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ABSTRACT 
 
 
 
SEXUAL ORIENTATION AND GENDER IDENTITY AS CROSS-CUTTING 
IDENTITIES IN THE ISRAELI-PALESTINIAN CONFLICT: THE EXPERIENCE OF 
LGBTQ ISRAELI HUMAN RIGHTS ACTIVISTS 

 
Robert J. Wellington, III, Ph.D. 
 
George Mason University, 2020 
 
Dissertation Director: Dr. Susan Allen 
 
 
 
Emanating from literature on social identity theory, intersectionality theory, gender and 

sexuality, and the Israeli-Palestinian conflict, this research examines sexual orientation 

and gender identity as cross-cutting identities through the experiences of LGBTQ Israeli 

human rights activists.  Data for this qualitative study were collected through two months 

of fieldwork in Israel-Palestine interviewing ten LGBTQ Israeli human rights activists.  

The methodology and research design utilized for this analysis was predicated upon an 

interpretive, constructivist, and phenomenological approach.  Questions examined 

include how sexual orientation and gender identity are experienced on a personal level, 

individual interactions between LGBTQ Israelis and LGBTQ Palestinians, and how being 

LGBTQ influences perspective on the Israeli-Palestinian conflict.  Findings suggest that 

cross-categorization has the greatest potential when obstructive elements such as racism, 

nationalism, arrogance, condescension, pride, ethnocentrism, narcissism, ulterior motives, 

savior-like attitudes, and hero mentalities are mitigated. 
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I. INTRODUCTION 
 
 
 
 
My research question is: how do LGBTQ Israeli human rights activists experience sexual 

orientation and gender identity as cross-cutting identities?  This research question has 

gone through many iterations as the inevitable unexpected occurred and new insights 

came to light.  These variations will be elaborated through the dissertation as I share my 

experiences with you.  This research covers an important and neglected area of 

understanding in looking at the LGBTQ community generally within the context and 

field of conflict analysis and resolution and specifically within the Israeli-Palestinian 

conflict as a cross-cutting identity within the larger framework of social identity theory 

and intersectionality theory. 

 

My research question is made up of three major components: (1) sexual orientation and 

gender identity as types of identity, (2) cross-cutting identities as a kind of identity, and 

(3) the Israeli-Palestinian conflict.  In this introduction, I begin by talking about the 

concept of identity and then focus on two components of this concept: sexual and gender 

identities as examples of identity and cross-cutting identities as a kind of identity.  Finally, 

I describe how, in my research, I looked at the Israeli-Palestinian conflict through these 

lenses of identity. 
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Figure #1: Analyzing the Israeli-Palestinian Conflict through Two Components of 
Identity 
 
 
 
Much has been written and researched on identity and conflict.  For decades scholars and 

practitioners alike have looked at the various roles identity plays in conflict.  Identities 

such as nationality, ethnicity, gender, religion, class, socioeconomic status, language, and 

tribe have all been examined to see if conflict can be better understood, reduced, or 

resolved by including identity in the equation for peace. 

 

Furthermore, the role of identity is often mentioned as a key aspect of conflict.  For 

example, in his chapter “Analyzing Intractability,” I. William Zartman specifically 

mentions identity as a central component of intractable conflicts.  He writes, “Identities in 

intractable conflicts not only are polarized but are actually dependent on the denigration 

of the Other,” and he goes on to elaborate on what he calls “zero-sum identities.”1  Zero-

sum identities are those which are considered to cancel each other out and are often based 
 

1 I. William Zartman in Chester Crocker, Fen Hampson, and Pamela Aall, eds., Grasping the 
Nettle: Analyzing Cases of Intractable Conflict (Washington, DC: USIP, 2005), 50, 60. 

Identity

Sexual 
Orientation 
and Gender 

Identity

Cross-
Cutting 

Identities

Israeli-
Palestinian 

Conflict 
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on assumptions, generalizations, or stereotypes.  For instance, facetiously speaking, you 

can’t be a conservative and LGBTQ, you can’t be liberal and religious, you can’t be a 

Republican and a vegan, you can’t be a Democrat and pro-life.  These various identities 

have all been erroneously pitted against each other, because the reality is humanity is 

more complex than these oversimplified binaries.  There are people, in fact, who are 

conservative and LGBTQ, etc. 

 

If we take the Israeli-Palestinian conflict as an example and look over the span of decades 

of fighting, we can clearly these same false binaries and how ethnic, national, and 

religious identities have been polarized into zero-sum relationships (i.e. Jews vs. Arabs, 

Israelis vs. Palestinians, Jews vs. Muslims).  As we shall see in my findings sections, the 

LGBTQ Israeli human rights activists I interviewed who are against the occupation and 

support Palestinian rights are often condemned and ridiculed as traitors or Arab-lovers.  

The fallible zero-sum argument here is that you cannot support Palestinian rights and still 

love Israel at the same time.  As we shall see from my interviews, this is not the case.  

But what about identities which the conflicting parties have in common?  Could the use 

of identity not only help us analyze conflict but also build bridges between conflicting 

parties? 

 

One identity which has received little attention is the LGBTQ identity which, for the sake 

of this research, can be operationalized as sexual orientation and gender identity.  While 

we are learning more and more about the LGBTQ identity, there remains a certain degree 
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of discomfort and unfamiliarity around sexual orientation and gender identity which does 

not exist or exists to a lesser extent when examining other forms of identity.  When 

studying political science, international relations, peace studies, or conflict resolution, 

how much attention, if any, is devoted to Lesbian, Gay, Bisexual, Transgendered, and 

Queer (LGBTQ) issues?  How many academic courses are devoted to the plight of the 

LGBTQ community in conflict zones?  When looking at courses on gender studies, how 

much attention is given to physical, biological gender, the female-male binary, and how 

much to gender identity, sexual orientation, and to people who fall outside of that binary?  

It is precisely because of this discomfort and unfamiliarity that I decided to research 

sexual orientation and gender identity as a bridge-building or cross-cutting identity.  

LGBTQ identity has a great deal of untapped potential in the field of conflict analysis and 

resolution. 

 

One study which I refer to later when examining intersectionality theory and cross-

cutting identities is Mckeown et al.’s (2010) research on the experiences of black and 

south Asian gay men in Britain.2  Another relevant study is Jaime Anzalotta’s dissertation 

(2017) entitled, “I am Human, Too!  An Analysis of Conflict Resolution Theories and 

Their Applicability to the LGBTQ Community.”3  Through qualitative analysis using 

case study methodology, Anzalotta’s research examines structural violence, social 

cubism, and Maslow’s hierarchy of needs as they relate to the LGBTQ community. 
 

2 Eamonn Mckeown, Simon Nelson, Jane Anderson, Nicola Low, and Jonathan Elford, “Disclosure, 
Discrimination and Desire: Experiences of Black and South Asian Gay Men in Britain.” Culture, Health & 
Sexuality, 01 October 2010, Vol. 12 (7), pp. 843-856 

3 Jaime Anzalotta, “I am Human, Too!  An Analysis of Conflict Resolution Theories and Their 
Applicability to the LGBTQ Community” dissertation, Nova Southeastern University, 2017. 
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I will briefly explain here the distinction between sexual orientation and gender identity 

as they are not the same thing.  Sexual orientation refers attraction whether that be to 

someone of the same sex as them self, someone of the opposite sex as them self, both, 

neither in the case of asexuals, or outside of the gender binary as in the case of 

pansexuals and polysexuals.  When we are talking about lesbians, gays, bisexuals, and 

queers, we are talking about sexual orientation.  Gender identity is about how a person 

defines their gender as opposed to their biological gender.  When we are talking about the 

transgender community (and in some cases the queer community as well), we are not 

talking about sexual orientation but gender identity because there are members of the 

trans community who consider themselves to be heterosexual.  Therefore, sexual 

orientation and gender identity literature encompass two distinct concepts which have 

been lumped together, rightly or wrongly, for convenience sake into the LGBTQ 

community.4 

 

LGBTQ people are ubiquitous throughout the world.  We are every color, every age, 

every religion, every nationality, every ethnicity.  Every conflict in the world has LGBTQ 

people involved in it; however, at the time of this writing, you rarely if ever hear about us.  

Hopefully this will change in time, and this research may contribute to that change.   

 

 
4 For more on the distinction between sexual orientation and gender, see Judith Butler, Gender Trouble 

(New York: Routledge, 2008), 8-9. 
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Let us turn our attention again to the conflict in Israel-Palestine.  In this geographic 

region, which is smaller than the U.S. state of Maryland, there are, to the surprise of 

many, several LGBTQ human rights organizations such as Al-Qaws, Aswat, Israeli 

Queers for Palestine, Jerusalem Open House, Black Laundry, and Palestinian Queers for 

Boycott, Divestment, and Sanctions (PQBDS).  However, the peacebuilding world knows 

very little about them.  In my research, I sought to answer questions such as: What kinds 

of interactions, if any, take place between LGBTQ groups in Israel and LGBTQ groups in 

the West Bank?  Could interactions between these two oppressed subgroups be another 

useful and helpful tool in the field of conflict analysis and resolution?  Does being 

LGBTQ (a marginalized group within one’s own ingroup) affect how one sees the 

outgroup or LGBTQ members of the outgroup?   

 

The Israeli-Palestinian conflict has a long history, and several attempts have been made 

to analyze and better understand it.  Israel-Palestine is often described as an active, 

intractable conflict.  Chester Crocker et al. define intractable conflicts as “conflicts that 

have persisted over time and refused to yield to efforts.”5  Examples of past attempts to 

bring peace to the Israeli-Palestinian conflict (inextricably intertwined with the larger 

Arab-Israeli conflict) include the Egypt-Israel peace treaty (1979), the Madrid 

 
5 Crocker et al., 5; for chapters specifically related to Israel-Palestine, see ch. 14 by Stephen Cohen 

(343-356) and ch. 15 by Shibley Telhami (357-374).  For more on intractable conflicts, see also Chester 
Crocker, Fen Hampson, and Pamela Aall, Taming Intractable Conflicts: Mediation in the Hardest Cases 
(Washington, DC: USIP, 2004); Daniel Bar-Tal, “Sociopsychological Foundations of Intractable Conflicts,” 
American Behavioral Scientist 50:11 (2007): 1430-1453; Peter T. Coleman, Robin Vallacher, Andrzej 
Nowak, and Lan Bui-Wrzosinska, “Intractable Conflict as an Attractor: A Dynamical Systems Approach to 
Conflict Escalation and Intractability,” American Behavioral Scientist, 50:11 (2007): 1454-1475; and Peter 
Coleman, “Intractable Conflict,” in Morton Deutsch, Peter T. Coleman, and Eric Marcus, eds., The 
Handbook of Conflict Resolution, eds. (San Francisco: Jossey-Bass, 2006), 533-559. 
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Conference (1991), the Oslo Accords (1993 and 1995), the Jordan-Israel peace treaty 

(1994), the Hebron Protocol (1997), the Wye River Memorandum (1998), and the 

Annapolis Conference (2007) to name a few.  There have been extraordinary leaders such 

as Anwar Sadat and Yitzhak Rabin who were assassinated by extremists in 1981 and 

1995 respectively.  There have also been a great deal of grassroots peace movements led 

by local peace activists,6 and countless works have been written on the conflict by 

notable authors.7  Of particular note is Abu-Nimer (1999) and his work on analyzing and 

assessing intergroup relations and Arab-Jewish encounter programs in Israel.8  Despite all 

of these attempts and literature on the conflict, greater effort is needed to explore sexual 

orientation and gender identity as cross-cutting identities to ease tensions and improve 

relations. 

 

 
6 For example Miko Peled, Elias Chacour, Sharon Benheim of Kibbutz Ketura, Jean Zaru, Shira 

Nesher, Rami Elhanan, Mazen Faraj, Elad Vazana, Rabbi Daniel Roth, Mubarak Awad, and Ayed Morrar 
as well as local organizations such as The Parents Circle – Families Forum (see JustVision.org for more 
organizations in the field).  See for example Miko Peled, The General’s Son: Journey of an Israeli in 
Palestine (Charlottesville, VA: Just World Books, 2012); Elias Chacour, Blood Brothers (Grand Rapids, 
Michigan, 2003); Jean Zaru, Occupied with Nonviolence: A Palestinian Woman Speaks (Minneapolis: 
Fortress Press, 2008); and Maia Carter Hallward, Struggling for a Just Peace: Israeli and Palestinian 
Activism in the Second Intifada (Miami: University Press of Florida, 2011). 

7 For example Bernard Avishai, Peter Beinart, Noam Chomsky, Alan Dershowitz, Norman 
Finkelstein, Rashid Khalidi, Baruch Kimmerling, Nur Masalha, John Mearsheimer and Stephen Walt, 
Benny Morris, Ilan Pappé, Edward Said, Shlomo Sand, Anis Sayigh, Yezid Sayigh, Tom Segev, Avi 
Shlaim, and Emile Toma; for further reading on the Israeli-Palestinian conflict, see Alan Dowty, 
Israel/Palestine, 3rd ed. (Malden, MA: Polity Press, 2012); Walter Laqueur and Barry Rubin, eds., The 
Israel-Arab Reader: A Documentary History of the Middle East Conflict, 7th ed. (New York: Penguin 
Books, 2008); Mark Tessler, A History of the Israeli-Palestinian Conflict, 2nd ed. (Bloomington, IN: 
Indiana University Press, 2009); Sami Adwan, Dan Bar-On, Eyal Naveh, eds., Side by Side: Parallel 
Histories of Israel-Palestine (New York: The New Press, 2012); and Charles Smith, Palestine and the 
Arab-Israeli Conflict: A History with Documents, 7th ed. (Bedford: St. Martin’s, 2009). 

8 Mohammed Abu-Nimer, Dialogue, Conflict Resolution, and Change: Arab-Jewish Encounters in 
Israel (Albany, NY: State of New York Press, 1999).  See also his chapter on “Education for Coexistence 
in Israel: Potential and Challenges in Mohammed Abu-Nimer, ed. Reconciliation, Justice, and Coexistence: 
Theory and Practice (New York: Lexington Books, 2001), 235-254. 
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What is a cross-cutting identity?  This point will be elaborated upon further throughout 

the dissertation, but for a brief introduction here, a cross-cutting identity is one that cuts 

across two dominant group memberships.  For instance, socioeconomic status is often 

cited as an example of a cross-cutting identity (e.g. the poor existing within both Euro-

American and African-American communities).  Other common examples include social 

class (e.g. the lower class existing among Indians and Pakistanis) and gender (e.g. 

Muslim and Jewish women connecting based on their shared gender). 

 

In the diagram below, we have two dominant group memberships: Ethnic Group #1 and 

Ethnic Group #2 (these could just as easily be replaced with other examples such as 

National Identity #1 and National Identity #2 or Religious Identity #1 and Religious 

Identity #2).  Within each of these two categories (Ethnic Group #1 and Ethnic Group #2), 

there are members who are considered “poor.”   
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Figure #2: Generic Cross-Cutting Example 

 
 
 
This subcategory of being poor is an example of a cross-cutting identity because it cuts 

across the dominant identity of ethnicity.  Just to illustrate this point, if these two groups 

(Ethnic Group #1 and Ethnic Group #2) were in conflict with each other, an attempt 

could be made to bring together the poor members of each group in an effort to humanize 

the other and reduce prejudice.  This may not resolve the macro-level conflict as the poor 

would have little to no influence on formal diplomatic efforts, but such cross-cutting 

efforts could prove beneficial to certain track II attempts.   

 

Therefore, if we were to apply this paradigm to the question of sexual orientation and 

gender identity as cross-cutting identities in Israel-Palestine, it looks like this: 

Ethnic 
Group 

#2

Ethnic 
Group 

#1
 

Poor 
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Figure #3: LGBTQ as Cross-Cutting Identity between Israelis and Palestinians 

 
 
 
Based on this model, questions that have not been researched which I focused on in my 

study include LGBTQ Israelis’ perspectives on the following questions: how do these 

LGBTQ communities in Palestine-Israel experience sexual orientation and gender 

identity as cross-cutting identities?  What are the interactions between the LGBTQ 

communities in Israel-Palestine like?  Do LGBTQ Israelis think that being on the 

periphery of one’s own dominant group (i.e. being LGBTQ) affects how the opposing 

dominant group is seen?  Does this shared, oppressed identity serve as a bridge between 

the Israeli and Palestinian communities, or do ethnicity, nationality, and religion eclipse 

Israelis Palestinians
 
LGBTQ 
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this oppressed identity?  As a result of this research, we shall find the answers to these 

questions and more in my findings sections. 

 

There are a number of complex and polarized identities at play in the Israeli-Palestinian 

conflict which makes it a rich context in which to analyze the potential for peace work 

with regards to identity.  In addition to the LGBTQ community in Israel-Palestine, there 

are also multiple other identities at play in the conflict: nationality, ethnicity, religion, 

class, and socioeconomic status.  This is a region of the world with strong religious ties 

and prominent social cleavages between ethnic groups and national identity.  These other 

identities are often given more attention in peace studies and research when examining 

the conflict.  What is less researched is the dynamic and interactions between these 

various identities and sexual orientation/gender identity.  Which identities are more 

salient (e.g. being Israeli or being LGBTQ)?  Which are more oppressed (e.g. being 

Palestinian or being LGBTQ)? 

 

An ever-present element among all of these relationships is power – power between 

groups, within groups, within subgroups, and between subgroups.  Tatum (2000) 

elaborates on dominant and subordinate groups and identities, the former controlling the 

narrative and assigning roles.9  Tatum cites Audre Lorde (1995) who describes the 

 
9 Tatum, B. D. (2000). The complexity of identity: “Who am I?.” In Adams, M., Blumenfeld, W. J., 

Hackman, H. W., Zuniga, X., Peters, M. L. (Eds.), Readings for Diversity and Social Justice: An 
Anthology on Racism, Sexism, Anti-Semitism, Heterosexism, Classism and Ableism (pp. 9-14). New York: 
Routledge; see also J. B. Miller, "Domination and Subordination," in Toward a New Psychology of Women 
(Boston: Beacon Press, 1976); and A. Lorde, "Age, Race, Class, and Sex: Women Redefining Difference," 
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“mythical norm” as where the power in society lies.  In his work on Israel’s Colonial 

Project in Palestine, Zureik (2016) writes on power dynamics in relation to Zionism and 

colonialism.10  Foucault (1990) is replete with illustrations on the relationships between 

sex and power, power and discourse, webs of discourse and constraining mechanisms.11  

Abu-Nimer (2001) also writes on the importance of symmetry and equality in 

reconciliation work.  Building off of this literature, I also examined the role power plays 

among these various groups (e.g. between the bisexual/queer/trans communities and the 

lesbian/gay communities).  These asymmetric power relationships will be explored 

systematically in my findings sections.  Not only do these power differentials exist 

between Israelis and Palestinians and within the Israeli and Palestinian communities, but, 

as we shall see in my findings sections, they also exist within the LGBTQ communities 

themselves.  It is important to keep in mind that the LGBTQ community is not a 

homogenous group and that power, access to resources, and degrees of equality (or 

inequality) are felt differently among lesbians, gays, bisexuals, queer, and transgendered 

persons. 

 

Similar studies which looked at power in cross-cutting relationships can be found in 

Mary McCullough’s (1998) work on cross-race friendships between black and white 

 
in P. S. Rothenberg, ed., Race, Class, and Gender in the United States: An Integrated Study, 3d ed. (New 
York: St. Martin's Press, 1995), 446. 

10 Elia Zureik, Israel’s Colonial Project in Palestine: Brutal Pursuit (New York: Routledge, 2016), 73-
80. 

11 Michel Foucault, The History of Sexuality Volume 1: An Introduction (New York: Vintage Books, 
1990), 8, 11, 18, 30, 34, 41, 58, 60, 61, 83, 85ff. 
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women in the United States.12  There is also Marita Golden and Susan Richards Shreve 

(1995) who edited an anthology of essays by black and white women on race.13  Some of 

the writers in this work include Toni Morrison, Eudora Welty, and bell hooks.  The 

concluding chapter is called, “Are We So Different?  A Dialogue Between an African-

American and a White Social Worker.”  Another example is Barbara Smith (1984) and 

her study on black and Jewish women.14  A third relevant study was conducted by Carla 

Goar (2007) where she analyzed a strategy outlined in social identity theory, namely “if 

members of a group are encouraged to think of other group members as individuals 

instead of representative of a larger group, cross-cutting categorization may decrease the 

effects of race.”15  In Goar’s study, she looked at cross-cutting interactions with black and 

white women. 

 

In my findings sections, we will look at power disparities within the LGBTQ community.  

I have stated earlier that the LGBTQ community is a marginalized community within its 

own dominant group; however, my research confirms that there is marginalization within 

this marginalized group just as there is marginalization within other marginalized groups 

 
12 Mary McCullough, Black and White Women as Friends: Building Cross-Race Friendships (Cresskill, 

NJ: Hampton Press, 1998).  For passages particularly looking at power dynamics in black-white women 
cross-cutting friendships, see pp. 17, 20, 27, 24, 42, 58, 114, 168, 170, 172, 174, 175, and 192. 

