequality and injustices. Thus, it tries to seek the transformation of such conditions to empower and liberate marginalized groups.

Using Yep et al. (2019) integrative view of queer intercultural communication through examining the significant contexts—macro, meso, and micro levels of social conditions that shaped and formed the identity and sexuality among gay men migrants, this article follows the discussion thread on theorizing queer intercultural communication by previous scholars (see Chávez, 2013; Eguchi and Asante, 2016; Yep et al., 2019). It also expounds on previous work, situating queer intercultural communication study in Filipino gay men's migration within the Global South-South context (Ulla and Pernia, 2022), I argued that there is a need for queer intercultural communication scholars to think across macro, meso, and micro contexts, especially within Global South-South contexts, to gain a deeper understanding of the multiple sites and directions of oppression that minoritized LGBTQIA+ people and their experiences in society.

I begin with the discussion on queer migration in the Global South, particularly referencing queer migration studies in Southeast Asia, followed by the presentation and discussion on examining and doing queer intercultural communication with the Queer Emancipatory Migration Framework of Communication. Centering my discussion on the macro, meso, and micro contexts of queer migration, I conclude with a note on the importance of examining queer people's experiences to push forward queer intercultural communication within the Global South context.



Global south, queer, and migration

Contemporary migration has been aided by globalization, where the movement of goods and services also supports the movement of people (Ulla and Pernia, 2022). Such mobility can be explained by the push and pull theory of migration that demonstrates the economic, political, personal, and social factors. These factors can either push or pull people to leave their home country (Reza et al., 2019). For instance, people who experienced poverty, political crisis, and job inequality may likely leave and seek better lives in another country. Likewise, a country that offers better work wages, job security, and welfare will mostly attract international migrants (Babar et al., 2019). Given the common reasons why people migrate, gay men's decision to relocate may also be influenced by globalization, where the desire to improve one's life and experience a preferred lifestyle is one of the deciding factors for their migration.

In most of the countries in the ASEAN2 region, where poverty and economic opportunities may be limited (Harkins and Lindgren, 2017), gay men may look for better and high-paying jobs outside of their country to support their families (Ulla and Pernia, 2022). They may work illegally or legally in low-skilled or highly skilled jobs within the region. In some cases, they may become victims of sex trafficking and sexual exploitation, which is underreported due to the stigma associated with being gay (Martinez and Kelle, 2013; Barron and Frost, 2018). Thus, in their efforts to improve their quality of life, gay men may encounter difficulties in the migration process, especially as most countries in the region may not accept or tolerate gay men and other gender identities. Gay men may want to express their sexual identity in their home country but know that it may cause a problem for themselves and their families. For example, in a study conducted by Manalastas et al. (2017) on people's attitudes, feelings, and behaviors toward lesbians and gay men in the countries of Indonesia, Malaysia, the Philippines, Singapore, Thailand, and Vietnam, they found that people had negative attitudes, beliefs, and behaviors toward lesbians and gay men.

Moreover, people from Indonesia and Malaysia held the most negative attitude toward lesbians and gay men because of their religion. Such a negative attitude not only hinders gay men from communicating their identities and expressing their sexuality but may also become a venue for workplace discrimination. For instance, in a study conducted by Oosterhoff and Hoang (2018) on entrepreneurialism, workplace and employment experiences among transgenders in Vietnam, the researchers reported that transgenders experienced severe and apparent discrimination in the workplace, preventing them from getting promotions, benefits, and equal pay. Transgender people also found it difficult to get bank loans as they were required to show an identity card, which did not show their current gender identity.

It should be noted that gay men in the ASEAN region may prefer to move from their home country to come out, express their sexuality and identity, and work where they feel safe (Ulla and Pernia, 2022). However, many gay men may choose not to come out for fear of discrimination or only prefer to come out to people who can understand them. They may find it easier to come out to their mother than to their father, who may invoke authority and power over them (Tamagawa, 2018). In some instances, gay men and other members of the LGBTQIA+ community may never come out to their families “for fear of religious and social prosecutions” (Maulod, 2021, p. 1111). For example, Cheah and Singaravelu (2017) revealed that LGBTQIA+ people in Malaysia chose to come out to their friends because they knew that their friends would understand them, support them, and give them a sense of belongingness as compared to their parents. Cheah and Singaravelu (2017) mentioned that the parents might have biases and misconceptions “due to the negative portrayal of LGBTQIA+ people in the Malaysian media” (p. 417) and due to their lack of a deeper understanding of the identities. As a result, some gay men move to other countries or big cities where they may feel safe and free to come out and express themselves. Langarita Adiego (2020) mentioned that LGBTQIA+ people migrate to big cities as these cities provide a safe space for them where they can recreate themselves and their subjectivities, become anonymous, explore their sexuality, and experience freedom.



Doing queer intercultural communication research in migration

Yep et al. (2019) maintained that queer intercultural communication could be understood by examining the “interactions, symbolic representations, and cultural discourses through careful attention to three simultaneous contexts: macro (larger political, cultural, and historical forces), meso (attitudes and relationships between social and cultural groups), and micro (interactions between individuals in various communities)” (p. 2). However, while Yep et al.'s (2019) macro, meso, and micro contexts defined an integrative view of queer intercultural communication, they are broadly presented and thus showed an apparent decrease in level (institution, community, and individual). They do not precisely represent the specific social institutions and conditions that shape and form the identity and sexuality among queer people in the context of migration.

In this paper, I propose a more specific discussion on the social conditions that influence the macro, meso, and micro contexts regarding gay men's identity and sexuality by pushing forward the “Queer Emancipatory Migration Framework of Communication.” Looking at these three specific simultaneous contexts provides a clear understanding of the gay men's migration journey within the Global South from incarceration in their home country to emancipation in their host country. Furthermore, the framework allows us to uncover and highlight the issues of identity and belonging from the communication experiences and practices of gay men. The framework also sheds a new perspective on the nuances of sexuality, migration, and communication and contributes to the theorization of queer intercultural communication.

It should be noted that from the lens of migration, I defined the “macro” level as the home country's social institutions, “meso” as the host country's community, and “micro” as the individual practices, discourses, and behaviors of gay men within the sub-cultural community of the host country. The following Figure 1 illustrates this framework.
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FIGURE 1
 The macro, meso, and micro levels of social conditions that shape and form queer people's identity and sexuality.


In the following section, I will provide an example of the value of this framework using a previous study I published along with E. E. Pernia.



The macro level (home country's social institutions)

To understand the migration decisions among Filipino gay men, it is of utmost importance to consider the economic reasons and the cultural context in which they have lived. In the Philippines, labor migration has become an important practice among Filipinos who want to better their lives economically due to the lack of employment opportunities and low-salary rates (Ulla and Pernia, 2022). In fact, Bailey and Mulder (2017) recognized that the Philippines is one of the largest sources of highly skilled labor migrants in the OECD3 areas, along with India and China. In 2015, the estimated number of Filipinos living and working overseas was 7,979,716, of which about four million were based in the Americas (Department of Foreign Affairs (DFA), 2019).

In the study by Ulla and Pernia (2022), highly skilled Filipino gay men moved to Bangkok, Thailand, primarily for economic reasons. We found that in integrating themselves into the new cultural environment, highly skilled Filipino gay men came to explore and understand their sexuality. However, in this study, we did not discuss the macro factors regarding why highly-skilled Filipino gay men were restricted from expressing their sexuality in their home country. As reported by our participants, these macro factors were social institutions, like the church (religion), family, employment companies, and schools, which could influence perspectives toward LGBTQIA+ people.

For example, although the Philippines is considered a gay-friendly country (Rodriguez, 1996; Tang and Poudel, 2018) and is ranked number one in Asia in closing the gender gap (World Economic Forum, 2021), some efforts to recognize the rights of queer people have been frequently opposed and rejected by the Catholic Church (Human Rights Watch, 2017).

Efforts to advance LGBTQIA+ rights [that] have met with resistance from the Catholic Church, which has been an influential political force on matters of sex and sexuality. While the Catholic Bishops Conference of the Philippines (CBCP) rejects discrimination against LGBTQIA+ people in principle, it has frequently opposed efforts to prohibit that discrimination in practice (Human Rights Watch, 2017, p. 10).