13 Marita Golden and Susan Richards Shreve, eds.  Skin Deep: Black Women and White Women Write 
About Race (New York: Doubleday, 1995). 

14 Barbara Smith, “Between a Rock and a Hard Place: Relationships between Black and Jewish 
Women.”  In Elly Bulkin, Minnie Pratt, and Barbara Smith, eds.  Yours in Struggle: Three Feminist 
Perspectives on Anti-Semitism and Racism.  Brooklyn, NY: Long Haul Press, 1984. 

15 Carla Goar, “Social Identity Theory and the Reduction of Inequality: Can Cross-Cutting 
Categorization Reduce Inequality in Mixed-Race Groups?” Social Behavior and Personality, 2007, Vol. 35 
(4) pp. 537-549. 
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such as ethnic groups (light skinned vs. dark skinned) and religious groups (orthodox vs. 

conservative vs. reformed). 

 

The above discussion introduces the rationale for and context of my dissertation research.  

While other subgroups (e.g. gender, class, and religion) have been examined, we know 

very little about the LGBTQ communities in Israel-Palestine and sexual orientation and 

gender identity as cross-cutting identities. 

 

This dissertation has four main parts: the literature review, methodology, findings, and 

conclusion.  In my literature review, I look at theories on identity and conflict, gender and 

sexuality, and being LGBTQ in Palestine-Israel today. 

 

Next, I present my research methodology outlining the approaches I used to answer my 

research question: how do LGBTQ Israeli human rights activists experience sexual 

orientation and gender identity as cross-cutting identities?  In my dissertation research, 

I used an interpretive research design with a constructivist and phenomenological 

approach.  My method for gathering data was through interviews.  In this part of my 

dissertation, I also identify challenges I encountered while doing my research and how I 

dealt with these challenges. 

 

Then, I present my findings divided into four areas of focus: 

1. Sexual Orientation and Gender Identity on a Personal Level  
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2. Individual Interactions between LGBTQ Israeli Human Rights Activists and 
Palestinians  

3. How Being LGBTQ Influences Perspective on the Israeli-Palestinian Conflict 
4. Seeking Palestinian Research Participants 

 

I end with my conclusion providing an overview of this study, contributions this research 

makes to the field of conflict analysis and resolution, limitations of the study, future 

studies and implications of this research, and end with a section on hope for the future.  

We turn now to my literature review where I examined what has already been researched 

in terms of cross-cutting identities, gender and sexuality as cross-cutting identities, and 

applying these concepts to the Israeli-Palestinian conflict. 
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II. LITERATURE REVIEW 
 
 
 
 

My research question emerged from several bodies of literature.  From both identity 

literature and gender and sexuality literature, we know that sexual orientation is one form 

of identity.  From identity and social conflict literature, we know that there can be cross-

cutting identities that build bridges across conflict divides.  Thirdly, we know that there 

are existing LGBTQ Palestinian and Israeli human rights groups in Israel-Palestine.  

What had not been examined before this research, however, is sexual orientation and 

gender identity as cross-cutting identities in Israel-Palestine.  These literatures are 

explored below to clarify the theoretical basis for my research question: how do LGBTQ 

Israeli human rights activists experience sexual orientation and gender identity as 

cross-cutting identities? 

 

The following literature review has three parts.  First, we will look at the relevant 

literature on (A) Identity and Social Conflict.  Second, relevant literature on (B) Gender 

and Sexuality will be examined.  Finally, I identify some important literature coming out 

of the (C) LGBTQ Palestinian and Israeli Human Rights communities. 

 
II.  Literature Review 

A. Identity and Social Conflict 
B. Gender and Sexuality 
C. Being LGBTQ in Palestine-Israel Today 
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In the first body of literature, (A) Identity and Social Conflict, we will be focusing on two 

helpful theories: (1) social identity theory and (2) intersectionality theory.  Social identity 

theory makes four strong contributions to this research.  First, through this theory we 

have clear examples of (a) the importance and relevance of considering identity when 

engaging in conflict analysis and resolution.  Second, through the lens of social identity 

theory we have examples of examining (b) identity specifically in the Israeli-Palestinian 

conflict.  Third, this theory also does a thorough job of providing helpful and valuable (c) 

tools for conflict analysis and resolution.  One of these tools is (d) cross-cutting identities, 

which is the fourth contribution of social identity theory. 

 

A. Identity and Social Conflict 
1. Social Identity Theory 

a. Identity and Conflict 
b. Social Identity and the Israeli-Palestinian Conflict 
c. Social Identity Theory and Ways of Addressing Conflict 
d. Cross-Cutting Identities 

2. Intersectionality Theory 
 

While social identity theorists have done research on conflict and identities such as 

gender, ethnicity, nationality, and religion, sexual orientation as an identity has received 

less attention.  We therefore turn to our second theory, (2) intersectionality theory, which 

does an extensive job of looking at identity in a different way than social identity theory.  

This theory brings two particularly important and helpful contributions to this research.  

First, one of the strengths and unique traits of intersectionality theory is that it looks at (a) 

multiple identities at once and the complexity of identity rather than tunneling and only 

focusing on a person’s gender or ethnicity or religion.  This is particularly helpful to my 
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research as I examined how LGBTQ Israeli human rights activists balance all of their 

complex identities such as their gender, class, ethnicity, nationality, and religion along 

with their sexual identity (as we shall see in the findings sections).  And this leads us to 

the second contribution of this theory.  Intersectionality Theory, unlike other theories 

which examine identity and social conflict, explores, to a certain extent, (b) sexual 

orientation and gender identity as identities.  Through my research, I hope to broaden this 

exploration and understanding. 

A. Identity and Social Conflict 
1. Social Identity Theory 
2. Intersectionality Theory 

a. Multiple Identities and the Complexity of Identity 
b. Sexual Orientation and Gender Identity as Identities 

 

In the second body of literature, (B) Gender and Sexuality, we focus on two primary 

aspects which are germane to this research.  First, we look at (1) sexual orientation as an 

identity again but this time from the gender and sexuality literature.  When looking at 

sexual orientation as an identity through the lens of Intersectionality Theory, I identify 

theorists and works that attempt to unpack this complex identity but only to a certain 

extent as the focus is more on identity than sexuality.  Therefore, we continue this 

exploration from a gender and sexuality vantage point looking at how our understanding 

of gender and sexuality has evolved over time as a viable and relevant identity.  Second, 

some helpful literature is identified which looks specifically at (2) sexual identity and 

gender identity in the Israeli-Palestinian context. 

 

B. Gender and Sexuality 
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1. Sexual Orientation as an Identity 
2. Sexual Identity and Gender Identity in the Israeli-Palestinian Context 

 

The third and final body of literature explored in this literature review comes from the 

LGBTQ Palestinian and Israeli human rights community.  Websites for organizations 

such as Aswat and Al-Qaws provide valuable insight from the LGBTQ communities in 

Israel-Palestine, and some of the most key and relevant articles will be highlighted as part 

of this literature review. 

 

C. Being LGBTQ in Palestine-Israel Today 
1. Al-Qaws 
2. Aswat 
3. Jerusalem Open House for Pride and Tolerance 
4. Israeli Queers for Palestine and Black Laundry 
5. Religious Groups (Havruta and Bat-Kol) 
6. A Wider Bridge 
7. Insights from Website Review 

 

A.  Identity and Social Conflict 

In this section on identity and social conflict, we will look at theories that tell us that 

cross-cutting identities can bridge conflict divides and that sexual orientation is one form 

of identity.  However, a gap in the existing literature is looking at sexual orientation and 

gender identity as cross-cutting identities, and that is a question this research seeks to 

examine. 

 

Much has been written on identity and social conflict; however, two theories which are 

most directly related to this research are (1) social identity theory and (2) intersectionality 
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theory.  We will see that (1) social identity theory is the most useful in helping us see the 

value of identity, and specifically cross-cutting identities, in conflict resolution processes.   

 

Furthermore, the following section will clarify that (2) intersectionality theory considers 

the complex identities within a person, including gender and race, while also including 

sexual identity and gender identity as part of the complex identity of each person. Thus, 

these two theories usefully inform the research question about how LGBTQ Israeli 

human rights activists experience sexual orientation and gender identity as a cross-cutting 

identity. 

 

1.  Social Identity Theory 

We begin with a brief background of social identity theory.  Social identity theory was 

developed by Henri Tajfel and John Turner in the 1970s and 80s as an attempt to better 

understand the individual’s role in relation to the group.16  Karina Korostelina defines 

social identity as “a feeling of belonging to a social group, as a strong connection with 

social category, and as an important part of our mind that affects our social perceptions 

and behavior.”17  In this research, we look at LGBTQ Israeli human rights activists’ 

 
16 examples of their works include Henri Tajfel, “Social Identity and Intergroup Behaviour” in Social 

Science Information (1974) 13: 65-93; Henri Tajfel, Differentiations Between Social Groups: Studies in the 
Social Psychology of Intergroup Relations, (London: Academic Press, 1978); Henri Tajfel and John Turner, 
“An Integrative Theory of Intergroup Conflict” in W.G. Austin and S. Worchel, eds., The Social 
Psychology of Intergroup Relations (Monterey, CA: Brooks-Cole, 1979); Henri Tajfel, Human Groups and 
Social Categories: Studies in Social Psychology (Cambridge: Cambridge University Press, 1981); Henri 
Tajfel, Social Identity and Intergroup Relations, reissue ed. (Cambridge: Cambridge University Press, 
2010); John Turner, M.A. Hogg, P.J. Oakes, S.D. Reicher, and M.S. Watherell, Rediscovering the Social 
Group: A Self-Actualization Theory (Oxford: Blackwell Pub, 1989). 

17 Karina V. Korostelina, Social Identity and Conflict: Structures, Dynamics, and Implications (New 
York: Palgrave, 2007), 15. 



 

 21 

group memberships to being Israeli, to being LGBTQ, to being a human rights activist, 

and how they reconcile these identities.  Other identities inherently come into play as 

well such as religious affiliation, geographical connection and identity (e.g. rural or urban, 

Jerusalem or Tel Aviv, Israel or West Bank), and conservative and liberal identities. 

 

But what does social identity have to do with conflict?  Conflict is often thought of in 

quantifiable and measurable terms like power and economics, but human relationships 

and experiences are more complex than that.  What about conflict at the local level?  It is 

only in recent decades that conflict theory has looked at gender and ethnicity, and current 

literature today is attempting to unpack the taboo topic of sexual identity and gender 

identity.  Looking at identity’s role in conflict can unearth major contributions to conflict 

analysis and thus provide creative and innovative ways to bring about their resolution.   

 

a.  Identity and Conflict 

Is it beneficial to look at identity when engaging in conflict analysis and resolution?  

When there is conflict, isn’t identity often a key factor?  In looking at the Israel-Palestine 

conflict, for example, surely identities such as ethnicity, nationality, and class play a 

major role.  Ashmore et al. posit that “Social identities create and exacerbate intergroup 

conflicts.  Intergroup conflict influences social identity.  Addressing social identity issues 
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might help reduce some intergroup conflicts.”18  Therefore, considering identity as a 

factor in conflict analysis and resolution is helpful. 

 

Five functions served by social identity as put forth by Korostelina are increasing (1) self-

esteem, (2) social status, (3) personal safety, (4) group support and protection, and (5) 

recognition by ingroup.19  A gap in the existing literature, however, is looking at these 

five functions in relation to gender and sexual identity.  What is the relationship between 

these five functions and being LGBTQ?  How does being LGBTQ effect one’s self-

esteem?  Social status?  Personal safety?  Group support and protection?  And 

possibilities for personal growth?  Do LGBTQ Israelis and Palestinians join local 

LGBTQ groups to enhance these functions?  Do LGBTQ Palestinians work with LGBTQ 

Israelis to further enhance these functions?  These are some questions related to my 

research question which are not addressed in the extant literature, and we shall examine 

them further in my findings sections. 

 

Furthermore, social identity theory suggests that motives for having identity include 

optimal distinctiveness (balancing between differentiation and inclusiveness), the 

reduction of uncertainty (especially moral uncertainty), and a perceived interdependence 

thus finding safety as a member of a group.20  These primarily occur at the subconscious 

level where people are not even aware of their existence or role they play in daily 

 
18 Richard D. Ashmore, Lee Jussim, and David Wilder, eds., Social Identity, Intergroup Conflict, and 

Conflict Reduction (New York: Oxford University Press, 2001), 4. 
19 Korostelina, 67. 
20 Ibid., 66. 
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decision-making and social interactions.  Again, in the existing literature, these motives 

have not been examined from the perspective of the LGBTQ community in Israel-

Palestine.  Some analytical questions I looked at in my research include LGBTQ Israeli’s 

perspective on: how do LGBTQ Palestinians and Israelis practice optimal distinctiveness?  

How does their sexual identity and gender identity compare in salience to their other 

identities such as national identity, ethnic identity, or religious identity?  How does being 

LGBTQ affect feelings of certainty, especially when considering moral certainty with the 

religious, cultural, and social norms in Israel-Palestine?  How do LGBTQ Israelis and 

Palestinians find safety?  With members of their own ethnicity?  Own nationality?  Own 

religion?  Or with members of their own sexual orientation or gender identity?  And does 

that safety extend to “the other” who shares their same sexual identity and/or gender 

identity? 

 

Another important point when looking at identity and conflict is boundaries.  Charles 

Tilley considers how the formation of boundaries related to identity has a dual purpose of 

instilling a sense of security but also building walls and dividing groups.  He writes, 

“Once us-them boundaries form, they take on lives of their own as people on either side 

attach social relations, stories, and daily practices to them.”21  He also suggests several 

mechanisms which can help with boundary change, but we shall look at those later.  

Tilley’s concept of boundaries in relation to identity and conflict has never been applied 

to the LGBTQ community in Israel-Palestine.  Do sexual orientation and gender identity 

 
21 Charles Tilly, Identities, Boundaries, and Social Ties (Boulder, CO: Paradigm Publishers, 2005), 

184; see also Korostelina on the creation of Intergroup Boundaries, 136-138. 
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as cross-cutting identities play a role in changing those boundaries?  Do they bring 

together conflicting parties who would otherwise have nothing in common? 

 

Clearly, Social Identity Theory illustrates the importance of including identity in conflict 

analysis and resolution.  At the same time, there are gaps in the current literature which 

this research seeks to address. 

 

b.  Social Identity in the Israeli-Palestinian Conflict 

Not only does social identity theory clarify the benefits of taking into consideration 

identity when doing conflict analysis and resolution, it has also looked specifically at 

identity in the Israeli-Palestinian conflict.  However, despite there being literature on 

identity and the Israeli-Palestinian conflict, there is no examination of the LGBTQ 

community in Israel-Palestine or looking at sexual orientation and gender identity as 

cross-cutting identities as a means of bringing together conflicting parties. 

 

Social identity theory helps us locate both underlying complications in the Israeli-

Palestinian conflict and also some creative ways to reframe the conflict (such as through 

superordinate goals, supercategorization, and identity transformation which we shall look 

at more closely in the next section).  Faure cites Lowi and Rothman (1993) as describing 

identity as the deepest, most sensitive, and the most difficult aspect of culture to deal with 
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calling it the “untouchable core of culture.”22  Faure goes on to argue that the 

“Palestinian-Israeli conflict does not have only to do with sharing land, sovereignty, and 

division of scarce resources, such as water, but includes identity issues through 

acknowledgment and representation.”23  While there is fighting over land, resources, 

sovereignty, and security, social identity theory seeks to unpack the underlying meaning 

connected to these tangible and superficial elements of the conflict to find out what they 

represent to the conflicting parties.  Inspired by these insights, this research will continue 

in the work of examining this “untouchable core of culture” by looking at other deep, 

sensitive, difficult, and untouchable identities namely sexual orientation and gender 

identity.  

 

The Israelis and Palestinians share several identities – people in conflict, the identity of 

fear, longing for a home, need for security, and victimhood to name a few.24  However, 

some of them also share the identity of being LGBTQ; there are LGBTQ communities on 

both sides of the conflict.  In the context of Israel-Palestine (as well as other conflict 

 
22 Guy Olivier Faure, “Culture and Conflict Resolution,” in Jacob Bercovitch, Victor Kremenyuk, and 

I. William Zartman, eds., The SAGE Handbook of Conflict Resolution (Sage, 2009): 513. 
23 Ibid. 
24 for further reading on Palestinian identity, see Dowty, 56; Rashid Khalidi, The Iron Cage: The Story 

of the Palestinian Struggle for Statehood (Boston: Beacon Press, 2007), Rashid Khalidi, Palestinian 
Identity: The Construction of Modern National Consciousness (New York: Columbia University Press 
2009), and Baruch Kimmerling and Joel S. Migdal, The Palestinian People: A History (Cambridge, MA: 
Harvard University Press, 2003); for further reading on Israeli identity, see Bernard Avishai, The Tragedy 
of Zionism: How Its Revolutionary Past Haunts Israeli Democracy (New York: Helios Press, 2002); Peter 
Beinart, The Crisis of Zionism (New York: Times Books, 2012); Tom Segev, The Seventh Million: The 
Israelis and the Holocaust (New York: Holt, 1991); Baruch Kimmerling, The Invention and Decline of 
Israeliness: State, Society, and the Military (Los Angeles: University of California Press, 2001); Shlomo 
Sand, The Invention of the Jewish People (New York: Verso, 2009); and Shlomo Sand, The Invention of the 
Land of Israel: From Holy Land to Homeland (New York: Verso, 2012); for a work on the dynamics 
between Palestinian and Israeli identities, see Baruch Kimmerling, Clash of Identities: Explorations in 
Israeli and Palestinian Societies (New York: Columbia University Press, 2010). 
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zones), conflict becomes intertwined with identity.  This complicates any peace process 

because the violence becomes familiar and, ironically, safe because it is predictable – 

more predictable at least than a new and undiscovered journey such as peace talks and 

negotiation (especially when previous peace efforts have failed).  The conflict gets 

enmeshed with the identities of the conflict parties.  One of my findings sections 

examines how being LGBTQ affects perspective on the conflict, on the peace process, 

and any unique contributions the LGBTQ community can make towards the peace 

process. 

 

Because of this fear of change, there is a tendency to make unrealistic demands.  Daniel 

Rothbart and Korostelina, in their discussion of threat narratives, comment on the 

demand for security which can never be attained.25  In building off of this literature, my 

research looked at related questions such as: Do LGBTQ Israelis and Palestinians find 

security in joining their own local LGBTQ organizations?  What about joining each 

other’s LGBTQ organizations?   

 

When discussing security as it relates to the Israeli-Palestinian conflict, it is important to 

be as inclusive as possible of both perspectives.  Much of the works and research cited 

thus far have been from the Israeli and Jewish perspective.  In an effort to maintain as 

much of a balance as possible, I also consulted literature which provides Palestinian 

colonial and post-colonial framing.  Numerous authors have written on security in 

 
25 Daniel Rothbart and Karina Korostelina, eds., Identity, Morality, and Threat: Studies in Violent 

Conflict (New York: Lexington Books, 2006), 5. 
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relation to the Palestinian colonial and post-colonial experience such as Shlomo Sand 

(2012), Alan Dowty (2012), and Mark Tessler (2009).26  On this question, Baruch 

Kimmerling refers us to Elia Zureik sharing how he “contributed to a highly critical 

description of the Israeli system in his 1979 book, The Palestinians in Israel: A Study in 

Internal Colonialism … based on the theoretical concept of internal colonization 

developed by Michael Hechter in his analysis of the Celtic ethnic role in the British state-

building process.”27  In his work, Kimmerling dedicates an entire chapter to “Building an 

Immigrant Settler State” (pp. 56-88).  In Elia Zureik’s most recent work, in his chapter on 

Zionism and Colonialism (pp. 49-94), he devotes a section to power dynamics (pp. 73-80) 

as well as a section to security (pp. 80-86).28  On the relationship between colonialism 

and security, he writes, “There is nothing new here since colonial history has always 

linked security claims to appropriation of land from the native population.  This is the 

cornerstone of colonialism, of which Zionism is but one late example.”29  Zureik includes 

works of other researchers in his analysis including Amira Hass (2006), Samera Esmeir 

(2004, 3), Hillel Cohen (2004), Yonathan Mendel (2008), Neve Gordon (2004) who also 

give perspective on the Palestinian colonial and post-colonial perspective.  Zureik goes 

 
26 Shlomo Sand, The Invention of the Land of Israel: From Holy Land to Homeland (New York: Verso, 

2012), 256-7, 272, 222-5, 213, 225-226, 229, 222-4, 222-9; Alan Dowty, Israel/Palestine, 3rd ed. (Malden, 
MA: Polity Press, 2012), 11-12, 104, 107; Mark Tessler, A History of the Israeli-Palestinian Conflict, 2nd 
ed. (Bloomington, IN: Indiana University Press, 2009), 106-112, 115-117. 

27 Baruch Kimmerling, The Invention and Decline of Israeliness: State, Society, and the Military (Los 
Angeles: University of California Press, 2001), 10.  See also pp. 89n, 22, 27 as well as Baruch Kimmerling, 
Clash of Identities: Explorations in Israeli and Palestinian Societies (New York: Columbia University 
Press, 2010), 114, 258-259. 

28 Elia Zureik, Israel’s Colonial Project in Palestine: Brutal Pursuit (New York: Routledge, 2016). 
29 Ibid., 81. 
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on to argue that this pursuit of Israeli security lead to the dehumanization of the 

Palestinian people.30 

 

Ilan Pappe argues a similar point as Zureik when he writes, “The fact that the expellers 

were newcomers to the country, and part of a colonization project, relates the case of 

Palestine to the colonialist history of ethnic cleansing in North and South America, Africa 

and Australia, where white settlers routinely committed such crimes.”31  Rashid Khalidi 

points out that “Settler colonialism, which involved replacement of the indigenous 

population by a new one, or at least the subordination of the former by the latter, denied 

any form of representation or control over governance to that indigenous population.”32  

When Palestine fell under British Mandate in 1920 after the fall of the Ottoman Empire 

in World War I, the “British recognized only Jewish national claims over Palestine….  If 

Palestinian Arabs recognized British rule over them, they were effectively giving up any 

hope of true independence.  But if they rejected British rule, they would be seen as 

undeserving self-rule.”33  Thus we have Khalidi’s “iron cage” and title of his book.   

 

Avi Shlaim elaborates on how, in 1922 there were approximately 670,000 people in 

Palestine.  “Of these, the Jews numbered some 60,000.  The Arabs thus constituted 

 
30 Ibid., 86-89. 
31 Ilan Pappe, The Ethnic Cleansing of Palestine (London: Oneworld, 2006), 8.  See also pp. 11, 12, 

227ff. 
32 Rashid Khalidi, The Iron Cage: The Story of the Palestinian Struggle for Statehood (Boston: Beacon 

Press, 2007), 40. 
33 Maha Nassar, “Rashida Tlaib’s Critics Have Palestinian History All Wrong” The Washington Post 

May 17, 2019 https://www.washingtonpost.com/outlook/2019/05/17/rashida-tlaibs-critics-have-palestinian-
history-all-wrong/ 

https://www.washingtonpost.com/outlook/2019/05/17/rashida-tlaibs-critics-have-palestinian-history-all-wrong/
https://www.washingtonpost.com/outlook/2019/05/17/rashida-tlaibs-critics-have-palestinian-history-all-wrong/
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roughly 91 per cent of the population, while the Jews accounted for 9 per cent.”34  Arthur 

Balfour and the majority of the other British “ministers did not recognize the Palestinians 

as a people with legitimate national aspirations, but viewed them as a backward, Oriental, 

inert mass.”35 

 

Another authority on the subject of Palestinian colonial and post-colonial framing on the 

question of security is Edward Said who uses the term orientalism to describe the 

patronization and condescension of the Arab culture in the Middle East (as well as 

cultures in Asia and Northern Africa) by the West.  This dismissal of “The East” is 

predicated upon colonialism, imperialism, and asymmetric power imbalances.  Said 

maintains, “To say simply that Orientalism was a rationalization of colonial rule is to 

ignore the extent to which colonial rule was justified in advance by Orientalism, rather 

than after the fact.”36  Said is well known for his critique of British American historian 

Bernard Lewis (1916-2018) citing how Lewis fails to ever recognize or acknowledge 

“that there was such a thing as a Zionist invasion and colonization of Palestine despite 

and in conflict with the native Arab inhabitants…. He will speak of the absence of 

democracy in the Middle East, except for Israel, without ever mentioning the Emergency 

Defense Regulations used in Israel to rule the Arabs; nor has he anything to say about 

‘preventative detention’ of Arabs in Israel, nor about the dozens of illegal settlements on 

the militarily occupied West Bank of Gaza, nor about the absence of human rights for 

 
34 Avi Shlaim, Israel and Palestine: Reappraisals, Revisions, Refutations (New York: Verso, 2009), 11. 
35 Ibid.  See also pp. 26, 32, 231, 346. 
36 Edward Said, Orientalism (New York: Vintage Books, 1978), 39. 
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Arabs, principal among them the right of immigration, in former Palestine.”37  

Understanding this colonial and post-colonial Palestinian perspective makes clear the 

ingrained Palestinian need for security. 

 

This need for security leads to the creation of us-them identities.  Vamik Volkan 

considers how, although antagonists “hate” the other, they also need the other because 

their identities are interconnected.38  Like Tilly, both Korostelina and Volkan theorize 

that, in order to create a sense of security, groups have the need to create ingroup 

boundaries and outgroup threat.39  By demonizing the other and exacerbating events, the 

ingroup solidifies and becomes dependent on its government and military.  In my 

research, I examined Israeli LGBTQ perspectives on the role sexual orientation and 

gender identity as cross-cutting identities play in these dominant us-them identities (i.e. 

Palestinian and Israeli).  I looked at questions such as, LGBTQ Israeli perspectives on 

whether sexual identity and gender identity changes the sense of security gained from 

creating ingroup boundaries and outgroup threat?  If LGBTQ Palestinian and Israeli 

human rights activists are getting together for joint meetings, activities, and events, how 

do these interactions effect their ingroup boundaries and outgroup threat?  How is 

perception changed?  Does the LGBTQ community become the ingroup regardless of 

ethnicity, nationality, class, or religion?  Moreover, does the dominant heteronormative 

group become the outgroup threat?  Taking sexual orientation and gender identity into 
 

37 Ibid., 318-319.  See also Edward Said, The Question of Palestine (New York: Vintage Books, 1979), 
3-4, 10, 15-37, 7-8, 12-14, 15-37, 64-65, 68-70, 194;  

38 Vamik Volkan, Bloodlines: From Ethnic Pride to Ethnic Terrorism (Boulder, CO: Westview Press, 
1997), 107. 

39 Korostelina, 138-141 and Volkan, 105. 
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account, which has not been done before, when looking at these dynamics has the 

potential to alter the dynamics, and this is what I examined in this research. 

 

Furthermore, social identity theory illuminates the false security and negative peace in 

the Israeli-Palestinian conflict.  Ronald Fisher and Herbert Kelman specifically reflect on 

the Israeli-Palestinian conflict when they analyze the formation of enemy and self-

images.40  Furthermore, they elaborate on this contrast between objective reality and 

perceptions showing how these interpretations and perceptions tend to lead to a skewed 

sense of intergroup identity, out-group prejudice, and ethnocentrism. 41  If sexual 

orientation and gender identity serve as cross-cutting identities between LGBTQ Israeli 

and Palestinians, do they have a greater sense of security with each other embracing and 

celebrating a typically oppressed and condemned part of themselves (i.e. sexual 

identity/gender identity) which is so central to who we are and often taken for granted.  In 

subtle, underlying ways, sexual identity and gender identity are everywhere as part of 

culture, social norms, and religious ritual and ceremony.  We see sexual identity and 

gender identity on TV, in magazines, books, and newspapers.  We hear about sexual 

identity and gender identity on the radio, in music, and news broadcasts.  If sexual 

orientation and gender identity serve as cross-cutting identities, do they engender a 

greater sense of positive peace where LGBTQ Palestinians and Israelis can be more 

authentic and genuine about who they are, embracing all of themselves rather than 

 
40 Ronald J. Fisher and Herbert C. Kelman, “Perceptions in Conflict,” in Daniel Bar-Tal, ed., 

Intergroup Conflicts and Their Resolution: A Social Psychological Perspective (New York: Psychology 
Press, 2011), 64-70. 

41 Ibid., 61-62. 
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picking and choosing?  Celebrating both their sexual/gender identity and religious 

identity without feeling the need to choose one or the other?  If sexual orientation and 

gender identity serve as cross-cutting identities in Israel-Palestine, does this change their 

perceptions and interpretations of intergroup identity, out-group prejudice, and 

ethnocentrism?  Answers from Israeli LGBTQ perspectives to these questions will be 

looked at in my finding’s sections. 

 

Richard Crisp and Rhianon Turner consider how people’s perceived place in society can 

engender relative deprivation, low self-esteem, and a group feeling socially 

disadvantaged and alienated.42  This is not to minimize feelings of oppression and 

marginalization these parties may feel, but the dominant narrative within each community, 

the lack of interaction with the “other,” and the inability or unwillingness to verify events 

can exacerbate pre-existing feelings of anger, aggression, and prejudice.43  If sexual 

orientation and gender identity serve as cross-cutting identities in Israel-Palestine, what 

effect does these identities have on perceived place in society, relative deprivation, low 

self-esteem, and feelings of alienation?  If LGBTQ Israeli and Palestinian human rights 

activists are getting together for shared events and activities, how does this interaction 

affect their understanding of events and feelings of anger, aggression, and prejudice 

described by Crisp and Turner? 

 
 

42 Richard J. Crisp and Rhianon N. Turner, Essential Social Psychology (Thousand Oaks, CA: Sage 
Publications, 2007), 216. 

43 see also Crisp and Turner, 203; Dario Paez and James Hou-fu Liu in Bar-Tal: 2011, 114; and Eran 
Halperin, Keren Sharvit, and James J. Gross in Bar-Tal: 2011, 86-87 on collective memory, ethos of 
conflict, and collective emotional orientation. 
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As stated earlier, fear can provide a great sense of security, and the Israelis and 

Palestinians may be terrified of letting that fear go.  The fear is familiar, predictable, and 

normal thus giving a sense of security.  Change always brings about stress due to the 

level of uncertainty and unpredictability.  Therefore, it becomes harder and harder in an 

intractable conflict to bring about any kind of change.  It is true that the Israeli-

Palestinian conflict is about land and resources and statehood, but all of these things are 

tied up with identity.  A deeper look into the history of the Israelis and Palestinians shows 

that these are two groups of people who are small in numbers and have not historically 

had a home.  Both groups have been slaughtered, abandoned, victimized, rejected, and 

long for a sense of belonging.  The conflict is more than about land.  Rothbart and 

Korostelina remind us that agents of violence are both “doers” and “sufferers,” and this is 

a critical point to remember in conversations about peace, restorative justice, healing, and 

reconciliation.44  If sexual orientation and gender identity serve as cross-cutting identities 

between LGBTQ Palestinians and Israelis, they may reduce this fear and engender a 

greater sense of security. 

 

This point of mutual or shared victimhood is a common theme in conflict analysis and 

resolution literature and can be found, for instance, in numerous chapters in Abu-Nimer 

 
44 Rothbart and Korostelina, 29.  On one person possessing both dominate and subordinate identities, 

see also Tatum, B. D. (2000). The complexity of identity: “Who am I?.” In Adams, M., Blumenfeld, W. J., 
Hackman, H. W., Zuniga, X., Peters, M. L. (Eds.), Readings for Diversity and Social Justice: An 
Anthology on Racism, Sexism, Anti-Semitism, Heterosexism, Classism and Ableism (pp. 9-14). New York: 
Routledge; J. B. Miller, "Domination and Subordination," in Toward a New Psychology of Women (Boston: 
Beacon Press, 1976); and A. Lorde, "Age, Race, Class, and Sex: Women Redefining Difference," in P. S. 
Rothenberg, ed., Race, Class, and Gender in the United States: An Integrated Study, 3d ed. (New York: St. 
Martin's Press, 1995), 446. 
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(2001).  From the Abu-Nimer text, I give examples here from Galtung, Fisher, 

Rasmussen, Montville, and Abu-Nimer.  Johan Galtung discuses mutual victimhood in 

his Exculpatory Nature-Structure-Culture Approach to reconciliation, his 

Apology/Forgiveness Approach which discusses the potential for “a double spiritual 

transformation,” and his Joint Sorrow/Healing Approach.45  In Ron Fisher’s chapter on 

Social-Psychological Processes where he elaborates on the effects of mutual 

victimization in conflict.46  Fisher writes, 

In discussing how to break the cycle of victimization and vengeance in intractable 
ethnic conflict, Irani notes that “to embark upon the challenging process of 
reconciliation, victims and victimizers must find a way to acknowledge and 
apologize for past hurts and suffering inflicted by the other in order to achieve 
forgiveness, the key component of true conflict resolution” (1997, 2).47   

 
In J. Lewis Rasmussen’s chapter on Negotiating a Revolution, he writes about the 

importance of rediscovering self and the other as part of the process of humanizing the 

other.48  Joseph Montville also writes on “victimhood psychology” and “competition of 

victimhoods.”49  In Abu-Nimer’s chapter on Education for Coexistence in Israel, he 

points out that, while pursuing processes of forgiveness, “parties are not required to 

forget their victimhood, but to recognize it and be able to convey it to the other.”50  Being 

aware of this sense of shared victimhood was beneficial in my research as it made me 

more sensitive to the way participants framed their experiences and/or discussed their 

interactions with the other. 

 
45 Mohammed Abu-Nimer, ed. Reconciliation, Justice, and Coexistence: Theory and Practice (New 

York: Lexington Books, 2001), 5, 7, 14-15. 
46 Ibid., 37. 
47 Ibid., 39. 
48 Ibid., 117. 
49 Ibid., 132, 137. 
50 Ibid., 245-246. 
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Both Israelis and Palestinians embrace a victim identity.51  Volkan illustrates this when 

he describes how, when Israeli and Egyptian representatives met in the United States in 

January 1980, they were competing with each other over who had suffered more while 

not listening to or empathizing with the other.52  Both groups have a long history of 

oppression and suffering.  Psychoanalyst William Niederland elaborates a bit on this 

point in discussing “survivor syndrome.”53  Volkan refers to such thinking as embracing 

“chosen traumas,” and he states that the term “‘chosen’ fittingly reflects a large group’s 

unconsciously defining its identity by the transgenerational transmission of injured selves 

infused with the memory of the ancestors’ trauma.”54  Both the Israelis and Palestinians 

are suffering from unresolved grief and mourning.  They embrace their pain and 

victimhood, and such a position inhibits moving forward and healing.  There is a certain 

loss of personal identity and morality to be part of the greater collective (a group identity 

and morality) where one feels safer and more secure.  In conflict, group morality tends to 

be more black and white, more oversimplified.  Volkan elaborates on this in his 

discussion of regressive collective morality and the creation of reservoirs to protect the 

group.55  What’s missing from Volkan’s analysis is the important component of power 

dynamics and power asymmetry.  Abu-Nimer (2001) argues, “Reconciliation is 

 
51 Marilynn Brewer, “Identity and Conflict,” in Daniel Bar-Tal: 2011, 135; see also Marilynn Brewer 

and Miles Hewstone, eds., Self and Social Identity (Malden, MA: Blackwell Publishing, 2004). 
52 Volkan, 32. 
53 Ibid., 107. 
54 Ibid., 48; Ervin Staub uses the term “unhealed wounds” in his article “The Roots of Evil: Personality, 

Social Conditions, Culture, and Basic Human Needs,” Personality and Social Psychology Review 3 (1999), 
179-192. 

55 Volkan, 111-113. 
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associated with the value of symmetry and equality.”56  In my research, I explored this 

sense of victimization and unresolved mourning among the LGBTQ communities in 

Israel-Palestine while keeping in mind the power dynamics.  By examining sexual 

orientation and gender identity as cross-cutting identities, I sought to identify new ways 

of overcoming these phenomena described (i.e. victim identity, survivor syndrome, 

chosen traumas, and transgenerational transmission)? 

 

All of these dynamics lead to the counteraction stage of Korostelina’s 4-C Model of the 

Dynamics of Identity-Based Conflict.57  Korostelina argues in her model that first 

conflicting parties (1) Compare, then (2) Compete, then (3) Confront, and then (4) 

Counteract.  In the counteraction stage, we see evidence of moral duality and 

dehumanization: moral duality being double standards for the ingroup and outgroup, and 

dehumanization being not seeing members of the outgroup as human or worthy of human 

dignity and respect one would give to members of the ingroup.  We see this most notably 

in the refugee crisis and suicide bombings in the Israel-Palestine conflict.  If LGBTQ 

Palestinians and Israelis are getting together and sharing their unique experiences of 

victimization and trauma, not as Israelis and Palestinians but as members of the LGBTQ 

community, does this interaction cause a shift down the conflictual model from 

counteraction to comparing and eventually to moral singularity (as opposed to moral 

duality), humanization (as opposed to dehumanization), and understanding?  Moreover, 

 
56 Abu-Nimer (2001), 246. 
57 see Korostelina, 147-154 on 4-C Model of the Dynamics of Identity-Based Conflict; dehumanization 

– see Marc H. Ross, 313 on Psychocultural Dramas in Rothbart and Korostelina; and Volkan, 112-114; 
refugees – see Herbert Kelman, 202-209 in Ashmore et al. 
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does the experience of being a member of a marginalized group, in this case LGBTQ, 

help to empathize with members of the outgroup understanding what it is like to be in an 

outgroup in one’s own dominant group? 

 

In this section, I have identified key literature looking at how identity has been examined 

in the Israel-Palestine conflict.  In my literature review of social identity theory, I also 

discovered that there is no examination in social identity theory of the LGBTQ 

community in Israel-Palestine or looking at sexual orientation and gender identity as 

cross-cutting identities as a means of bringing together conflict parties. 

 

c.  Social Identity Theory and Ways of Addressing Conflict 

Social identity theory also makes significant contributions towards addressing conflict.  

In this section, I will highlight five: (1) the creation of superordinate goals, (2) 

supercategorization, (3) identity transformation, (4) boundary change, and (5) collective 

axiology.  In this section, I will illustrate something that has never been done before: how 

sexual orientation and gender identity as cross-cutting identities can play a role in these 

five processes. 

 

First of all, if sexual orientation and gender identity serve as cross-cutting identities in 

Israel-Palestine, there is the potential to establish superordinate goals and intergroup 

cooperation between Israelis and Palestinians.58  Superordinate goals are goals that 

 
58 Brown, 252-257 and Korostelina, 202-203. 
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cannot be achieved by one conflicting party or the other but can only be achieved by 

working together.  If LGBTQ Israelis and Palestinians are working together to promote 

human rights and a better understanding of the LGBTQ community, they can serve as a 

model of conflicting parties working together to achieve a superordinate goal through 

intergroup cooperation.   

 

While not looking at Palestinian and Israeli LGBTQ communities, there has been 

research done on Arab-Jewish encounters and the creation of superordinate goals.  For 

example, Abu-Nimer (1999) cites Hewstone and Brown (1986) who include 

superordinate goals and cross-cutting social categories as part of their intergroup focus of 

contact in an intergroup relations approach.59  In another work, Abu-Nimer (2001) 

includes in his principles for applying a reconciliation process the understanding of 

interdependency.  He writes, “understanding of the interdependency that ties the two 

communities together is crucial to the development of reconciliatory attitudes.  The 

realization of such interdependency is a catalyst to seek alternative ways to coexist.”60  

Rouhana (1997) also writes about social identity theory, collective identity, identity 

transformation, incomplete identities, and negotiated identity in the Israeli-Palestinian 

context.61  Halabi (2004, 2014) is another prolific writer on Jewish-Palestinian encounters 

and the establishment of common goals while highlighting the importance of equality and 

 
59 Abu-Nimer (1999), 4-5. 
60 Abu-Nimer (2001), 247. 
61 Nadim Rouhana, Palestinian Citizens in an Ethnic Jewish State: Identities in Conflict (New Haven: 

Yale University Press, 1997), 214ff. 
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justice between the two peoples. 62  Maoz (2001, 2011, 2012) is another important 

researcher looking at encounters between Jews and Palestinians.63 

 

Furthermore, as opposed to these “zero-sum identities” mentioned earlier, Korostelina 

writes about supercategorization which is the “creation of a new, broader identity that 

unites groups.”64  In relation to supercategorization, there are three other helpful 

processes: de-categorization, cross-categorization, and re-categorization.  In this research, 

I looked at the role sexual orientation and gender identity as cross-cutting identities play 

in this process of supercategorization.  Do LGBTQ Palestinians and Israelis undergo a 

process of de-categorization in which the conflicting identities of ethnicity and 

nationality become less salient?  Then does cross-categorization occur in which the cross-

cutting identity of being LGBTQ become more salient?  Finally does re-categorization 

occur where the LGBTQ Israelis and Palestinians undergo a reordering of their identities 

including this now salient cross-cutting identity, this new, broader identity which unites 

conflicting parties?  

 
62 Rabah Halabi and Michal Zak, “Narratives in Conflict: A Postcolonial Interpretation of Youth 

Encounters between Jews and Palestinians from Israel,” Dynamics of Asymmetric Conflict, 02 January 2014, 
Vol. 7(1), pp. 58-75. And Rabah Halabi and Nava Sonnenschein, “The Jewish-Palestinian Encounter in a 
Time of Crisis,” Journal of Social Issues, June 2004, Vol. 60(2), pp. 373-387. 

63 Ifat Maoz, “Participation, Control, and Dominance in Communication between Groups in Conflict: 
Analysis of Dialogues between Jews and Palestinians in Israel,” Social Justice Research 14,2 (2001) 189-
208; Ifat Maoz, “The Dangers of Prejudice Reduction Interventions: Empirical Evidence from Encounters 
between Jews and Arabs in Israel,” Behavioral and Brain Sciences, 2012, Vol. 35(6), pp. 441-442; Ifat 
Maoz, “Does Contact Work in Protracted Asymmetrical Conflict?  Appraising 20 Years of Reconciliation-
Aimed Encounters between Israeli Jews and Palestinians,” Journal of Peace Research, January 2011, Vol. 
48(1), pp. 115-125. 