Although not a sin, being gay in the Philippines is treated by the catholic church as “objective disorder” (Cornelio and Dagle, 2022). Consequently, massive discrimination and bullying among gay men are still evident. In fact, Filipino men who are effeminate are often labeled as “bakla,” “bading,” or “bayot” (Ulla and Pernia, 2022). The terms “bakla” and “bading” may be widely used in Manila, the capital, and other provinces in Luzon Island. Likewise, the term “bayot” is commonly used in the Visayas and Mindanao islands. These terms are perceived to be derogatory since they are mostly used to bully, discriminate, and identify gay men. Instead of calling a person by his real name, he is often called “bakla,” “bading,” or “bayot.” In another situation for example, when a man failed to do something or simply made a mistake, he is often blamed because of being effeminate by saying “bakla/bading kasi” (because he is gay) (Ulla and Pernia, 2022).

Furthermore, despite the call to become a safe space for everyone, instances of discrimination, physical assault, bullying, and harassment in school not only among gay men but also other members of the LGBTQIA+ community have also been identified. For instance, the study carried out by the Human Rights Watch (2017) noted that physical bullying, which includes punching, hitting, shoving, sexual assault and harassment, verbal harassment, and cyberbullying were experienced by LGBTQIA+ students in 10 cities of Luzon and Visayas islands in the Philippines. Similarly, the study conducted by Tang and Poudel (2018) reported that one of the challenges faced by LGBTQIA+ students in Philippine schools is the inability of the teachers to recognize the gender identity of their students. The misuse of gender pronouns is reported to be evident in the classroom as teachers still use the pronoun “he” to refer to a transgender woman. Tang and Poudel also mentioned that the refusal of other schools especially Catholic schools to admit LGBTQIA+ students is also a discriminatory school practice.

Ulla and Pernia (2022) also affirmed that being gay was a challenge for highly skilled Filipino gay men in the Philippines since their work places required them to identify within the gender binary spectrum. Gay people experienced workplace discrimination and were also prevented from getting promotions. In De Guzman's (2020) study, she mentioned that workplace discrimination can be “manifested through subtle forms, and mostly included under sided remarks or inappropriate comments and questions” (p. 10). Thus, men had to disidentify as gay men because they did not want to be shamed, bullied, or disrespected. These discriminatory practices and discourses impacted gay men's work relationships.

Gay men's judgments regarding who they were and how they should express themselves were associated with how the dominant members of society acted and behaved. Since the heteronormative workplace culture did not allow them to communicate their authentic identity, they remained in the closet to participate in the activities and discourses within their cultural context without repercussions. Such self-disidentifications can limit freedom of self-expression. It may be assumed that when gay men disidentify themselves as gay men in their workplaces, they would have the freedom to participate in heteronormative practices while discreetly engaging in various queer discourses and practices without injustice and discrimination.

The family also plays a crucial role in gay men's sexuality and identity expressions. Most often, some religious and conservative families may not accept and tolerate children who are gay. Thus, gay men are afraid to come out for fear of disownment. However, others may accept and tolerate gay members of the family as long as these gay family members have financial contributions and that they perform “androgynous tasks for the family or traditional feminine roles like cleaning, decorating, and taking care of children” (Presto, 2020, p. 140). Presto (2020), in her study on the experiences of young poor gay men in rural areas in the Philippines, argued that financial contribution to the family “is not identified as a prerequisite for acceptance, but a validation of worth vis-à-vis their marginality and exercise of resistance vis-à-vis their experience of discrimination—even at a young age.” (p. 140).

However, given the home country's social institutions' influence on identity and sexuality expressions among gay men in the Philippines, it should be noted that at the macro level, the framework only considers the home country's institutional discourses relevant. Since it stems from the individual's experience, the framework can only be understood and used in a home country whose social institutions impose discriminatory discourses and practices toward gay men or other members of the LGBTQIA+ community. Hence, the framework is temporal and spatial.