64 see Marilynn Brewer in Bar-Tal: 2011, 135-136 and Korostelina, 202-203 on zero-sum identities in 
relation to supercategorization; see also Herbert C. Kelman, “Conflict Resolution and Reconciliation: A 
Social-Psychological Perspective on Ending Violent Conflict Between Identity Groups,” Landscapes of 
Violence 1:1 (2010), 3-6. 
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Related to the transformative aspect of supercategorization, Marilyn Brewer describes a 

similar process known as identity transformation.  She theorizes,  

In his analysis of the Israeli-Palestinian conflict in particular, Kelman (1999, 2004) 
emphasizes the need to negotiate a transcendent identity as essential to the 
prospects for peace” and the “need for transcendent, superordinate identity to 
develop.”65 

 

Building off of Kelman’s concept here, I studied sexual orientation and gender identity as 

transcendent, superordinate identities and components in this process of identity 

transformation.  A great deal of research has been done on identity transformation.  

Korostelina comments on identity reconstruction workshops, and this is one of many 

methods to engage in identity transformation.66  Another example is Herbert Kelman’s 

problem-solving workshops in Israel-Palestine where he uses South Africa as an example 

of identity change and what the process of negotiating identity looks like.67  Rothbart and 

Korostelina emphasize that lasting peace requires transforming the collective 

consciousness of the ingroup and reversing the role as victim in relation to the “demonic” 

character of the other.68  In these examples and others, identity transformation and the 

creation of transcendent identities has been done when looking at gender, age (bring 

children and youth together as a cross-cutting identity), ethnicity, the environment, 

 
65 Marilyn Brewer in Bar-Tal: 2011, 136-137. 
66 Korostelina, 236ff. 
67 see Kelman in Ashmore et al., 194ff on identity changes, 196ff as well as Korostelina 232ff on 

negotiating national identity, and 198-202 on problem-solving workshops in Israel-Palestine. 
68 Rothbart and Korostelina, 52; see also p. 13 on identity transformation with the example of Germany 

assuming a post-modern identity.  Can Israel and Palestine transcend their victim identities?  Marc Gopin 
also writes on identity and healing in Holy War, Holy Peace (New York: Oxford University Press, 2002), 
198ff and in Healing the Heart of Conflict (Emmaus, PA: Rodale, 2004), 3-32. 
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farming, water conservation, food, etc.  However, there is a need to examine sexual-

orientation as transcendent identity and sexuality leading to identity transformation 

through the kind of supercategorization process described above. Through my research, I 

examined Israeli LGBTQ perspectives on how sexual orientation and gender identity as 

cross-cutting identities play a role in identity reconstruction, identity transformation, 

identity change, identity negotiation, and greater integration between Palestinians and 

Israelis. 

 

Next, Tilly gives several examples of mechanisms which can lead to boundary change, 

and I refer to three here: (1) encounter, (2) conversation, and (3) incentive shift.69  Tilly is 

quick to point out that these mechanisms in and of themselves do not constitute a 

boundary change, and one mechanism is never sufficient to lead to boundary change.  

Rather, two or three must be present for boundary change to occur.  Furthermore, the 

longer the duration the greater the chance for a boundary change.  These mechanisms are 

relevant because if sexual orientation and gender identity do serve as a cross-cutting 

identities, then Palestinians and Israelis who would not otherwise connect, would be 

having “encounters” and “conversations” they may not otherwise have because of the 

shared oppressed sexual orientation and gender identities. 

 

These (1) encounters may be in the form of meetings, events, rallies, or joint activities 

where they are interacting with the “other,” a member of the outgroup.  As the duration 

 
69 Tilly, 137-142; see also Gordon W. Allport, The Nature of Prejudice (Cambridge, MA: Perseus 

Books, 1954) on contact theory. 
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and frequency of these encounters increases, there could be a boundary change and a 

redefining of the ingroup and outgroup.   

 

(2) Conversations that occur at these encounters could also lead to boundary change as 

the “other” is humanized and the boundaries between the ingroup and outgroup become 

blurred.  As superordinate goals come within reach, LGBTQ Palestinians and Israelis 

may find acceptance, a greater sense of security, and a heightened self-esteem with each 

other.   

 

These encounters and conversations may work together with (3) incentive shift where 

there is now an incentive to meet together, form groups, and engage in joint activities 

where there was no incentive before70.  Therefore, if sexual orientation and gender 

identity serve as cross-cutting identities, encounter, conversation, and incentive shift may 

be created, thus leading to a boundary change. 

 
 
 
 

 

 

 

 

 
70 For research on Jewish-Palestinians encounter groups, see Rouhana (1997), Halabi (2004, 2014), 

Maoz (2001, 2011, 2012), and Abu-Nimer (1999, 2001). 
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Figure #4: Tilly’s Mechanisms Leading to Boundary Change 

 
 
 
A final example of a contribution identity analysis makes to conflict analysis and 

resolution is collective axiology.  Collective axiology is useful for my research because it 

provides yet another concept that may help clarify how LGBTQ Palestinian and Israeli 

human rights activists experience sexual orientation and gender identity as cross-cutting 

identities.  I will first explain this concept and then apply it to my research.  Korostelina 

has developed a four-quadrant model of collective axiology made up of two variables:  

Collective generality (ranging from high to low) and Axiological balance (ranging from 

high / balanced to low / unbalanced).  Collective generality refers to how the ingroup 

categorizes the other with “high” seeing the other as a homogeneous group, fixed, and 
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rigid and “low” seeing the other as differentiated and various.  Palestinians and Israelis 

generally have a “high” collective generality of each other.  If sexual orientation and 

gender identity serve as cross-cutting identities, could they help to shift the collective 

generality from high to low?  Is the collective generality of LGBTQ Palestinian and 

Israeli human rights activists who do interact with one another lower?  While there is a 

wide range of literature on the effects of contact, interaction, and encounter between 

Israelis and Palestinians (e.g. Rouhana [1997], Halabi [2004, 2014], Maoz [2001, 2011, 

2012], and Abu-Nimer [1999, 2001)], none of this research looked at interactions 

between LGBTQ Palestinians and Israelis.  In this respect, this research is addressing a 

gap in the extant literature. 

 
 
 
Collective Generality (how the ingroup sees the outgroup) 

HIGH – members of the outgroup are homogenous, fixed, and rigid 

 

 

 

LOW – members of the outgroup are differentiated, various, and diverse 

Figure #5: Collective Generality 

 
 
 
Axiological balance refers to a parallelism of virtues and vices attributed to groups with 

high / balanced meaning that the ingroup recognizes their own faults and failings along 
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with the other and low / unbalanced meaning that the ingroup exaggerates and inflates 

both their virtue and the others’ vice.  This can lead to metacontrast – when the 

differences within the group are smaller than the differences between the ingroup and the 

outgroup.  Looking at sexual orientation and gender identity as cross-cutting identities 

can help break up this metacontrast.  Israelis and Palestinians tend to have a low 

axiological balance lifting themselves up while at the same time putting the other down.  

Their self-perception and perception of the other is unbalanced.  Does this hold true for 

LGBTQ Palestinian and Israeli human rights activists who do interact with one another?  

Or does this shared identity of being LGBTQ help Israelis and Palestinians see something 

in common with each other from a distance?  Knowing there are LGBTQ communities in 

the outgroup, does this influence their perceptions of said outgroup?  Does being LGBTQ 

complexify who is the other?  How does being LGBTQ shape worldview? 

 
 
 
Axiological Balance (parallelism of virtues and vices) 

 

 

 

 

Figure #6: Axiological Balance 

 
 
 

LOW / Unbalanced 
-Ingroup exaggerates 
and inflates both their 
virtue and outgroup’s 
vices (metacontrast) 
 

HIGH / Balanced 
-Ingroup recognizes their 
own faults and failings 
along with the other 
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In applying Korostelina’s concept of collective axiology to the Israel-Palestine conflict, 

there is a high collective generality and low axiological balance between the two parties 

leading to metacontrast.71  My research looked at how Israeli LGBTQ human rights 

activists see sexual orientation and gender identity as cross-cutting identities seeking a 

greater understanding of how sexual orientation and gender identity as cross-cutting 

identities bring about a shift towards a low collective generality and a high axiological 

balance between conflicting parties.   

 

Clearly, social identity theory offers a great deal in terms of conflict analysis and 

resolution – providing illuminating concepts such as superordinate goals, 

supercategorization, identity transformation, boundary change, and collective axiology.  

We turn now to another contribution identity analysis makes to conflict analysis and 

resolution and a key concept related to this research: cross-cutting identities. 

 

d. Cross-Cutting Identities 

Social identity theory identifies cross-cutting identities as a means of building bridges, 

engendering peace, and promoting the humanization of the other.  Little has been written 

about cross-cutting identities, and even less on sexual orientation and gender identity as 

cross-cutting identities.  This research seeks to address these gaps and contribute to the 

existing literature on cross-cutting identities. 

 

 
71 see Korostelina, 25 on metacontrast; and Rothbart and Korostelina, 46-51 and Korostelina, 87-91 on 

collective axiology. 
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In his chapter on social identity and intergroup relations, Rupert Brown gives as an 

example of cross-cutting identities bringing together black women and white women (he 

does not provide a context, nationality, etc.).  He suggests that the cross-cutting identity 

of gender may unite the women who may otherwise be divided based on their ethnicity 

alone.  Brown cites Doise (1976) who “has argued that in cases … where two categories 

cut across each other, any discrimination in terms of the original categories will be 

reduced.”72  Most of the research on cross-cutting identities has been focused on gender 

and race; however, my research uses sexual orientation and gender identity as cross-

cutting identities in the context of Israel-Palestine.  I examined how Israelis and 

Palestinians who are also LGBTQ interact because of this shared, oppressed, cross-

cutting identity. 

 

Marilynn Brewer refers to cross-cutting identities in her chapter on identity complexity.73  

She cites Amin Maalouf (2000) who describes “what social scientists refer to as cross-

cutting ties to category memberships…. In contrast to nested social category identities, 

cross-cutting categorizations involve only partial overlap between membership in two 

different in-groups.”74  Brewer points out that social psychologists have “begun to 

consider the implications of such multiple cross-cutting social identities for reduction of 

in-group bias at the individual level (Deschamps & Doise, 1978; Crisp & Hewstone, 

 
72 Rupert Brown, Group Processes, 2nd ed. (Malden, MA: Blackwell Publishing, 2000), 345; for 

further reading on cross-cutting group memberships in Brown, see pp. 344-346; see also A. Marcus-
Newhall, N. Miller, and M.B. Brewer, “Cross-cutting category membership with role assignment: A means 
of reducing intergroup bias” British Journal of Social Psychology, 32, 1993, 124-146. 

73 Brewer in Bar-Tal: 2011, 137-138. 
74 Ibid., 137; for further reading see Amin Maalouf, In the Name of Identity (New York: Arcade 

Publishing, 2001). 
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2007; Marcus-Newhall, Miller, Holtz, & Brewer, 1993; Roccas & Brewer, 2002).”75  

Furthermore, Brewer maintains that  

as individuals, members of conflicting identity groups may belong to other 
identity groups in which they share membership with some members of the 
enemy out-group … Capitalizing on these cross-cutting identity structures may 
provide an avenue for mitigating the intensity of singular identity conflicts while 
not requiring significant identity transformations … Further, there is evidence that 
cross-categorization may facilitate the development of transcendent superordinate 
identities, and, conversely, that the benefits of cross-categorization may be 
enhanced when both category distinctions are embedded in a common 
superordinate group identity (Crisp, Walsh, & Hewstone, 2006).76 

 

Brewer concludes that “cross-category connections and consistency (balance) motives 

mitigate against negative attitudes toward out-groups that contain members who are 

fellow in-groupers on some other category dimension.”77  The works of Brown (2000); 

Doise (1976); Brewer (2011); Maalouf (2000, 2001); Bar-Tal (2011); Deschamps & 

Doise (1978); Crisp & Hewstone (2007); Crisp, Walsh, and Hewstone (2006); Marcus-

Newhall, Miller, Holtz, and Brewer (1993); and Roccas & Brewer (2002) all played a 

role in formulating my research question and methodology.  Previous use of cross-cutting 

identity and cross-categorization in conflict resolution has been primarily with local and 

community conflict rather than international conflict; however, cross-cutting identities 

and cross-categorization have tremendous untapped potential in a wide array of conflicts.  

Furthermore, the identities used to develop these superordinate identities have typically 

been focused on gender or race; however, identities such as sexual orientation and gender 

identity also have great potential in the creation of superordinate identities.   

 
75 Ibid., 138. 
76 Ibid. 
77 Ibid. 
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Social identity theory undergirds the importance of identity in conflict analysis and 

resolution, examples of how identity has been examined in the Israeli-Palestinian conflict, 

contributions identity analysis makes to conflict analysis and resolution, and the benefits 

of cross-cutting identities in conflict resolution.  However, social identity theory does not 

provide us with research or extant literature on multiple identities or sexual orientation as 

a form of identity.  We look now at intersectionality theory which does these two things 

well and further informs this research. 

 

2.  Intersectionality Theory 

The term intersectionality was coined by critical race theorist and law professor Kimberlé 

Crenshaw in 1989 but can be traced as far back as to W.E.B Du Bois in the 19th century.78  

Distinguished from social identity theory, this theory seeks to make visible multiple 

identities rather than focusing on just one, such as gender or race.  Furthermore, this 

theory gives greater weight to sexual orientation and gender identity as identities. 

 

a.  Multiple Identities and the Complexity of Identity 

Crenshaw and other intersectionality theorists aver that we must hold the complexity of 

individuals and their multiple identities rather than oversimplify.  This theory posits that 

 
78 Some of Crenshaw’s works include Kimberlé Crenshaw, Neil Gotanda, Gary Peller, and Kendall 

Thomas, Critical Race Theory: The Key Writings that Formed the Movement (New York: New Press, 
1996); Kimberlé Crenshaw, Luke Charles Harris, and George Lipsitz, The Race Track: Understanding and 
Challenging Structural Racism (New York: New Press, 2015); Mari Matsuda, Charles R. Lawrence III, 
Richard Delgado, Kimberlé Williams Crenshaw, Words that Wound: Critical Race Theory, Assaultive 
Speech, and the First Amendment (Boulder, CO: Westview Press, 1993). 
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by looking at the intersection of multiple identities, we are able to better grasp the 

interrelated forms of oppression at the societal and cultural level.  I will be building off of 

this theory’s emphasis on oppression but from the perspective, not of black feminism, but 

of the LGBTQ community.   

 

In addition, this theory is informative to my research as multiple, intersecting identities 

exist in the Israel-Palestine conflict; for example, ethnicity, nationality, class, and religion.  

Not only does this research look at sexual orientation and gender identity as cross-cutting 

identities but also how LGBTQ Israelis negotiate their multiple identities dealing with 

cultural pressure and social norms.  For example, what is it like to be a lesbian who is 

Israeli, Jewish, and agnostic?  How do they balance their multiple identities and deal with 

their respective cultural and societal norms?  Do they interact with one another, and how 

do they experience sexual orientation and gender identity as cross-cutting identities?  Do 

these interactions lead to the creation of superordinate goals, supercategorization, identity 

transformation, boundary change, or a shift in collective axiology?  These are the kinds of 

questions this research will be examining from the perspective of Israeli LGBTQ human 

rights activists. 

 

Patricia Hill Collins (2000) picked up on Crenshaw’s work with intersecting identities 

and developed the concept of the matrix of domination which highlights the multiple 

levels of oppression within society against several identities.  This is a particularly 
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helpful concept as I will be looking at oppressed identities, sexual orientation and gender 

identity, and their relationship with other identities in this research. 

 

Like Crenshaw, Collins’ focus is also the intersection of gender and race and stems out of 

the black feminist movement.79  A gap in the existing literature is looking at the 

intersection of sexual orientation and gender identity with other identities such as 

nationality, ethnicity, class, and religion.  Therefore, in this research, I will be exploring 

this gap in the Israel-Palestine context. 

 

b.  Sexual Orientation and Gender Identity as Identities 

Unlike social identity theory, intersectionalist theorists have created a space for sexual 

orientation and gender identity as identities.  In addition to Crenshaw and Collins, other 

women of color who have made contributions to Intersectionality Theory include poet 

and civil rights activist Audre Lorde and feminist and queer theorist Gloria E. 

Anzaldúa.80  In her poetry and other writings, Lorde focuses on gender identity 

emphasizing that the binary between men and women is overly simplistic (this theme will 

be further explored in the next section on gender and sexuality).   

 

 
79 see for example Patricia Hill Collins, Black Feminist Thought: Knowledge, Consciousness, and the 

Politics of Empowerment (New York: Routledge, 2008); Patricia Hill Collins, Black Sexual Politics: 
African Americans, Gender and the New Racism (New York: Routledge, 2005); Patricia Hill Collins, On 
Intellectual Activism (Philadelphia: Temple University Press, 2012). 

80 examples of their works include bell hooks, Feminist Theory: From Margin to Center, 2nd ed. 
(Cambridge, MA: South End Press, 2000); Audre Lorde, Sister Outsider: Essays and Speeches (Langhorne, 
PA: Crossing Press, 2007); and Gloria E. Anzaldúa, Borderlands / La Frontera: The New Mestiza, 4th ed. 
(San Francisco: Aunt Lute Books, 2012) 
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To clarify, when people choose to self-identify as “queer” or when queer is given as an 

alternate category as in LGBTQ where Q stands for queer, they are resisting the 

traditional and psychological need to categorize, to oversimplify, to put someone in a box 

which is clearly and neatly defined.  People who identify as queer argue that their gender 

and sexual identity transcend the traditional nomenclature and gender-conforming 

language and that they are more complex than what these simple terms dictate.  Al-Qaws 

director Haneen Maikey describes the term queer “as a short cut to avoid the LGBT 

[lesbian, gay, bisexual and transgender] identity-based terms, and to refer and relate to 

different organizing approaches that focus on sexual and gender oppressions rather than 

on gay rights or homophobia.”81  Q can also mean questioning for people who are unsure 

themselves of their own sexual orientation and gender identity giving additional weight to 

the idea that sexual identity is more of a dynamic, fluid concept rather than a fixed, static, 

and easily defined one.  By researching how LGBTQ Palestinian and Israeli human rights 

activists experience sexual orientation and gender identity as cross-cutting identities, I 

hope to shed light on the nuances and subtleties, complexities and variations of how 

people understand their own sexual identity and gender identity. 

 

Anzaldúa elaborates on the concept of “othering” and what it is like to be a lesbian, 

Latina, and a woman in a heterosexual, white man’s world.  “Othering” is the process by 

which a person or group of people are considered the “other” or “out-group” because they 

 
81 Linah Alsaafin, “Though small, Palestine’s queer movement has big vision” 7.12.2013 Al-Qaws 

website http://www.alqaws.org/articles/Though-small-Palestines-queer-movement-has-big-
vision?category_id=0 

http://www.alqaws.org/articles/Though-small-Palestines-queer-movement-has-big-vision?category_id=0
http://www.alqaws.org/articles/Though-small-Palestines-queer-movement-has-big-vision?category_id=0
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do not fit in with what Lorde calls the “mythical norm.”  Applying these concepts, in the 

context of Israel-Palestine, members of the LGBTQ community are considered the “other” 

or outside of the “mythical norm.”  Inspired by Lorde’s work on expanding the gender 

binary and Anzaldúa’s theory on “othering,” my dissertation research also focused on 

how LGBTQ Israelis experience being an “other,” how they experience sexual 

orientation and gender identity as cross-cutting identities, and if interactions with 

Palestinians help with this feeling of marginalization and alienation.  This question will 

be further explored in my findings sections. 

 

Building off of the works of Anzaldúa and Lorde, Roshan das Nair and Catherine Butler 

also explore gender and sexual identities in their edited work Intersectionality, Sexuality, 

and Psychological Therapies.82  Taking intersectionality theory to a new level beyond 

race, gender, and class, their work includes chapters on religion, refugees, physical health, 

mental health, disability, ageing, and sexuality.83  For instance, in Esther Rothblum’s 

chapter on sexuality, she maintains that sexuality “itself is complex and multi-

dimensional” placing sexuality on a continuum rather than painting it as fixed and 

stagnant.84  In so doing, Rothblum places sexual orientation on the three-dimensional 

graph of human identity – a complex and multifaceted graph which until recently ignored 

the beautiful nuances and rich mosaic of human sexuality with all its intricacies and 

 
82 Roshan das Nair and Catherine Butler, eds., Intersectionality, Sexuality and Psychological Therapies: 

Working with Lesbian, Gay and Bisexual Diversity (Oxford: BPS Blackwell, 2012). 
83 for additional works on intersectionality theory, see Michele Tracy Berger and Kathleen Guidroz, 

eds., The Intersectional Approach: Transforming the Academy through Race, Class, and Gender (Chapel 
Hill, NC: UNC Press, 2010); and Patrick R. Grzanka, Intersectionality: A Foundations and Frontiers 
Reader (Boulder, CO: Westview Press, 2014). 

84 Esther Rothblum in das Nair and Butler, 265. 
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shades.  Before our understanding of the multiple identities one person can possess, and 

the depth within each of those identities, human identity was a one-dimensional graph.  

Then we began to have a greater understanding of gender and race, and we challenged 

traditional roles complexifying the graph of human identity.  Much like charting the 

human brain or the human genome, this research is about gaining a better understanding 

of two of humanity’s most crucial identities: gender and sexuality.  Rothblum’s 

contributions were helpful to my research as I examined sexual orientation and gender 

identity as identities in Palestine-Israel.   

 

In the Foreword, Dominic Davies emphasizes a theme we find throughout the book 

which is the importance of not clumping together the LGBT communities but rather 

looking at, examining, and studying the nuances within each of these groups.85  Inspired 

by the insights found in das Nair and Butler’s work, I address this concern in my findings 

sections.  Regarding my specific interest in the LGBTQ communities in Israel-Palestine 

as a marginalized and oppressed population, intersectionality theory is helpful in 

examining the complex interactions and dynamics of gender, sexual, ethnic, and religious 

identities (and possibly others) within a conflict zone.   

 

 
85 Dominic Davies in das Nair and Butler, xvi and das Nair and Butler, 4 on Trans people’s unique 

experiences. 
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Within the context here of intersectionality theory, I refer here again to Mckeown et al.’s 

(2010) research on the experiences of black and south Asian gay men in Britain.86  This 

research took an intersectional approach (i.e. examining the intersection of ethnicity and 

sexuality) and explored cross-cutting identities in relation to being both gay and from an 

ethnic minority background.  Areas of focus in the analysis included identity negotiation 

and experiences of discrimination and exclusion.  While this research shares some 

commonalities with my research (i.e. the examination of sexuality as a cross-cutting 

identity), my focus on cross-cutting identities between two conflicting parties in an 

international conflict is different. 

 

In this section on Identity and Social Conflict, we have established that, from (1) social 

identity theory, significant research has shown that it is beneficial to consider (a) identity 

when doing conflict analysis and resolution.  Furthermore, we have established that 

studies have been done on (b) identity specifically within the Israel-Palestine conflict.  In 

addition, we have looked at (c) contributions identity analysis makes to conflict analysis 

and resolution namely superordinate goals, supercategorization, identity transformation, 

boundary change, and a shift in collective axiology.  Moreover, we have shown that (d) 

cross-cutting identities are another contribution of social identity theory towards conflict 

analysis and resolution.  It was also shown that a shortcoming of social identity theory is 

the lack of consideration of sexuality, sexual orientation, and gender identity as forms of 

 
86 Eamonn Mckeown, Simon Nelson, Jane Anderson, Nicola Low, and Jonathan Elford, “Disclosure, 

Discrimination and Desire: Experiences of Black and South Asian Gay Men in Britain.” Culture, Health & 
Sexuality, 01 October 2010, Vol. 12 (7), pp. 843-856 
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identity.  Therefore, we turned next to (2) intersectionality theory which not only 

elaborates on (a) multiple identities and the complexity of identity but also developed the 

concept of (b) sexual orientation and gender identity as forms of identity showing the 

complexity and nuances of sexuality and gender identity.   

 

Thus, building off of cross-cutting identities put forth by social identity theory and sexual 

orientation and gender identity as identities put forth by intersectionality, we arrive at my 

research, which address the gaps in each respective theory – sexual orientation and 

gender identity as cross-cutting identities.  However, intersectionality theory is not the 

only body of literature that recognizes sexual orientation and gender identity as identities.  

We turn now to examine sexual orientation and gender identity as identities from a 

different body of literature, gender and sexuality. 

 
B. Gender and Sexuality 

My research question is: how do LGBTQ Israeli human rights activists experience 

sexual orientation and gender identity as cross-cutting identities?  This section is 

divided into two parts: (1) first we will look at literature which shows that sexual 

orientation and gender identity are forms of identity; (2) then I will identify literature 

which examines sexual and gender identity in the Israeli-Palestinian context. 

 

1.  Sexual Orientation and Gender Identity as Identities 

We see that sexual orientation and gender identity have been studied as forms of identity 

from the perspective of intersectionality theory, but what do scholars from the field of 
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Gender and Sexuality have to say?  Looking at the scholarship of theorists such as (a) 

Herbert Marcuse, (b) Michel Foucault, and (c) Judith Butler, we will further unpack 

sexual orientation and gender identity as identities.  These three authors help us to 

understand sexual and gender identity with more nuance, complexity, and fluidity than 

traditional understandings.  They note that sexuality and gender cannot be simplified to a 

static, set trait.  In the following pages, I will show how their works have greatly 

informed this research and also identify the gaps in the existing literature.  A next stage in 

the evolution of the understanding of sexual and gender identity is to see that these 

identities can also be cross-cutting.  Even within the works of Marcuse, Foucault, and 

Butler, as in the Identity and Social Conflict literature, the idea of sexual orientation and 

gender identity as cross-cutting identities has not been studied. 

 

Unlike any other identity in the Israeli-Palestinian conflict, sexual orientation and gender 

identity are uniquely oppressed and at the same time shared identities between the two 

conflicting parties which has not been studied.  The LGBTQ community in Israel-

Palestine is distinctive because hardly any literature exists on the LGBTQ community 

there.  When gender, youth, class, or even religion, are explored, there is less trepidation.  

However, discussions on sexual orientation and gender identity tend to elicit greater 

feelings of discomfort.  Within much of the Orthodox Israeli community and Palestinian 

communities, sexual orientation (and to a greater extent gender identity) is still 
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considered taboo.87  It is within this new frontier of human identity where this research 

explores. 

 

One example of a study on gender is Gender and the Israeli-Palestinian Conflict by 

Simona Sharoni.  Sharoni devotes an entire chapter to “The Politics of Alliances Between 

Palestinian and Israeli Women.”88  I build off of this concept and look at alliances 

between members of the LGBTQ community.  There are chapters and in-depth segments 

on feminism, gender discrimination against women, gender inequalities between women 

and men, and traditional gender roles, but there is no consideration of LGBTQ women in 

Sharoni’s study.  Sharoni makes a few references to sexuality in general, but the focus of 

the book is really on gender and the politics of women’s resistance.89  In Sharoni’s 

bibliography alone, there are over 200 sources on gender in Israel-Palestine, but what 

about the LGBTQ community in Israel-Palestine?  This is a gap I address in my research 

building off of her work and looking at sexual orientation and gender identity.  

 

Regarding youth, so much work is done by organizations such as Seeds for Peace and 

Interfaith Peace-Builders to bring together youth for mutual understanding, but a gap in 

the literature exists on bringing together Israeli and Palestinian LGBTQ communities.  

Furthermore, unlike sexual orientation and gender identity as cross-cutting identities, 

 
87 See, for example, Bruce Dunne, Suzanne Ruggi, Abdessamad Dialmy, Karim El-Gawhary, Mary 

Roberts, Deniz Kandiyoti, Yael Ben-Zvi, Walter Armbrust, and Garay Menicucci, “Power and Sexuality in 
the Middle East,” Middle East Report, Apr 1998, Vol.28(1(206)), pp.3-36 as well as Whitaker (2011). 

88 Simona Sharoni, Gender and the Israeli-Palestinian Conflict (New York: Syracuse University Press, 
1995). 

89 See for example Sharoni 14, 31, and 149. 

https://wrlc-amu.primo.exlibrisgroup.com/discovery/fulldisplay?docid=proquest839129896&context=PC&vid=01WRLC_AMU:prod&lang=en&search_scope=DN_and_CI&adaptor=Primo%20Central&tab=Everything&query=any,contains,sexuality%20taboo%20israel%20palestine&offset=0
https://wrlc-amu.primo.exlibrisgroup.com/discovery/fulldisplay?docid=proquest839129896&context=PC&vid=01WRLC_AMU:prod&lang=en&search_scope=DN_and_CI&adaptor=Primo%20Central&tab=Everything&query=any,contains,sexuality%20taboo%20israel%20palestine&offset=0
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much has already been researched on gender as a cross-cutting identity.  In fact, as we 

saw earlier, cross-cutting identities came out of looking at intersections of gender when 

looking at ethnic groups. 

 

Members of the LGBTQ community have a long history of being oppressed, 

misunderstood, and overlooked by all genres and forms of scholarship including that of 

conflict analysis and resolution.  Below I touch upon key authors (a) Marcuse, (b) 

Foulcault, and (c) Butler and their works which challenged this norm and dared to touch 

upon and bring to light the taboo subject of sexual orientation and gender identity as 

identities. 

 

a.  Marcuse 

Marcuse acknowledges in his works that sexuality is an oppressed identity.  While 

Marcuse theorizes on sexuality in general (both heterosexuality and homosexuality), I am 

specifically using his concepts that apply to the LGBTQ community.  He argues that 

“sexuality is liberated (or rather liberalized) in socially constructive forms.  This notion 

implies that there are repressive modes of desublimation, compared with which the 

sublimated drives and objectives contain more deviation, more freedom, and more refusal 

to heed the social taboos.”90  He goes on to argue that, in this dominating system, 

“sexuality turns into a vehicle for the bestsellers of oppression.”91  Sublimation here 

 
90 Herbert Marcuse, One-Dimensional Man, 2nd ed. (New York: Routledge, 2002), 75. 
91 Ibid., 81.  See also Marcuse’s Eros and Civilization (1955) and his An Essay on Liberation (1969) 

for his further writings on sexuality. 
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refers to the process of societal norms becoming more accepting of behaviors which were 

once considered taboo such as sexual liberation and LGBTQ rights.  Marcuse maintains 

that sexual freedom is often slow and frequently restricted.  According to Marcuse, the 

understanding of sexuality and the liberalization of it have been stunted, by repressive 

modes of desublimation and bestsellers of oppression.  The question arises, how do we 

have better sublimation of sexual identity and gender identity in society?  There is a need 

for a broader understanding of sexual identity and gender identity.  I will be building off 

of Marcuse’s work and contributing to incorporating sexual identity and gender identity 

into mainstream society by expanding our view of sexuality and gender identity in 

looking at sexual orientation and gender identity as cross-cutting identities in a conflict 

setting.  With sexual orientation and gender identity being described as oppressed 

identities in this literature, I researched sexual orientation and gender identity as cross-

cutting identities in the Israel-Palestine conflict.  Do these shared, oppressed identities 

help to bridge divides or change perspectives of how one sees members of the outgroup 

and how one experiences being a marginalized member of their own ingroup? 

 

b.  Foucault 

Foucault also theorizes a great deal on sexual orientation and gender identity as 

oppressed identities.  Foucault shows that society and culture, or the system, categorizes 

and severely limits the expression of sexual identity and gender identity.  He comments 

on how experts began to examine sexuality in a scientific manner, classifying different 

types of sexuality, and he goes on to attack the traditional, heterosexist view of sexuality: 
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reproduction, procreative, utilitarian, and fertile.92  He also elaborates on “the strict 

economy of reproduction: to say no to unproductive activities, to banish casual pleasures, 

to reduce or exclude practices whose object was not procreation.”93  Foucault here 

complexifies sexual identity and gender identity, presenting a deeper understanding 

showing that there is a broad range of sexual and gender identities and, moreover, that 

these identities are fluid.  Furthermore, we move beyond the traditional binary system of 

chromosomes (XY for men and XX for women) and recognize intermediate chromosome 

forms (XXY, XXX, XXYY, X, and others) and intersex persons (thus we have the “I” in 

LGBTQI; there is also the “A” in LGBTQIA which can stand for “Asexual” or “Ally”; an 

asexual person being someone who is not attracted to anyone or does not have a sexual 

orientation and an ally being someone who does not identify as LGBTQIA but supports 

the rights and safety of those who do).94  By acknowledging what is, we can turn to 

examining how to practically engage with what is, and apply our understandings to real 

world problems.  My research helps us to better understand the LGBTQ community in 

Israel-Palestine and how these oppressed identities, sexual orientation and gender identity, 

serve in a cross-cutting capacity within the context of the Israeli-Palestinian conflict.   

 

In his works, Foucault is championing the cause for the “peripheral sexualities,” and this 

raises a good point upon which I would like to elaborate further.95  Rather than refer to 

 
92 Michel Foucault, The History of Sexuality Volume 1: An Introduction (New York: Vintage 

Books, 1990), 3. 
93 Foucault, 36. 
94 see http://forum.wordreference.com/showthread.php?t=2504409 and 

http://tahoesafealliance.org/for-lgbqtia/what-does-lgbtqia-mean/  
95 Foucault, 39. 

http://forum.wordreference.com/showthread.php?t=2504409
http://tahoesafealliance.org/for-lgbqtia/what-does-lgbtqia-mean/
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the LGBTQ community as a sexual minority (for there is no scientific evidence proving 

that less than half of all humanity self identifies as LGBTQ in a global culture where 

being LGBTQ is not only perceived as being inferior, abnormal, or deviant but is even 

life-threatening in many parts of the world), I prefer to using Foucault’s terminology 

identifying the LGBTQ community as peripheral or marginalized emphasizing that this 

community is oppressed in a world dominated by heterosexist and heteronormative 

culture and norms.  Specifically applying Foucault’s concept of “peripheral sexualities” 

to my research question, how does being on the periphery or marginalized in one’s own 

ingroup, namely being LGBTQ, affect their worldview and perspective of the other?  Of 

members of the LGBTQ community in the outgroup? 

 

Like Marcuse, Foucault identifies specific ways the system controls sexuality.  He 

mentions medicine, psychiatry, the criminal justice system, and social controls as 

examples of how the expression of sexual identity and gender identity are oppressed.96  

He elaborates on further forms of control, how the “economy, pedagogy, medicine, and 

justice, incite, extract, distribute, and institutionalize the sexual discourse”.97  Foucault 

associates discourse with power and points out that those who create the dialogue are in 

control and have the power.98  Inspired by Foucault’s work on sexuality and power, this 

research will examine the power differentials not only for the LGBTQ communities in 

 
96 Foucault, 30, 63, 116. 
97 Ibid., 33.  
98 See also Tatum (2000) who writes on dominant groups controlling the narrative and assigning 

roles to subordinate groups and identities (i.e. those that fall outside of the “mythical norm”).  See also 
Galtung (1996, 2ff) and his work on structural and cultural violence which are similar to Foucault’s 
episteme and Habermas’ “system.” 
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Israel-Palestine but also within the LGBTQ communities.  How do these systems of 

control affect worldview and perspective of the other for the LGBTQ communities in 

Israel-Palestine?  Do such methods of control make sexual orientation and gender identity 

more viable cross-cutting identities?  Further examples Foucault offers include 

“demography, biology, medicine, psychiatry, psychology, ethics, pedagogy, and political 

criticism.”99  For Foucault, this oppression began with the church and then gradually 

shifted to the medical community.100  Foucault argues that “an entire medico-sexual 

regime took hold of the family milieu.”101  In my research, I look at how the LGBTQ 

communities in Israel and Palestine negotiate these multiple identities of religion, family, 

culture, ethnicity, and nationality, as well as how these negotiations affect their attitudes 

towards and engagement across the conflict lines. 

 

Foucault points out that “sex is placed by power in a binary system: licit and illicit, 

permitted and forbidden,” and this illustrates yet another example of how sexual identity 

and gender identity are oppressed and forced to conform to more traditional and 

restrictive understandings and definitions.102  Just as other aspects of freedom, happiness, 

essence, and existence have been oppressed, contained, and compartmentalized, so too 

has sexuality.  As discussed earlier, human sexuality is far more complex than this 

oversimplified and convenient binary.  We turn now to Butler who elaborates further on 

this point. 

 
99 Ibid. 
100 Ibid., 41, 64. 
101 Ibid., 42. 
102 Ibid., 83. 
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c.  Butler 

Butler also contributes greatly to our understanding of sexual orientation and gender 

identity as identities.103  She also sees sexual and gender identity as oppressed, and notes 

these “limits are always set within the terms of a hegemonic cultural discourse predicated 

on binary structures that appear as the language of universal rationality.  Constraint is 

thus built into what that language constitutes as the imaginable domain of gender.”104  

Later, she posits (similarly to Foucault), the “binary regulation of sexuality suppresses the 

subversive multiplicity of a sexuality that disrupts heterosexual, reproductive, and 

medicojuridical hegemonies.”105  Butler elaborates on the “heterosexist subordination” 

ingrained in this system.106  She also unmasks the “the heterosexualization of desire” 

which marginalizes and oppresses desires of the LGBTQ community.107  Harking back to 

Marcuse, she reflects on how “simplicity, order, and identity are effectively instituted.  In 

no sense, however, do they reveal or represent some true order of things.”108  And, as we 

shall see in my findings sections, this is precisely what my research shows – a better 

understanding of the LGBTQ community in Israel-Palestine and how they experience 

sexual orientation and gender identity as cross-cutting identities not only through 

interaction but also as how being LGBTQ affects worldview and perspective towards the 

other.  Butler here is attempting to point out an oppressive system in place where 

 
103 Judith Butler, Gender Trouble (New York: Routledge, 1990), 8-9. 
104 Ibid., 12. 
105 Ibid., 26. 
106 Ibid., 18. 
107 Ibid., 24. 
108 Ibid., 28. 
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prejudice, discrimination, poverty, war, crime, and injustices occur (a system not unlike 

the context where I did my research).  Butler makes a significant contribution on the 

question of how the system oppresses people sexually in identifying what she calls the 

heterosexual matrix (not unlike Collins’ [2000] matrix of oppression identified earlier in 

intersectionality theory).109  Whether we are talking about Foucault’s episteme or 

Habermas’ “system” and contrasting “lifeworld,” ultimately, these philosophers are 

writing about power (sex is power, discourse is power, knowledge is power), those who 

make the rules, and those who are marginalized, outside of the norm, oppressed, 

discriminated against, and without power.110  The works of Marcuse, Foucault, and Butler 

help us to have a better understanding of sexual orientation and gender identity as 

identities as well as the unique challenges of the LGBTQ community. 

 

d.  Power Differentials within the LGBTQ Community 

These thinkers also help us better understand power and its relationship to sexual 

orientation and gender identity as it relates to this research.  First, from these bodies of 

literature, we know that there are power differentials within the LGBTQ communities.  

There are power differentials within the Israeli LGBTQ communities among the lesbian, 

gay, bisexual, and transgendered communities.  There are power differentials within the 

Palestinian LGBTQ communities.  And there are power differentials between the 

LGBTQ communities in Israel and the LGBTQ communities in Palestine. 

 
109 Ibid., 47ff. 
110 for more on Habermas’ concept of the system, see James Gordon Finlayson, Habermas: A Very 

Short Introduction (New York: Oxford University Press, 2005), 53ff; for more on Habermas’ concept of 
lifeworld, see Finlayson, 51ff; for more on the differences between the two of them, see Finlayson, 55ff. 
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Furthermore, along with these power differentials come feelings of being disempowered 

such as being marginalized from one’s own culture, family, religion, social norms and 

rituals in a way unique to being LGBTQ.  Take, for example, a basic human experience – 

dating and marriage.  Members of the LGBTQ community are often forced by one’s 

family, culture, or religion to date or marry someone she or he is not attracted to.  Part of 

the LGBTQ experience is to be segregated with the men or women in school or other 

social contexts when one does not identify with his or her assigned gender.  LGBTQ 

people frequently have no one to talk to about their developing sexual and gender identity, 

nor do they have anyone who they can trust or identify with.  Clashing against the 

dominant norms portrayed on TV, on the radio, in the newspaper, in books and literature, 

and in religious texts, members of the LGBTQ community often struggle with a lack of 

role models as they seek to find their “normal.”  They wrestle with identifying where they 

fit in and where they belong.  In my research, I look for the silver lining in experiences of 

oppression.  Namely, does this feeling of disempowerment empower the Israeli and 

Palestinian LGBTQ communities to see the other differently?  Can they relate to the 

outgroup in a way that is unique to the marginalized and disempowered experience of 

being LGBTQ?  Do they gain the power of insight from their experiences of being on the 

periphery? 

 

Even less has been written on gender identity as it relates to the transgender community.  

In Josselson and Harway’s work Navigating Multiple Identities (2012), Burnes and Chen 
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write on the multiple identities of transgender individuals.111  They cite Bornstein (1994) 

who writes 

there is most certainly a privilege to have a gender … when you have a gender … 
you don’t get laughed at in the street.  You don’t get beat up.  You know which 
public bathroom to use, and when you use it, people don’t stare at you or worse.  
You know which form to fill out.  You know what clothes to wear.  You have 
heroes and role models.  You have a past. 112 

 

Much is happening in the Transgendered community in Israel-Palestine these days.  For 

example, Yiscah Smith, who lives in Jerusalem, “is a Transgender spiritual activist, 

Jewish educator and former Lubativitch rabbi, [who] taught Hasidic texts” and recently 

published her memoir 40 Years in the Wilderness: My Journey to Authentic Living 

(2014).113  Furthermore, on Bat-Kol’s website (the Religious Lesbian Organization), 

there is an article posted edited and translated by Yanir Dekel announcing that the 17th 

Tel Aviv Gay Pride Parade which took place on June 12, 2015 was dedicated to the 

transgender community.114  These are all helpful resources in getting perspective from the 

transgender community in answering my research question. 