The meso level (host country's community)

Although gay men's migration motive is primarily linked to economic opportunities, it can be argued that gay men consider a more open society when moving out of their home country. They may prefer a country where they may find support in claiming a space, acknowledging, and recognizing their identity and sexuality. In other words, homonegative social institutions may also push LGBTQIA+ people to leave their home countries and settle in places where they are acknowledged. For example, Wimark (2016) explored the migration motives among gay men in Malmö, Sweden, the host city, and affirmed that younger gay men left their homes to seek support and belonging. Similarly, Okada (2022), who also studied the migration motives and experiences of Filipino transgender entertainers in Japan, concluded that Filipino transgender entertainers found “Japan as a land of promise and a safe space, where they can blend in and express their gender identity” (p. 33).

Wimark' (2016) and Okada's (2022) findings suggest that members of the LGBTQIA+ community migrate to a new cultural environment where they not only find economic opportunities but also support and belonging. Thus, a more open society and a cultural community became the target destination among gay men migrants. Since these institutions may allow them to express their identity and sexuality freely, gay men migrants may feel emancipation from the repercussions of the heteronormative discourses and practices like the ones they had back in their home country.

Furthermore, as gay men migrants settle into a new cultural community with a positive and accepting attitude toward them, they begin to interact and develop relationships with people between their social and cultural groups. On a meso level, such interaction and integration into the new cultural community are important among gay men to gain visibility and empowerment. They may begin to develop a sense of themselves, change or modify their cultural belief regarding their identity and sexuality, and be recognized.

In Thailand, for example, as reported in the study by Ulla and Pernia (2022), highly-skilled Filipino gay men found equality and recognition in Bangkok's society. Particularly at their workplaces, since there are also no laws that criminalize homosexuals, same-sex practices, and cross-dressing in Thailand (Sanders, 2019), highly-skilled Filipino gay men were appreciated, acknowledged, and treated equally regardless of race and gender. They felt they were free to express their identity and sexuality since people in Thailand, especially at their workplaces, allowed them to be who they were. Such a finding was also supported by Hur (2020). Hur (2020), who examined the impact of inclusive work environment practices among members of the LGBTQIA+, maintained that “inclusive work environments have a positive effect on LGBTQIA+ employee job satisfaction and affective commitment” (p. 433).

Ulla and Pernia (2022) opined that such tolerance and acceptance toward homosexuality in Thailand are believed to be influenced by Buddhism, the religion of most Thai people. In fact, Jackson (1995) confirmed such influence:

The scriptures describe the Buddha as demonstrating a compassionate attitude towards people who began to show cross-gender characteristics after ordination and who, while attracted to members of the same sex, were regarded as being physiologically and behaviorally true to the prevailing cultural notions of masculinity (p. 144).

Besides inclusive work environments, another essential factor that supports the emancipation of gay men in their host country at the meso level is the presence of gay safe spaces like gay clubs, gay massage parlors, and surgery clinics for gay men. For gay men, these safe spaces symbolize their recognition and acknowledgment, which may be hidden from them in their home countries. They may also begin to engage and participate in queer discourses and practices without fear of being bullied and discriminated against.

For instance, Thailand has become a favorite destination and is considered a gay paradise among gay men because it promotes queer tourism (Shrestha et al., 2020) through the presence of various gay spaces all over the country's major cities. These spaces are vital since gay men feel included, are not harassed, and are treated equally in their new environment. Likewise, the presence of gay spaces provide gay men the venue to understand themselves and explore their sexuality. Thus, it can be argued that within the meso level of social conditions, it is important to note that equality, inclusion, and belonging in the new society are essential factors for queer people to recreate themselves. Since these factors amplify their voices and increase their social presence, gay men may feel freedom from the hegemonic masculinity that suppresses their rights to express themselves. Their daily interactions with the new community that allows them to be who they are, encourages positive perspectives about themselves. In addition, gay men are no longer invisible as they get to assert their identities and be included in their new society.

Indeed, a society that welcomes, acknowledges, and recognizes queer people play a vital role in the emancipation of the members of the LGBTQIA+ community. When LGBTQIA+ people are given the space and recognition in society, they may engage in communicative practices that would change their perspectives of who they are, as influenced by their home country's culture. They would learn to adapt to the new cultural community's practices in order to gain a sense of belonging (Ulla and Pernia, 2022). Such practices would also enable them to interact with the people in society, allowing them to reconstruct or maintain their identities.