 

Inspired by these works and first steps towards better understanding sexual orientation 

and gender identity as identities, my research helps us to further understand sexual 
 

111 Theodore R. Burnes and Mindy M. Chen, “The Multiple Identities of Transgender Individuals: 
Incorporating a Framework of Intersectionality to Gender Crossing” in Ruthellen Josselson and Michele 
Harway, eds., Navigating Multiple Identities: Race, Gender, Culture, Nationality, and Roles (New York: 
Oxford University Press, 2012), 113-128. 

112 Burnes and Chen, 114. 
113 Amichai Lau-Lavie, “Celebrating the T of Transgender, Truth and Thanks – with Yiscah Smith at 

JTS” April 28, 2015 http://amichai.me/celebrating-the-t-of-transgender-truth-and-thanks-with-yiscah-
smith-at-jts/4197  

114 Mako Pride (edited and translated by Yanir Dekel for A Wider Bridge), “TLV 2015 Pride 
Dedicated to the Trans* Community” April 13, 2015 http://awiderbridge.org/tlv-2015-pride-dedicated-to-
the-trans-community/  

http://amichai.me/celebrating-the-t-of-transgender-truth-and-thanks-with-yiscah-smith-at-jts/4197
http://amichai.me/celebrating-the-t-of-transgender-truth-and-thanks-with-yiscah-smith-at-jts/4197
http://awiderbridge.org/tlv-2015-pride-dedicated-to-the-trans-community/
http://awiderbridge.org/tlv-2015-pride-dedicated-to-the-trans-community/
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orientation and gender identity as identities in looking at them in a way they have never 

been looked at before – as cross-cutting identities in Israel-Palestine. 

 

2.  Sexual Identity and Gender Identity in the Israeli-Palestinian Context 

Literature on sexual identity and gender identity in the Middle East is an emergent 

field.115  In Michael Hames-García’s work Identity Complex (2011), Federico Mérida and 

Falah Zaggam write a chapter on sexual identity while looking at the Middle East.  They 

maintain that much of the homophobia and heterosexism in the Arab world today stems 

from colonialism.116  They argue that the British “played a particularly central role in 

relation to the criminalization of sodomy throughout much of the world … regardless of 

religious tradition.”117  They elaborate on the cultural differences between the east and 

west with regards to male behavior and how the British saw this as “backwards” (e.g. 

men holding hands, kissing each other on the cheek, and close physical intimacy none of 

 
115 See for example, Samar Habib, Female Homosexuality in the Middle East: Histories and 

Representations (New York: Routledge, 2007); Brian Whitaker, Unspeakable Love: Gay and Lesbian Life 
in the Middle East (London: Saqi Books, 2011); Brian Whitaker, “The Paradox of Visibility: Gay in the 
Middle East,” Current History, Dec 2010, Vol. 109(731), pp. 401-402; Katerina Dalacoura, 
“Homosexuality as Cultural Background in the Middle East: Culture and Postcolonial International Theory,” 
Third World Quarterly, 09 August 2014, Vol. 35(7), pp. 1290-1306); Serena Tolino, “Homosexuality in the 
Middle East: An Analysis of Dominant and Competitive Discourses,” Zurich Open Repository and Archive 
25:72-91, University of Zurich, 2014; Bruce Dunne, “Homosexuality in the Middle East: An Agenda for 
Historical Research,” Arab Studies Quarterly, 1 July 1990, Vol. 12 (3/4), pp. 55-82. 

116 Other sources discuss the role of Islam on views of LGBTQ identity in the Middle East.  For 
example, Samar Habib, ed., Islam and Homosexuality (Santa Barbara, CA: Praeger, 2010); Scott Kugle, 
Homosexuality in Islam: Critical Reflection on Gay, Lesbian, and Transgender Muslims (Oxford: 
Oneworld, 2010); Scott Kugle, Living out Islam: Voices of Gay, Lesbian, and Transgender Muslims (New 
York: NYU Press, 2014); Nadeem Mahomed, “Islam and Homosexuality,” Journal for Islamic Studies, 
2013, Vol. 33, pp. 235-239; Pepe Hendricks, ed., Hijab: Unveiling Queer Muslim Lives (Cape Town: Inner 
Circle, 2009); Momin Rahman, Homosexualities, Muslim Cultures and Modernity (Basingstoke: Palgrave 
Macmillan, 2014); Jocelyn Sharlet, “Homosexuality in Islam: Critical Reflection on Gay, Lesbian, and 
Transgender Muslims,” Journal of Alternative Investments, Spring 2014, Vol. 16(4), p. 731(3). 

117 Federico Mérida and Falah Zaggam, “Ch. 3: Are Sexual Identities Desirable?” in Michael Hames-
García, Identity Complex: Making the Case for Multiplicity (Minneapolis: University of Minnesota Press, 
2011), 83. 
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which are necessarily homosexual but homosocial according to Arab culture).118  The 

authors give the Middle East reaction to the 2004 Abu Ghraib torture and prisoner abuse 

scandal in Iraq as an example.  There were cries for the American “homosexual deviants” 

to be punished for their actions when in fact what happened at Abu Ghraib had very little 

to do with homosexuality.119  This homophobic, cultural imperialism has created for 

lesbian and gay Arabs what Middle East editor for The Guardian Brian Whitaker calls “a 

false binary between ‘cultural authenticity’ and the ‘adoption of all things Western.’”120  

While this literature is helpful in understanding some of the history around sexual 

identity in the Israeli-Palestinian conflict, additional research is needed on the ever-

changing state of affairs for the LGBTQ communities in Palestine-Israel today.  And 

taking our understanding of these communities further, how do the LGBTQ communities 

in Palestine and Israel contribute to peacemaking efforts?  How does being LGBTQ and 

Palestinian or Israeli affect one’s perspective of the outgroup?  How does being 

disempowered and marginalized due to one’s sexual orientation or gender identity alter 

their views of the other? 

 

The works of Marcuse, Foucault, and Butler help us to have a better understanding of 

sexual orientation and gender identity as identities and the levels of oppression faced by 

the LGBTQ community.  Mérida and Zaggam help us to better understand sexual 

orientation and gender identity in the Israel-Palestine context.  We turn now to the third 

 
118 Ibid., 86. 
119 Mérida and Zaggam, 80; see also Joseph Massad, Desiring Arabs (Chicago: University of Chicago 

Press, 2007), 46-47. 
120 Mérida and Zaggam, 91. 
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section of the literature review looking at current articles and publications provided by 

LGBTQ Palestinian and Israeli human rights groups to get a better understanding of what 

it is like to be LGBTQ in that context. 

 

C.  Being LGBTQ in Palestine-Israel Today 

In the first section of this literature review, we examined works which stress the 

importance of identity in conflict and the great potential of cross-cutting identities in 

conflict analysis and resolution.  In the second section, I demonstrated that sexual 

orientation and gender identity are forms of identity and that they are oppressed identities.  

I also showed how very little literature exists which looks at sexual orientation and 

gender identity as cross-cutting identities in Israel-Palestine.  The closest work I could 

find was by Sarah Schulman where she documents her work with anti-occupation queer 

Israelis and queer Palestinian activists.121  In her research, Schulman also describes her 

interactions with straight Palestinian activists and their perspective on LGBTQ rights.  

She discusses pinkwashing, and she attempts to bring together Palestinian queer leaders 

with the LGBTQ community in the U.S.  Her work was very helpful and informative as I 

prepared to do my own research. 

 

Because of the way LGBTQ peoples are often marginalized and kept on the periphery of 

society, they may bring a unique strength and tool to peacemaking efforts.  Because of 

their marginalized experience of being the other within their own society, they may see 

 
121 Sarah Schulman, Israel/Palestine and the Queer International (Durham, NC: Duke University Press, 

2012). 
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members of the outgroup (juxtaposed with their ingroup) differently.  For example, 

LGBTQ Israelis may feel a unique connection with LGBTQ Palestinians or Palestinians 

in general unlike heterosexual Israelis because of this shared sense of being oppressed.  

Therefore, sexual orientation and gender identity may serve as cross-cutting identities not 

only by bringing conflicting parties together with these shared oppressed identities but 

also by affecting the thought processes and perspectives of the LGBTQ community 

towards the party with whom their dominant group is in conflict.  And so in this third part 

of the literature review we turn now to look at what it is like being LGBTQ in Israel-

Palestine today. 

 

I sought out a research assistant from Israel-Palestine to identify current articles and 

publications in Hebrew or Arabic which may help us better understand what it is like to 

be LGBTQ and Palestinian or Israeli.  I was introduced to a Palestinian from Israel 

named Nisreen Mazzawi by a member of my Ph.D. cohort Fakhira Halloun who is also a 

Palestinian woman and citizen of Israel.  Nisreen is an academic and lesbian with 

extensive experience with LGBTQ organizations in Israel-Palestine.  In corresponding 

with Nisreen, she stated that the best, current, and up-to-date articles on the LGBTQ 

communities in Israel-Palestine are on local LGBTQ websites such as Al-Qaws and 

Aswat.  So in following up with her suggestion, I visited these websites and others such 

as Jerusalem Open House for Pride and Tolerance (JOH), Black Laundry (Kvisa 

Shchora), Bat-Kol, and Havruta.   
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I also consulted with Dr. Ned Lazarus, Visiting Assistant Professor of International 

Affairs at the Elliott School of International Affairs at George Washington University, 

former FIPSE Post-Doctoral Research Fellow at S-CAR George Mason University, and 

former Program Director at the Seeds of Peace Center for Coexistence in Jerusalem from 

1996-2003.  He referred me to an individual who was active in Seeds of Peace as a 

teenager in the 1990s and now has a successful drag show in Tel Aviv under the stage 

name Galina Port de Bras.  Lazarus referred me to another individual who is the son of a 

Chief Rabbi of Israel, a Jewish educator, and who also has a drag alter ego.  

Unfortunately, neither of these individuals responded to my recruitment letters.  Finally, 

Lazarus also referred me to documentaries Trembling Before G-d (2001) about LGBTQ 

Orthodox Jews, A Jihad for Love (2007) about Islam and LGBTQ life, and Soul Trainer 

as helpful resources to gain a better understanding of the life for LGBTQ peoples in 

Israel-Palestine today. 

 

These documentaries and others such as Oriented (2015) directed by Jake Witzenfeld, 

Undressing Israel (2012) directed by Michael Lucas and Yariv Mozer, The Invisible Men 

(2012) directed by Yariv Mozer, and Gay Muslims (2006) directed by Cara Lavan all 

proved to be useful in gaining greater insight into the LGBTQ community in Israel-

Palestine today.  However, not everyone agrees that these documentaries are fair 

representations of LGBTQ life.  Al-Qaws is a group of LGBTQ Palestinian activists and 

allies, and on their website, they critique documentaries such as The Invisible Men and 

films such as The Bubble (2006) by Eytan Fox and Out in the Dark (2012) by Michael 
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Mayer because they were “made by privileged Israeli or Jewish filmmakers portraying 

white Israelis as saviors and Palestinians as victims that needed saving.”122  I actually 

interviewed Yariv Mozer and asked him about these accusations of his documentaries on 

LGBTQ life in Israel-Palestine being nothing more than pinkwashing, and we shall see 

how he responded to this in the findings sections. 

 

The author of the article Ghaith Hilal goes on to write: 

These films strip the voice and agency of Palestinian queers, portraying them as 
victims that need saving from their own society. 
 
Moreover, these films rely on racist tropes of Arab men as volatile and dangerous. 
These films are simply pinkwashing propaganda, funded by the Israeli 
government, with a poignant oppressed/oppressor love story the glitter on top. 
 
If you want to learn about the reality of our community and our struggle, try 
listening to what queer Palestinians have to say, at the Al-Qaws or Palestinian 
Queers for BDS websites.123 
 

So that is precisely what I did.  In May 2015, I reviewed nine LGBTQ Israeli and 

Palestinian websites (see list in this paragraph and table below for specific groups) to get 

a better understanding of LGBTQ life in Israel-Palestine.  I began with Nisreen’s 

suggestion and looked at (1) Al-Qaws and (2) Aswat.  This initial research snowballed 

into other websites such as (3) Palestinian Queers for Boycott, Divestment, and Sanctions 

(PQBDS).  I also knew from previous research back in 2012 about (4) Jerusalem Open 

House for Pride and Tolerance (JOH), (5) HaAguda, (6) Israeli Queers for Palestine, and 

(7) Black Laundry.  So I visited these websites as well.  Looking at these websites led me 
 

122 Ghaith Hilal, “Eight questions Palestinian queers are tired of hearing” Al-Qaws website 
11.27.2013 http://www.alqaws.org/articles/Eight-questions-Palestinian-queers-are-tired-of-
hearing?category_id=0  

123 Ibid. 

http://www.alqaws.org/articles/Eight-questions-Palestinian-queers-are-tired-of-hearing?category_id=0
http://www.alqaws.org/articles/Eight-questions-Palestinian-queers-are-tired-of-hearing?category_id=0
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to new websites I had not seen before including (8) Havruta, (9) Bat-Kol, and (10) A 

Wider Bridge.  While I did not include A Wider Bridge in my pool of interviewees as 

they are located in San Francisco, I did reach out to their partner organizations located in 

Israel-Palestine such as Bat Kol and Havruta.124  Therefore, I include them here.  After 

extensive research, these ten websites have the largest presence on the Internet for the 

LGBTQ community in Israel-Palestine. 

  

 
124 see http://awiderbridge.org/category/israeli-organizations/ for a list of A Wider Bridge’s 

partner organizations in Israel-Palestine 

http://awiderbridge.org/category/israeli-organizations/
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Table #1: LGBTQ Israeli and Palestinian Organizations 

 
Name of 

Organization 
Target 

Community Location Date 
Created 

Relationship 
between 

LGBTQ rights 
and occupation 

Online 
Presence 

(as of 
2015) 

Description 

1. Al-Qaws 
(“Rainbow” in 
Arabic) 

Palestinian 
LGBTQ 
Community 

Jerusalem 
– also 
active in 
Yaffa, 
Ramallah, 
and Haifa 

2001 
(founded as 
a 
community 
project of 
JOH; broke 
away from 
JOH in 
2007) 

Colonialism, 
sexism, and 
heteronormativity 
are all 
interconnected in 
a hetero-
patriarchal 
society 

Most 
recent 
article 
posted on 
9.19.2014; 
Most 
recent 
news story 
posted on 
5.27.2015; 
Most 
recent 
Facebook 
posting 
6.3.2015 

works to transform Palestinian 
society’s perspectives on gender 
and sexual diversity and struggles 
for broader social justice 

2. Aswat 
(“Voices” in 
Arabic) 

Palestinian 
LBTQI 
women 

Jerusalem 2002 Willingness to 
work with Israelis 

Most 
recent 
publication 
2011; 
activities 
posted 
from 2015; 
Most 
recent 
Facebook 
posting 
6.3.2015 

raise community awareness of 
the intersecting identities of 
Palestinian, gay and female 

3. PQBDS Palestinian 
LGBTQ 
Community 

Ramallah July 2005 The struggle for 
sexual and 
gender diversity 

Last 
posting on 
6.18.2012; 

formed to organize Palestinian 
activists who identity as LBGTQ 
and provide an open space to 



 

 76 

is interconnected 
with the 
Palestinian 
struggle for 
freedom 

Most 
recent 
Facebook 
posting 
11.27.2013 

discuss Palestinian resistance 
against Israel in a queer context 

4. JOH LGBTQ 
Israelis and 
Palestinians 

Jerusalem 1997 LGBTQ rights 
and occupation 
are separate 
issues 

Most 
recent 
Annual 
Report 
from 2013; 
most 
recent blog 
post 
5.6.2014 

provides direct services to all 
LGBTQ individuals in Jerusalem 
and its surrounding communities, 
while working to secure LGBTQ 
rights in Israeli society at large 

5. HaAguda LGBTQ 
Israelis as 
well as 
LGBT 
Minorities 
and Asylum 
Seekers 

Tel Aviv 1975 offers first aid for 
refugees and 
minorities in 
Israel and a 
variety of 
services, 
facilities, legal 
assistance, 
psychological 
consultation, 
social and 
financial support, 
and fundamental 
tools such as the 
right to health 
care and 
employment. 
 

Active and 
current 

Umbrella organization for the 
LGBTQ community in Israel, 
working locally and internationally 
to improve the status of Israel’s 
LGBTQ community, with a 
mission of equal rights, welfare, 
and safety. 

6. Israeli Queers 
for Palestine 

LGBTQ 
Palestinians 
and Israelis 

Tel Aviv 2010 LGBTQ rights 
and occupation 
are intertwined 

Most 
recent 
posting 
from 
1.2.2012 

supports the Palestinian BDS call 
against Israel 
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7. Black Laundry LGBTQ 
Palestinians 
and Israelis 

Tel Aviv 2000 / 2001 LGBTQ rights 
and occupation 
are intertwined 

Inactive tries to stress the connection 
between different forms of 
oppression believing that the 
oppression of lesbians, gays and 
transpeople enhances solidarity 
with members of other oppressed 
groups 

8. Havruta Religious 
LGBTQ 
Israelis 

Jerusalem, 
Tel Aviv, 
and Haifa 

2007 LGBTQ rights 
and occupation 
are separate 
issues 

Most 
recent 
posting on 
website 
4.26.2015; 
Most 
recent 
Facebook 
posting 
6.4.2015 

beyond being a safe haven, also 
actively works to inform and 
educate the religious public about 
LGBTQ issues in their 
communities 

9. Bat-Kol Religious 
lesbian 
Israelis 

Jerusalem 2003 / 2005 LGBTQ rights 
and occupation 
are separate 
issues 

Most 
recent 
Facebook 
posting 
6.5.2015 

aims towards a world where 
religious lesbians can live a life of 
truth and love, a life of equality 
and companionship, a life of self-
fulfillment and acceptance in 
religious society 

10. A Wider 
Bridge 

LGBTQ 
Israelis 

San 
Francisco 

2010 LGBTQ rights 
and occupation 
are separate 
issues 

Most 
recent 
website 
publication 
6.5.2015; 
most 
recent 
Facebook 
posting 
6.7.2015 

A Wider Bridge is the pro-Israel 
organization that builds bridges 
between Israelis and LGBTQ 
North Americans and allies. 

 
  

http://en.wikipedia.org/wiki/Lesbian
http://en.wikipedia.org/wiki/Gay
http://en.wikipedia.org/wiki/Transgender
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In addition to these websites, I also reviewed documentaries, online articles and 

publications, news stories, and blogs to paint a clear picture of what it is like being 

LGBTQ in Israel-Palestine today.  Having read these websites and examined their 

philosophies, I discovered that while they all advocate for LGBTQ rights, they vary on 

how they view the Israeli-Palestinian conflict.  Clearly these various intersectionalities of 

identity as well as power dynamics play a significant role in the development of 

worldview and perspective.  As you can see from the table above, some groups see 

LGBTQ rights intertwined with the occupation of the West Bank while others do not.  

Some groups are more likely to engage with the other and experience sexual orientation 

and gender identity as cross-cutting identities than others.  Some groups are gender-based 

while others are not.  Some groups are more focused on Palestinians, some on Israelis, 

and some on both.  Some are located in the West Bank while others are in Israel.  There 

are no open LGBTQ rights groups in Gaza at the present as homosexuality is illegal there.  

And some groups focus on the complexity of multiple competing identities for the 

LGBTQ community such as being LGBTQ and religious. 

 

In the following section, I present several LGBTQ rights organizations in Israel-Palestine.  

I begin with Al-Qaws, which is located in the West Bank and focuses on the rights of 

LGBTQ Palestinians.  Al-Qaws strongly believes that the occupation and LGBTQ rights 

go hand in hand, as does Palestinian Queers for Boycott, Divestment, and Sanctions 
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(PQBDS)125.  I then introduce Aswat which supports LBTIQ Palestinian women in Israel 

and the Occupied Palestinian Territory.  They are more open to experiencing sexual 

orientation and gender identity as cross-cutting identities.  Then, we look at the Israeli 

LGBTQ organizations beginning with Jerusalem Open House (JOH).  JOH offers support 

in Israel to both Palestinian and Israeli members of the LGBTQ community.  Next, I 

highlight two Israeli LGBTQ rights organizations (Israeli Queers for Palestine and Black 

Laundry).  Like Al-Qaws and PQBDS, Israeli Queers for Palestine and Black Laundry 

also strongly believe in the intersection between LGBTQ rights and ending the 

occupation.  Then, we look at two Israeli LGBTQ groups which focus on the tension 

between religious identity and sexual identity: Havruta and Bat-Kol.  I close by looking 

at a pro-Israel LGBTQ organization called A Wider Bridge.  As you can see, there is a 

great deal of variation in these LGBTQ groups, where they are located, who they are 

focused on, and how they view the Palestinian-Israeli conflict.  In the same way, based on 

the websites, mission statements, and publications put forth by these organizations, some 

(e.g. organizations like JOH, Israeli Queers for Palestine, and Black Laundry) are more 

likely to experience sexual orientation and gender identity as cross-cutting identities than 

others (e.g. Al-Qaws, Aswat, Havruta, Bat-Kol, and A Wider Bridge).  In any case, as I 

 
125 “The Boycott, Divestment, and Sanctions (BDS) Movement works to end international support 

for Israel’s oppression of Palestinians and pressure Israel to comply with international law.  It is a 
Palestinian-led movement for freedom, justice and equality.  BDS upholds the simple principle that 
Palestinians are entitled to the same rights as the rest of humanity.  Israel is occupying and colonizing 
Palestinian land, discriminating against Palestinian citizens of Israel and denying Palestinian refugees the 
right to return to their homes.  Inspired by the South African anti-apartheid movement, the BDS call urges 
action to pressure Israel to comply with international law.  BDS is a vibrant global movement made up of 
unions, academic associations, churches, and grassroots movements across the world.  Thirteen years since 
its launch, BDS is having a major impact and is effectively challenging international support for Israeli 
apartheid and settler-colonialism.” Source: https://bdsmovement.net  

https://bdsmovement.net/
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began the research I saw a great deal of potential in exploring my research question with 

members of these groups. 

 

1.  Al-Qaws 

Al-Qaws’ website is full of stories and individual narratives highlighting what it is like to 

be LGBTQ in Palestine-Israel today.  In one article published in 2014, for instance, we 

learn the story of Laila, a Palestinian lesbian living in Nablus in the West Bank.126  The 

author describes Laila as active in the anti-occupation movement but unsatisfied because 

her sexuality was not being incorporated in the movement’s protests for equality.  She 

sought a group that both opposed colonialism but also sexism, heteronormativity, and 

hetero-patriarchal society.  This was not an easy task for Laila.  She first found Aswat 

online, but their focus is more on Palestinians living within Israel.  In addition, according 

to the article, they are inaccessible to West Bank residents like Laila.  Laila eventually 

found Al-Qaws director Haneen Maikey on Facebook and reached out to her.  She later 

met Sari, an Al-Qaws activist, in Ramallah.  Now Laila is one of Al-Qaws’ principle 

leaders.  Al-Qaws views colonialism, sexism, and heteronormativity as “interlinked and 

inseparable” forms of oppression which all need to be addressed.127 

 

The article shares other Al-Qaws leaders’ stories such as Kareem, an Al-Qaws leader in 

Jerusalem, whose primary focus is to fight “society’s control of bodies and the 

 
126 Brandon Davis, “Finding a safe space for Palestinian queer activism” Al-Qaws website 

7.17.2014 http://www.alqaws.org/articles/Finding-a-safe-space-for-Palestinian-queer-
activism?category_id=0 

127 Ibid. 

http://www.alqaws.org/articles/Finding-a-safe-space-for-Palestinian-queer-activism?category_id=0
http://www.alqaws.org/articles/Finding-a-safe-space-for-Palestinian-queer-activism?category_id=0
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privileging of certain individuals over others.”128  Al-Qaws director Maikey is quoted as 

saying, “Sexuality is a relevant lens to the occupation, and occupation is relevant to how 

we see our sexuality.”129  The article then goes to give a little history of Al-Qaws, 

explaining that in 2007 it split from Jerusalem Open House (JOH) over “significant 

political differences” as JOH does not “unequivocally oppose Israeli occupation.”130  

Then in 2009, Palestinian Queers for Boycott, Divestment, and Sanctions (PQBDS) was 

formed out of “Al-Qaws’ unwavering stance against the occupation.”131  I visited the 

PQBDS website, but there have been no updates in almost three years since June 2012.132  

BDS and the “Pinkwatching Israel” movement was created as a countermeasure to 

“pinkwashing,” as is also explained in the Al-Qaws article.  The author notes that “The 

queer call for BDS is a pointed response to what activists call Israel’s co-opting of queer 

Palestinian voices and ‘pinkwashing’” which the author argues “obfuscates the reality 

that queer Palestinians endure the same daily oppressions of the occupation as 

heterosexual Palestinians.”133   

 

To clarify here, “pinkwashing” is a concept which suggests that Israel portrays itself to 

the rest of the world as gay-friendly nation which champions human rights in stark 

contrast to conservative, homophobic Arab nations and cultures in order to downplay its 

apartheid policies and hide the occupation and inhumane oppression of the Palestinian 

 
128 Ibid. 
129 Ibid. 
130 Ibid. 
131 Ibid. 
132 http://www.pqbds.com  
133 Ibid.  For more information on pinkwashing, see Yael Marom’s article “LGBTQ activists block 

Tel Aviv Pride March: ‘There is no pride in occupation.’” +972 Magazine 6/8/2018  

http://www.pqbds.com/
https://972mag.com/lgbtq-activists-block-tel-aviv-pride-march-there-is-no-pride-in-occupation/136066/
https://972mag.com/lgbtq-activists-block-tel-aviv-pride-march-there-is-no-pride-in-occupation/136066/
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people.  A perfect example of this can be found in Milo Yiannopoulos’ article “This 

Week in Stupid: ‘Queers for Palestine’” where he writes: 

Regardless of your views on gay marriage, gay adoption and so on, I think we can 
all agree that Israel’s tolerant, liberal society is a much nicer place to live than the 
barbaric, oppressive, misogynistic and homophobic cultures that seem to spring 
up wherever radical Islam takes root, and particularly under Hamas in Gaza.  
After all, for over ten years, gay Palestinians have been fleeing their own country 
and settling in Tel Aviv, one of the most gay-friendly cities on the planet.134 

 

The image below from a Canadian organization called Queers Against Israeli Apartheid 

helps capture the meaning of pinkwashing.135 

 
 
 

 
134 Milo Yiannopoulos, “This Week in Stupid: ‘Queers for Palestine’” 8.1.2014 

http://www.breitbart.com/london/2014/08/01/this-week-in-stupid-queers-for-palestine/.  Within his article 
is an embedded link to a BBC News article entitled “Palestinian gays flee to Israel” from 10.22.2003 
http://news.bbc.co.uk/2/hi/middle_east/3211772.stm. 

135 “Queers Against Israeli Apartheid Retiring” 2.26.2015 http://queersagainstapartheid.org  

http://news.bbc.co.uk/1/hi/world/middle_east/3211772.stm
http://www.breitbart.com/london/2014/08/01/this-week-in-stupid-queers-for-palestine/
http://news.bbc.co.uk/2/hi/middle_east/3211772.stm
http://queersagainstapartheid.org/
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Figure #7: Queers Against Israeli Apartheid Pinkwashing Image 
 
 
 

Al-Qaws is quite clear that they want to distance themselves from Tel Aviv and the 

Israeli gay community and prefers to create “its own ‘havens’ for Palestinians to discuss 

sexuality within uniquely Palestinian contexts.”136  This same concept is found in another 

article on the website where we read,  

Moreover, being queer does not eliminate the power dynamic between the 
colonized and colonizer despite the best of intentions.  We resist the “global, pink, 
happy, gay family” sentiment.  Palestinian-only organizing is essential to 
decolonizing and improving Palestinian society.137 

 

 
136 Ibid. 
137 Hilal 
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And in another article, we read, “Al-Qaws has a firm stance against any joint work with 

Israeli gay, lesbian, bisexual and transgender (LGBTQ) groups, and refuses to participate 

in the annual Gay Pride parade in Tel Aviv or even stage a counter-protest.”138  Such 

sentiments suggest that these particular LGBTQ Palestinian human rights activists do not 

experience sexual orientation and gender identity as cross-cutting identities, at least on 

the organizational level.  This is clearly related to the BDS movement and needs to be 

understood in the larger context of the conflict, power asymmetry, occupation, settler-

colonialism, discrimination, apartheid, and international law violations.  This point 

became clear during my research – that while interviewees discussed individual 

interactions and encounters with LGBTQ Palestinians on a personal and informal level, 

there were not jointly scheduled events or meetings on an official level between 

Palestinian and Israeli LGBTQ organizations – a point we will look at more closely in my 

findings sections. 

 

2.  Aswat 

And, there are other LGBTQ Palestinian and Israeli human rights groups which do not 

necessarily share Al-Qaws’ views.  On the other website Nisreen suggested, Aswat 

(Palestinian Gay Women), there is not as much of a strong sentiment resisting any and all 

cooperation with Israeli LGBTQ groups or persons.  In fact, there is a tribute to Leslie 

Feinberg (1949-2014) who is described as “an anti-racist white, working-class, secular 

Jewish, transgender, lesbian, female and a revolutionary communist” who “advocated for 

 
138 Alsaafin 
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the Palestinian struggle against the occupation.”139  Despite Feinberg’s efforts and others 

like her, as we shall see in my findings sections, the divisions between LGBTQ Israeli 

and Palestinian organizations have only grown in recent years.  Again, these divisions are 

positively correlated to the conflict.  As mentioned above, these divisions are related to 

the BDS movement and need to be understood in the larger context of the conflict, power 

asymmetry of Israelis over the Palestinians, the occupation, settler-colonialism, 

discrimination against the Palestinian people, apartheid laws against the Palestinian 

people, and international law violations committed by Israel with little or no 

ramifications.  These factors and realities all contribute to different framing, perspectives, 

and varying worldviews. 

 

A fascinating and insightful publication on Aswat’s website is entitled “Waqfet Banat” 

which, according to the Preface, is colloquial Arabic for “Women Take a Stand,” 

“Women Stand Together,” or “Women Rise Up.”140  It is a colorful and powerful 

collection of personal stories and poetry which shed greater light on Palestinian gay 

women.  To give some insight into the depth of a few of these narrations, here a few of 

the titles found in the collection: Not a Barbie, Tomboy, The Sin, Confiscating an 

Identity, My past is for you my future is for me, The First Time I feel in Love with a 

Woman, Reconciliation with Myself, My Journey Towards Pride, and Liberation.  In the 

introduction, it is pointed out, “It is amazing how one single aspect of ourselves can 

 
139 http://www.aswatgroup.org/en/article/“remember-me-revolutionary-communist” 
140 Rima Abboud, Managing Editor Waqfet Banat: Personal Narrative, 2nd ed. 2011 Aswat 

http://www.aswatgroup.org/sites/default/files/ENG%20book2011.pdf 
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arouse and create much controversy, secrecy, disapproval and difficulties.”141  The 

personal stories in this collection seek to show “the tensions between love, pride, social 

norms, religion, sexual and political identities, and society.”142  Unfortunately Aswat 

responded to my outreach declining to participate in my research due to their busy 

schedule.  Underlying reasons as they relate to the BDS movement, power asymmetry of 

Israelis over the Palestinians, the occupation, settler-colonialism, discrimination against 

the Palestinian people, apartheid laws against the Palestinian people, and international 

law violations committed by Israel with little or no ramifications will be examined further 

in my findings sections. 

 

3.  Jerusalem Open House for Pride and Tolerance 

On the other end of the spectrum from Al-Qaws, we find Jerusalem Open House for Pride 

and Tolerance (JOH) which in its 2013 Annual Report maintains, “With a constituency as 

diverse as the city itself, the JOH transcends political, ethnic and religious boundaries to 

build and unite a community in pursuit of the common goal of tolerance and mutual 

support.”143  The report goes on to highlight direct services JOH provides.  We read, 

“Due to discrimination and social stigma, many basic needs of LGBTQ people in 

Jerusalem, such as health and security, are not being met through governmental bodies…. 

JOH services include a HIV/AIDS health clinic, a youth support program and mental 

health services.”144  JOH is quick to point out that Palestinians are welcome to receive 

 
141 Ibid., 8. 
142 Ibid., 10. 
143 http://www.joh.org.il/wp-content/uploads/2011/12/Annual-Report-2013_digtal.pdf page 3. 
144 Ibid., 9. 

http://www.joh.org.il/wp-content/uploads/2011/12/Annual-Report-2013_digtal.pdf
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these services.  The report later highlights the dangers the LGBTQ community continues 

to face: 

Endangering the physical and mental health of LGBTQ people everywhere, 
homophobia continues to fester in society.  We were sadly reminded of the 
dangers of prejudice when three members of our community were stabbed in the 
2005 Jerusalem March for Pride and Tolerance, and again when two members of 
our community were murdered in a hate crime in Tel aviv [sic] during 2009.  The 
ongoing effort to create social change is our response to hate and violence.145 

 

In my research, I interviewed members of JOH and gained a greater understanding of the 

struggles the LGBTQ community in Israel-Palestine.  By interviewing LGBTQ Israeli 

human rights activists in JOH, I also gained a better understanding of how sexual 

orientation and gender identity are experienced as cross-cutting identities. 

 

4.  Israeli Queers for Palestine and Black Laundry 

Then there are Israeli LGBTQ groups like Israeli Queers for Palestine and Kvisa Shchora 

(Black Laundry) which, like Al-Qaws, see the societal blights of homophobia and 

colonialism intertwined.  However, both of these groups have become inactive according 

to their websites.  If you visit Black Laundry’s website (http://www.blacklaundry.org), 

you get an error message in German which states that the website cannot be found.146  

Black Laundry was founded after the Second Intifada and is now disbanded according to 

various websites and articles.  On the website Qualia Folk, there is an article entitled 

 
145 Ibid., 25. 
146 for further readings on Black Laundry, see also Aeyal Gross online article “Israeli GLBT 

Politics between Queerness and Homonationalism” 7.3.2010 third paragraph 
https://bullybloggers.wordpress.com/2010/07/03/israeli-glbt-politics-between-queerness-and-
homonationalism/; and Amalia Ziv, “Performative Politics in Israeli Queer Anti-Occupation Activism” 
GLQ: A Journal of Lesbian and Gay Studies 2010 Volume 16, Number 4 Duke University Press, 2010, 
537-56 http://glq.dukejournals.org/content/16/4/537.abstract. 

https://bullybloggers.wordpress.com/2010/07/03/israeli-glbt-politics-between-queerness-and-homonationalism/
https://bullybloggers.wordpress.com/2010/07/03/israeli-glbt-politics-between-queerness-and-homonationalism/
http://glq.dukejournals.org/content/16/4/537.abstract
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Kvisa Shchora which states that Black Laundry “was an LGBTQ organization in Israel 

that calls for social justice and an end to the occupation of Palestinian lands.”147  The 

article goes on to point out that 

The group also supported the rights of Sephardic Jews (sometimes called “Arabic 
Jews” or Mizrahim), rights of the disabled, and compassionate treatment of 
animals.  Kvisa held that all forms of oppression are connected, and that members 
of the LGBTQ community should stand in solidarity with other oppressed groups, 
regardless of political, religious, or national barriers.148 

 

The mantra that “all forms of oppression are connected” sounds very much like what Al-

Qaws advocates for today.   

 

Likewise, there is Israeli Queers for Palestine.  When I asked Nisreen about this group 

and others like it which demonstrate sexual orientation and gender identity as cross-

cutting identities, she said that she had never heard of it.  If you visit their website, their 

most recent article is dated January 2, 2012.  Their slogan is “Israeli Queers for Palestine 

is a Tel-Aviv-based queer group that supports the Palestinian BDS Call against Israel, 

specifically in light of the joining and call for BDS of Palestinian queers (PQBDS).”149  

During my fieldwork, I did not gather any additional information on Israeli Queers for 

Palestine which now seems defunct. 

 

5.  Religious Groups (Havruta and Bat-Kol) 

 
147 http://www.qualiafolk.com/2011/12/08/kvisa-shchora/  
148 Ibid. 
149 https://israeliqueersforpalestine.wordpress.com  

http://www.qualiafolk.com/2011/12/08/kvisa-shchora/
https://israeliqueersforpalestine.wordpress.com/
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Like these groups, almost every LGBTQ website recognizes the dangers the LGBTQ 

community faces.  For example, Havruta (Religious Gays in Israel) points out on their 

website that “In Israel, where there is no separation between religion and state, 

harassment still exists against LGBTQ individuals and communities.”150  Havruta also 

accentuates the struggle religious gays in Israel have between their sexual identity and 

religious identity.151  Are there LGBTQ Palestinians and Israelis connecting with each 

other because of this shared struggle between their religious and sexual/gender identities 

thus experiencing sexual orientation and gender identity as cross-cutting identities? 

 

Like Havruta, another religious organization which champions gay rights is Bat-Kol 

(Religious Lesbian Organization).152  They describe their organization as “founded in 

2005 by a group of women who were not willing to relinquish their religious identity or 

their right to love their lives as lesbians.”153  Bat-Kol is featured on the website A Wider 

Bridge: Building LGBTQ Connections with Israel.154  We will learn more about Havruta 

and Bat-Kol in my findings sections. 

 

6.  A Wider Bridge 

 
150 http://havruta.org.il/english  
151 See also aforementioned documentaries at beginning of this section on struggle between sexual 

and religious identities: Sandi DuBowski’s documentaries Trembling Before G-d (2001) about LGBTQ 
Orthodox Jews, A Jihad for Love (2007) about Islam and LGBTQ life. 

152 http://www.bat-kol.org/english/  
153 Ibid. 
154 http://awiderbridge.org/bat-kol/  

http://havruta.org.il/english
http://www.bat-kol.org/english/
http://awiderbridge.org/bat-kol/
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A Wider Bridge describes itself as “the pro-Israel organization that builds bridges 

between Israelis and LGBTQ North Americans and allies.”155  In the message from the 

Executive Director Arthur Slepian, he writes: 

While our work is focused on building connections with, and support for, Israel’s 
LGBT communities, we are acutely aware that other human rights struggles exist, 
both within Israel and in the Palestinian territories.  Our pride and celebration of 
Israel’s progress in LGBT rights does not mean that we endorse all the policies of 
its government.  We hope for a time when Palestinians will live in dignity, free 
from occupation, and Israelis will no longer live with the daily threat of rocket 
fire or terrorist attack, or the fear of nuclear war.156 

 

A Wider Bridge is an interesting website with cutting edge news on the LGBTQ 

community in Israel.  Some of the articles listed at the time of the writing of this 

dissertation in late May 2015 alone include: “Hear from the First Openly Trans Officer in 

the Israeli Defense Forces (IDF),” “Hot Topic: Gay Dads in the Israeli Army,” and “Gila 

Gamliel Israel’s 1st Gender Equality Minister” emphasizing women’s rights, gay right, 

and speaking against gender segregation.157  The dangers of conversion therapy are 

discussed in the article “Homo, We’ll Murder You” by Yanir Dekel.158  There are also 

references to pop culture such as Israeli singer Tamar Eisenman’s new song “Ratza” 

(Running) above lesbian love.  In May 2015, Madonna posted an Instagram of a gay 

Muslim and Jew couple kissing (see picture below).159   

 
155 http://awiderbridge.org/about/  
156 Ibid. 
157 http://awiderbridge.org/category/news/news-from-israel/; http://awiderbridge.org/4-things-you-

have-to-hear-from-the-first-openly-transgender-officer-in-the-idf/; http://awiderbridge.org/hot-topic-gay-
dads-in-the-army/; http://awiderbridge.org/meet-israels-1st-gender-equality-minister-gila-gamliel/  

158 http://awiderbridge.org/homo-well-murder-you/  
159 Joe Morgan, “Madonna posts Instagram of gay Muslim and Jew couple kissing and now people 

are going insane” 5.18.2015 http://www.gaystarnews.com/article/madonna-posts-instagram-gay-muslim-
and-jew-couple-kissing-and-now-people-are-going-insane180  

http://awiderbridge.org/about/
http://awiderbridge.org/category/news/news-from-israel/
http://awiderbridge.org/4-things-you-have-to-hear-from-the-first-openly-transgender-officer-in-the-idf/
http://awiderbridge.org/4-things-you-have-to-hear-from-the-first-openly-transgender-officer-in-the-idf/
http://awiderbridge.org/hot-topic-gay-dads-in-the-army/
http://awiderbridge.org/hot-topic-gay-dads-in-the-army/
http://awiderbridge.org/meet-israels-1st-gender-equality-minister-gila-gamliel/
http://awiderbridge.org/homo-well-murder-you/
http://www.gaystarnews.com/article/madonna-posts-instagram-gay-muslim-and-jew-couple-kissing-and-now-people-are-going-insane180
http://www.gaystarnews.com/article/madonna-posts-instagram-gay-muslim-and-jew-couple-kissing-and-now-people-are-going-insane180
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160 

Figure #8: Gay Muslim and Jew Couple Kissing 
 
 
 
The article points out that  

This isn’t the first time Madonna has connected homosexuality and the conflict 
between Jews and Muslims” and goes on to make reference to her Confessions 
tour when “she had two male shirtless dancers on stage during [the song] 
Forbidden Love.  One was painted with a Muslim star and crescent on his chest 
and the other had a Star of David.  While they appear to ‘fight’ throughout the 
song, they embrace at the end.161   

 
160 Ibid.  Photo by Ziv Sade/Instagram 
161 Ibid.  see https://youtu.be/xH3P3VkQUyI for Madonna performing “Forbidden Love” in 

concert. 

https://youtu.be/xH3P3VkQUyI
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Whether we are looking at pop culture, current events, religious organizations, political 

organizations, Palestinian organizations, or Israeli organizations, it is clear that much is 

happening in the LGBTQ community in Israel-Palestine, and there are many LGBTQ 

Palestinian and Israeli human rights activists experiencing sexual orientation and gender 

identity as cross-cutting identities.  These points will be looked at more carefully in my 

findings sections. 