The micro level (the host country's gay community)

The host country's gay community (also referred to as the sexual minority community) is crucial in understanding queer intercultural communication from the lens of migration. It is assumed that aside from gay men's attitudes and relationships between the dominant heteronormative social and cultural groups in their host countries, they also interact with the individuals in their host countries' sexual minority community. Such interaction with the gay community allows gay men to establish and confirm their identity through self-reidentification. They begin to reidentify themselves and validate their identity in a community that acknowledges and recognizes various queer discourses and practices. However, gay men have to integrate and associate themselves with the culture of the subgroup or the gay community to get a sense of belonging. Their practices, discourses, and behaviors within the sub-cultural community of the host country formed the micro level of social conditions that shape and develop their identity and sexuality.

Gay men's communicative practices of reidentification within the sexual minority community can be viewed as an emancipation from the hegemonic ideologies they experienced in their home countries. The consumption of sex spaces, engagement in sexual activities, and participation in various queer discourses marked their reidentification of themselves. In other words, these various queer practices enabled gay men to recognize, identify, and acknowledge their identity (Ulla and Pernia, 2022). In addition, within the sexual minority community, gay men may find support and acceptance from people who are also members of the gay community. Therefore, integrating themselves into the gay community in their host countries may liberate them, allowing them to get to know themselves and practice queer discourses.

However, it is also important to consider that although gay men may reidentify themselves and acknowledge their “queerness,” they may have to display and follow what the gay community implicitly requires them to be. In other words, they may also struggle to blend with the culture of the gay community in their host countries. For example, they may be required to be discreet, fit, and muscled to attract other gay men within the community for sexual activities. Ulla and Pernia (2022) noted

Being discreet or straight-acting among gay men is a term that is used to describe how gay men behave and present themselves in public or to other groups of gay men. As there are a number of gay men who prefer to date and or have sex with gay men who are discreet or straight-acting, such a behavior or gay self-presentation is commonly prescribed by other gay men, especially if meeting them the first time (p. 10).

Although the gay community in the host country may welcome and support gay men migrants, it is important to note that since they are migrants, they may have to adapt to the culture and embrace the practices to feel a sense of community and belonging. Such culture may become a guiding factor in the “creation, affirmation, reaffirmation, negotiation, and transformation” (Yep et al., 2019, p. 3) of their identity and sexuality in their host countries' sexual minority community. In Ulla and Pernia's (2022) study, highly-skilled Filipino gay men acknowledged that it was only within Bangkok's gay community that they could engage in sexual activities, understand their sexuality, and, most importantly, validate their identity. As a result, they could also recognize and understand their own alter personalities, like being wild, adventurous, dominant, and submissive in sexual activities.

However, it is also important to note that gaining a sense of community and belonging within the gay community does not mean that gay men may have to hide their identity again, as discussed at the macro level. Instead, their “memberships can positively impact well-being through providing a sense of belonging, comfort, meaning, and purpose” (Mitha et al., 2021, p. 750). Unlike on the macro level, where gay men are invisible because of the social institutions that reinforce such invisibility, on the micro level, gay men are acknowledged and recognized. However, they may only have to adapt to the gay community's culture and practices, especially if they want to engage in sexual practices and validate their identity and sexuality within the community. For instance, when one goes to the gay club and engages in queer discourses and practices, everyone knows and is aware within that community that one is gay. Thus, they may have to project the image of an attractive gay man by being fit, muscled, and discreet so they can easily find someone who may find them interesting. As mentioned earlier, since they are gay men-migrants trying to find belonging within the sexual minority community of their host country, they may have to abide by the community's discursive practices.

Given the already present homonegativity, bigotry, and stigma, gay-positive locations play an important role in the life of gay men. These spaces are thought to offer a venue where gay men do express not only their identity but also satisfy their sexual desires, create a community and relax and enjoy with no fear of discrimination.

Generally, gay men's participation and engagement in their host country's gay community can also be viewed as a way to validate their identity. This can be attributed to the fact that they are surrounded by people who may have the same interests and experiences. Gay men may consume some of the commodified gay spaces within the sexual minority community not only to conform to the new cultural environment but also to confirm their identity. It can be argued that such identity validation comes after gay men reidentified themselves at the meso level. Since they are deprived of spaces in their home country that allow them to explore their sexuality, coming to and working in their host country provides them the means to reidentify themselves, validate their identity, and explore their sexuality. By participating in various queer practices within the gay community, gay men can confirm, explore, and understand their sexuality. They are also able “to navigate smoothly [their] queer transitional borderland in-between and in-betwixt” (Eguchi and Asante, 2016, p. 177).



Conclusion

Drawing upon the theoretical frame of queer intercultural communication, this article shows how labor migration becomes an essential means of addressing gay men's financial and personal needs and exploring their sexuality. It also highlights that although a number of studies in the literature have placed interest on culture and cultural differences with a limited focus on LGBTQIA+ people's lived experiences and stories, queer intercultural communication can be examined and understood through the lens of migration by examining the macro, meso, micro levels of social conditions. In this paper, I have proposed the “Queer Emancipatory Migration Framework of Communication” by examining the specific levels of social conditions to provide a deeper understanding of the nuances of queer people's identity and sexuality. I argue that the framework is unique and can be used to advance in theorizing queer intercultural communication. Since the framework examines these three specific simultaneous contexts (macro, meso, micro), it provides a clear understanding of the gay men's migration journey within the Global South, especially from countries whose social institutions incarcerate gay men from emancipation.

At both macro and meso levels, social institutions play an important role in shaping the identity and sexuality of queer people. Most often, the social institutions in queer people's home countries, which include the church, family, schools, and workplaces, may negatively perceive them. These homonegative social institutions limit queer people from participating in various queer practices and discourses, restricting them from identifying their authentic identity and sexuality. Hence, queer people migrate to other places or leave their home countries and seek to belong in other countries, where they can express their sexuality without discrimination. It is assumed that social institutions in gay men's host countries may acknowledge their presence and give them the freedom to explore and understand their identity and sexuality. In addition, these social institutions are vital in emancipating and empowering gay men, which were denied to them in their home countries. Although queer people may have to disidentify and project a dominant social identity, these social institutions can play a crucial role in emancipating marginalized groups of people since they have the power to change the perspectives of the dominant society. At a macro level, the social institutions (church, family, industries) limit queer people from expressing themselves. However, the power of the same and other social institutions (government, media, industries, education) can also unmask and address these prejudices against queer people.

On the micro level, gay men undergo adaptation, assimilation, and integration into their host countries' dominant heteronormative culture, as well as adapt to and practice the culture of the sexual minority community. Not only do they adapt, assimilate, and integrate themselves into their host country's dominant society, but they also do the same to a particular subgroup, the gay community. Integrating themselves into the sexual minority community allows them to explore and understand their sexuality and identity.

Therefore, in pushing forward queer intercultural communication as a theoretical construct, particularly in migration, consideration must be placed on queer people's experiences. Their experiences may have been influenced by the social institutions in their home and host countries. Likewise, their perspectives of who and what they are may also change as they get validation from their engagement in the sexual minority community. Thus, queer intercultural communication from the lens of migration can be done by examining the macro, meso, and micro levels of social conditions and queer people's adaptation and integration into the new cultural environment, uncovering the various social, historical, and structural conditions of inequality, prejudices, and biases against them. These three levels of examining queer intercultural communication provide an in-depth understanding of the migration decision, ways of integration, and emancipation among gay men. Looking only at one aspect of queer intercultural communication would result in an incomplete understanding of the theory and blurs the chance for queer people to become visible in society. Thus, queer intercultural communication studies must highlight the experiences of oppression, emancipation, and empowerment among the marginalized LGBTQIA+ community in various social institutions.
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Footnotes

1Although the term “queer” is used to refer inclusively to all LGBTQIA+ people whose rich and colorful lives, experiences, and stories are grounds for knowledge production in theorizing queer intercultural communication, I used the term ‘queer' to refer specifically to gay men in this article.

2Association of Southeast Asian Nations (Brunei, Cambodia, Indonesia, Laos, Malaysia, Myanmar, the Philippines, Singapore, Thailand and Vietnam).

3Organization for Economic Co-operation and Development.
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