 

7.  Insights from Website Review 

By reviewing these websites, I gained a preliminary understanding of LGBTQ culture in 

Israel-Palestine which helped me maximize my time while doing my fieldwork.  This 

background information gave me a greater context and understanding of the groups I 

worked with making my data collection process and interviews more productive, 

effective, and efficient.  Meeting with, interacting with, and interviewing leaders and 

members from these LGBTQ human rights organizations snowballed to individuals who 

are actively involved in LGBTQ human rights efforts. 

 

From this section alone, it is clear that there is a great wealth of data and information to 

be collected and analyzed regarding cross-cutting activities within the LGBTQ 

community in Israel-Palestine.  In reviewing these various websites, I have identified 

several key themes which come out of this research.  First, it is clear that life is very 

difficult for LGBTQ Palestinians in the West Bank (not to mention in Gaza) who do not 
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have resources available to them as we saw in the case of Laila.  We know from these 

articles that LGBTQ Palestinians in the West Bank are cut off from resources in Israel 

and the rest of the world.  And we have learned that groups like Al-Qaws do exist to 

empower the disempowered giving them leadership responsibilities and opportunities to 

make a difference in their communities.   

 

We also know that there are various perspectives on the Israeli-Palestinian conflict 

within the LGBTQ community.  Many members of the LGBTQ community, both 

Palestinian and Israeli, in Israel-Palestine feel an interconnectedness among colonialism, 

sexism, and heteronormativity in a hetero-patriarchal society.  Such an 

interconnectedness makes sense in light of Korostelina’s (2007) assertion that self-esteem, 

social status, personal safety, group support and protection, and recognition by the in-

group are all functions of social identity.  These group memberships lead to a reduction 

of uncertainty and a perceived interdependence and safety.  Tilly (2005) describes the 

need for boundaries, building walls (both figuratively and literally), and dividing groups 

as providing for a sense of security.  Volkan (1997) and Korostelina (2007) describe how 

this need for security leads to the creation of us-them identities, in-group boundaries, and 

out-group threat.  The challenge, then, is to create superordinate goals (e.g. ending the 

occupation, achieving equality for the LGBTQ community, achieving equality for the 

Palestinian community), super categorization, and identity transformation which allows 

for these structures of safety and belonging in a different way.  Rather than finding safety, 

security, and belonging in a Palestinian vs. Israeli dichotomy or heterosexual vs. LGBTQ 
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structure, super categorization and identity transformation leads to pro-occupation vs. 

anti-occupation, pro-LGBTQ rights vs. anti-LGBTQ rights, pro-Palestinian rights vs. 

anti-Palestinian rights. 

 

There cannot be a pursuit of LGBTQ rights without at the same time addressing the 

underlying structural violence and, what Patricia Hill Collins calls, the matrix of 

domination.  Other groups such as Jerusalem Open House and A Wider Bridge focus all 

their efforts on LGBTQ rights making the conflict a separate issue.  However, for 

Palestinian LGBTQ groups, their fight for equal rights goes hand-in-hand with their fight 

for equality and humanization as Palestinians under the oppression and occupation of the 

Israeli government. 

 

Third, there is this strong sense of being misunderstood by the LGBTQ community in 

Israel-Palestine, and this can be seen most clearly with “pinkwashing.”  LGBTQ 

Palestinians want others to desperately understand that LGBTQ life in Israel-Palestine is 

not as Israel would have the world believe.  A great deal of anger and frustration can be 

sensed when visiting the websites of Al-Qaws and PQBDS or reading about Black 

Laundry and Israeli Queers for Palestine.  Other groups are attempting to change 

legislation and make the LGBTQ community more visible for greater understanding and 

argue against “pinkwashing” insisting it does not exist and does not happen.  These 

understandable feelings of anger and frustration are manifestations of the conflict and 

relate directly to the BDS movement, power asymmetry of Israelis over the Palestinians, 
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the occupation, settler-colonialism, discrimination against the Palestinian people, 

apartheid laws against the Palestinian people, and international law violations committed 

by Israel with little or no ramifications. 

 

Finally, we see a unique struggle within the LGBTQ community in reconciling their 

sexual/gender identities with their other identities.  In looking at Havruta and Bat-Kol, 

for instance, there is a struggle to discover how one can be both LGBTQ and religious.  

There are other kinds of tension between sexual/gender identities and other identities 

such as cultural, social, and ethnic identity.  In Israel-Palestine, religious, ethnic, and 

national identities are ingrained in a person’s psyche unlike other places in the world 

because of the religious significance for the Abrahamic faiths of the region, because of 

the small number of Jews in the world, and because there are more Palestinian refugees 

than any other group of people.  Combining all of these complexities with a sexual 

orientation and gender identity that have been traditionally viewed as non-conforming, 

abnormal, against one’s faith, and against the survival of one’s people causes a unique 

struggle for the LGBTQ community in Israel-Palestine. 

 

Clearly there are different perspectives and strategies on how to bring about greater rights 

and equality for the LGBTQ communities in Palestine-Israel.  However, interactions and 

cross-cutting activities are occurring.  We will explore this further in the findings 

sections. 
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III. RESEARCH QUESTION AND METHODOLOGIES 
 
 
 
 

My research question is: how do LGBTQ Israeli human rights activists experience 

sexual orientation and gender identity as cross-cutting identities?  Through my research, 

I gained a better understanding of the nuances and complexities of being an LGBTQ 

Israeli in Israel-Palestine.  This is a rich context because of the intractable conflict there, 

the existence of LGBTQ groups on both sides of the conflict, and the marginalization of 

both groups within their larger societies.  Moreover, there are multiple identities at play 

in addition to gender and sexual identity such as nationality, ethnicity, and religion not to 

mention the shared identities by both sides discussed earlier such as a victim identity and 

being oppressed peoples in the global context.  The methodology and research design 

utilized for this analysis was predicated upon an interpretive, constructivist, and 

phenomenological approach.  Questions examined include how LGBTQ Israeli human 

rights activists experience sexual orientation and gender identity on a personal level, 

individual interactions between LGBTQ Israeli human rights activists and LGBTQ 

Palestinians, and how being LGBTQ influences perspective on the Israeli-Palestinian 

Conflict.  Findings suggest that LGBTQ identity does influence perspective of the 

conflict, the peace process, and how the other is perceived. 
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In addition to this fieldwork, I did background research as an additional part of my 

methodology.  As a key part of my literature review, I did research on the online presence 

of LGBTQ Palestinian and Israeli human rights organizations to get a better feel and 

understanding for what it is like on the ground.  And I did this preliminary research in 

collaboration with Nisreen Mazzawi, a Palestinian woman and academic who identifies 

as a lesbian and citizen of Israel with extensive experience with LGBTQ organizations in 

Israel-Palestine.  My online review of websites, literature review, and collaboration with 

experts in the field all prepared me for my research and are integral parts of my 

methodology.   

 

While in Jerusalem for two months of field research, I had to be ever mindful of my 

safety as I was on my own.  Over time, I made friends with locals and began to have my 

usual stops.  Eating breakfast at one place, lunch at another, dinner, at another, picking 

out one or two of my favorite coffee shops.  Most of my interviews were in public places 

like cafes or coffee shops, but occasionally I met participants in their homes.  I was used 

to visiting strangers in their homes as a hospice chaplain, and that training was helpful as 

I did my interviews never allowing myself to be placed in a compromising situation and 

always being aware of the exits.  With much preparation and support from my 

dissertation committee and friends, my fieldwork went smoothly. 

 

While doing my fieldwork and interviews, I attempted to maintain a balance of formality 

and professional distance with familiarity and humanity (i.e. coming across as a fellow 
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human being rather than a robotic researcher).  This balance is described in Seidman’s 

(2013) chapter on interviewing as relationship.  He warns of the dangers of being too 

familiar or being too distant.  He writes, “I try to strike a balance, saying enough about 

myself to be alive and responsive but little enough to preserve the autonomy of the 

participant’s words and to keep the focus of attention on his or her experience rather than 

mine.”162  I agree with his conclusion in “erring on the side of formality rather than 

familiarity,” and this is mainly how I conducted myself in my interview process as an 

objective researcher.163  A part of striking this balance is the importance of establishing 

rapport.  Seidman argues, “The rapport an interviewer must build in an interviewing 

relationship needs to be controlled.  Too much or too little rapport can lead to distortion 

of what the participant reconstructs in the interview.”164  Too much rapport is what Miller 

(1952) describes as “overrapport,” and to avoid this, again, I erred on the side of 

formality and professionalism.165 

 

I also crafted my interview style based on McCraken’s (1988) work on maintaining an 

obtrusive and unobtrusive balance when interviewing.166  McCracken warns of violating 

the law of nondirection when interviewing and encourages as much of a nondirective 

manner as possible.167  Like Seidman, on the investigator/respondent relationship, 

McCracken argues, “In my own experience, the best manner in which to manipulate the 

 
162 Irving Seidman, Interviewing as Qualitative Research: A Guide for the Researchers in Education & 

the Social Sciences, 4th ed, (New York: Teachers College Press, 2013), 98. 
163 Ibid., 99. 
164 Ibid. 
165 Grant McCracken, The Long Interview (Newbury Park, CA: Sage Publications, 1988), 27. 
166 Ibid., 21-22. 
167 Ibid. 
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presentation of self for interview purposes is to strike a balance between formality and 

informality.”168  McCracken points out how too much self-disclosure can prevent, 

obscure, or corrupt “fully spontaneous and unstudied responses.”169  He posits that 

“Unambiguous social distance between respondent and interviewer is especially 

necessary when ‘tough’ questions must be asked and ‘delicate’ analyses undertaken.”170  

I found this point to be especially relevant when discussing LGBTQ identity within the 

context of the Israeli-Palestinian conflict.  I agree with McCracken’s point that “when the 

interview is relatively anonymous, the respondent is blessed with the opportunity for 

candor (of the sort that is said to flourish on airplanes).”171 

 

When interviewing participants, I did not volunteer the fact that I was gay; however, if 

asked, I was happy to share my own LGBTQ identity.  This is how I practiced the kind of 

balancing as described by Seidman and McCracken.  This style was most likely 

influenced by my background and experience as dialogue facilitator, mentor, trainer, 

teacher, chaplain, and minister.  Whether I am facilitating a dialogue, teaching a class, 

providing spiritual care, or gathering data for research, it’s not about me.  I also prefer to 

remain as objective as possible so as to not introduce bias or contamination to the data 

being collected.  Schwartz-Shea and Yanow (2012) describe researcher objectivity as 

standing outside the subject of study with both physical and emotional distance.172 

 
168 Ibid., 26. 
169 Ibid., 27. 
170 Ibid. 
171 Ibid. 
172 Peregrine Schwartz-Shea and Dvora Yanow, Interpretive Research Design: Concepts and 

Process (New York: Routledge, 2012), 95-99, 109-112.  For more on researcher objectivity, see also 
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While there are clear advantages to erring on the side of formality and objectivity, some 

may argue that I may have been able to make a better connection with my interviewees 

by volunteering the fact that I am gay without waiting to be asked.  I recognize that by 

not sharing my own LGBQT identity if not asked, I may have been perceived as a white, 

American male with no marginalized identity.  I never felt any overt bias towards me as a 

white, American male from either the LGBTQ Israelis I interview or the Palestinians with 

whom I had daily contact.  I feel the data I collected was genuine and sincere.  As we 

shall see in the findings, to share one’s own LGBTQ identity is a personal and political 

decision.  To ask or suggest that a researcher disclose something as intimate and personal 

as their sexual or gender identity to their interviewees is inappropriate, unethical, and 

immoral and is predicated upon a heteronormative and heterosexist matrix of violence 

and oppression in which heterosexual researchers are not expected to share their sexuality 

or gender identity with their interviewees.  As stated in Seidman and McCracken, there 

are numerous other ways for researchers to achieve rapport and make a personal 

connection with interviewees. 

 

I attempted to be mindful of my own biases as a gay man and how my own LGBTQ 

identity might influence my findings of how Israeli LGBTQ human rights activists 

experience sexual orientation and gender identity as a cross-cutting identity.  Of course, 

 
Marie-Joëlle Zahar, “Fieldwork, objectivity and the academic enterprise” and Stephen Brown, “Dilemmas 
of self-representation and conduct in the field,” in Chandra Lekha Sriram et al., eds.  Surviving Field 
Research: Working in Violent and Difficult Situations (New York: Routledge, 2009), pp. 191-212 and pp. 
213-226 respectively. 
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there was always the hope that there would be a correlation.  After being told repeatedly 

that being LGBTQ is wrong, bad, abnormal, an illness, I was hoping to discover some 

kind of redeeming quality, some way the LGBTQ community could prove their worth 

and do something that no other community could do.  As an objective researcher, I had to 

keep these biases and personal baggage in check in order to allow the interviewees’ 

stories to speak for themselves.  In any case, it was an empowering and encouraging 

experience to see the amazing peace work the LGBTQ community is doing in Palestine-

Israel.   

 

In this section, I will explain how I did my research and the methods I used to answer my 

research question.  First, I go over my research question and approach.  Next, I share my 

research design and methodology.  Finally, I discuss some challenges in my design. 

A.  Overview of Research Question and Approach 
B.  Research Design and Methodology 
C.  Challenges and Limitations in the Research Design 
 

A.  Overview of Research Question and Approach 

We will first look at the literature and theoretical underpinnings of my research design 

and methodology I used to answer my research question.  Again, my research question is: 

how do LGBTQ Israeli human rights activists experience sexual orientation and 

gender identity as cross-cutting identities?  The concept of cross-cutting identities is a 

helpful tool in conflict analysis and resolution.  Imagine members of conflicting parties 

coming together because they have a shared oppressed identity such as being a woman, 

being a person of color, belonging to a minority religious group in their community, age, 
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or socioeconomic status.  What stories, experiences, insights, and wisdom can the 

peacemaking community learn from marginalized groups who come together?  What is it 

like to be on the periphery in a conflict zone? 

 

In addition to researching if LGBTQ Israeli and Palestinian human rights activists come 

together because of this shared cross-cutting identity, I also looked at if LGBTQ Israelis 

perceive LGBTQ members of the outgroup differently because of this shared oppressed 

identity.  Does the LGBTQ experience of marginalization affect how one sees members 

of the outgroup?  What contributions, if any, can sexual orientation and gender identity as 

cross-cutting identities make to the field of conflict analysis and resolution?   

 

Not only does this research unearth unique experiences of members from the LGBTQ 

Israeli community, but it also examines a potentially helpful tool in the toolbox of peace 

and conflict resolution work: cross-cutting identities.  Do oppressed cross-cutting 

identities bring together members of conflict groups? 

 

As I explain below, my research question lends itself to an interpretive, constructivist, 

and phenomenological approach.  Next, I will introduce each of these research 

approaches in relation to my specific research question: how do LGBTQ Israeli human 

rights activists experience sexual orientation and gender identity as cross-cutting 

identities?  
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B. Research Design and Methodology 

My research question lends itself to an interpretive research design.  My findings are 

based on the data I collect on the perspective of the participants of their individual 

experiences.  The focus was more on their subjective worldviews rather than 

operationalized variables which are measured and analyzed.  Furthermore, the emphasis 

was on individual experience rather than political, economic, or social structures.  

Therefore, an interpretive research design is most appropriate. 

 

Interpretive Research Design 

I based my research design partly on Gretchen Rossman and Sharon Rallis’ model of 

descriptive interpretivism.173  Rossman and Rallis suggest that a good first step in 

research design and methodology development is to be more self-aware about orientation 

towards research in the social world.174  They offer up four paradigms of personal 

epistemology: positivism, descriptive interpretivism, critical realism, and critical 

humanism.  These paradigms are based on two continuums: (1) Models of Society and (2) 

Assumptions about Social Science (see diagram below). 

 
 
 
 
 
 
 
 

 
173 Gretchen B. Rossman and Sharon F. Rallis, Learning in the Field, 3rd ed. (Thousand Oaks, CA: 

Sage, 2012), 43-44. 
174 Ibid., 31-40. 
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Table #2: Rossman and Rallis Paradigms of Personal Epistemology 

 
Assumptions about Social Science 

Subjective Objective 

Models of Society 

Radical Change Critical Humanism Critical Realism 

Status Quo 
Descriptive 

Interpretivism 
Positivism 

 
 
 
The descriptive interpretivism paradigm best fits my worldview for my research question 

because “understanding comes through describing” the participants’ lives.175  Again, my 

research question is: how do LGBTQ Israeli human rights activists experience sexual 

orientation and gender identity as cross-cutting identities?  Descriptive interpretivism 

leaves greater room for subjectivity in trying to “understand the social world as it is … 

from the perspective of individual experience.”176  The method I used for data collection 

was interviews, and this is a method suggested within this paradigm.177   

 

Let us now contrast the methodology I used with the other three models presented here.  

Rossman and Rallis describe researchers in the positivist camp as operationalizing 

 
175 Ibid., 16. 
176 Ibid., 43; another resource I found helpful in developing my research design and methodology is 

Stephen Gorard, Research Design: Creating Robust Approaches for the Social Sciences (Washington, DC: 
Sage, 2013) particularly parts 1 and 2 where he distinguishes design from methods and offers helpful 
advice of research design, 1-72. 

177 Ibid., 44. 
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“variables that are then measured and analyzed quantitatively”.178  I did a qualitative, 

small-group study.  While both critical humanism and critical realism recognize the need 

for social change and the oppression built into the system, they seek to study radical 

change either at the individual level in the case of the former or at the structural level in 

the case of the latter.  The critical humanist researcher is explicitly participatory in the 

research project while I seek to observe, understand, and learn from what is already 

taking place rather than engage personally in social change efforts.  This does not mean 

to suggest that my research may not have some kind of effect on social change, but that is 

not the focus.  Further, to say that I did not actively participate in social change as part of 

my fieldwork does not mean that I condone the oppression of the Palestinian people or 

the LGBTQ community in Israel-Palestine.  It is important to first understand a situation 

before engaging in social change.  This research is a first step in bringing about greater 

equality for the LGBTQ community in Palestine-Israel.   

 

Another resource I found helpful in developing my methodology is Peregrine Schwartz-

Shea and Dvora Yanow's Interpretive Research Design: Concepts and Process (who I 

referred to earlier).  Informed by their guidance, my research design places emphasis on 

participants having several interpretations of the studied phenomenon and on individual 

meaning-making with regards to sexual orientation and gender identity as cross-cutting 

identities.179  Rather than looking for a black-and-white, yes-or-no response to my 

research question, I have framed it as how do LGBTQ Israeli human rights activists 

 
178 Ibid., 43. 
179 Schwartz-Shea and Yanow, 41. 
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experience sexual orientation and gender identity as cross-cutting identities leaving room 

for multiple understandings.  Furthermore, following their guidance, my research design 

is flexible and focuses on how meaning-making occurs in participants’ uncontrolled 

context.180  I placed myself in their context, interviewed and interacted with them in their 

surroundings, observed in their environment.  In addition, while interpretive research 

designs can make use of numbers and quantitative data, my research design focuses on 

word-data as opposed to a quantitative data set.181  I extrapolated dominant themes from 

my research in analyzing my data.  Finally, I implemented the authors’ suggestion of 

using fieldnotes which they describe as 

In a diary-like fashion, fieldnotes record day-to-day activities, events, and 
interviews, plus researcher sense-making of these … It is in fieldnotes that the 
“thick descriptions” of the research site, events, conversations, observed 
interactions, and so forth are recorded … The combination of fieldnotes, 
researcher memory, and embodied experience (and other types of evidence) 
together provide material for researcher sense-making.182  

 

To summarize, due to its use of interviews in a qualitative, small-group study with an 

emphasis on subjectivity, individual experience, meaning-making, and observation and 

understanding rather than active engagement in social change, my research design is 

informed most by an interpretive research design. 

 

Constructivist Approach 

 
180 Ibid., 71. 
181 Ibid., 83. 
182 Ibid., 89. 
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A constructivist approach is the most appropriate and informative to my research 

question because I focused on how participants construct meaning from their lived 

experiences.  What is their perspective on being an LGBTQ Israeli in a conflict setting?  

How do they interpret what it means to be LGBTQ, Israeli, Jewish, secular, a member of 

an ingroup, a member of an outgroup, someone on the periphery?  In my research, I 

focused on better understanding how LGBTQ Israeli human rights activists make 

meaning of being members of an oppressed group in a conflict zone and whether or not 

their shared oppression transcends battle lines.  I relied on the participants’ views of their 

context and sought to better understand how their perspective has been shaped and 

informed by their social, historic, and cultural contexts as well as their interactions with 

others.  Throughout, my research, I attempted to remain mindful of my own biases and 

experiences and to be self-aware during the interview process.  Techniques I used for this 

include journaling, meditating, and keeping in regular contact with others to hold me 

accountable and maintain as objective an outlook as possible.  This study is inductive, 

generating meaning from the data collected in the field.  Therefore, a constructivist 

approach is the most helpful and informative to my research question. 

 

In a similar fashion to Rossman and Rallis, John Creswell presents four worldviews to 

research: positivist / postpositivism, constructivism, transformative, and pragmatism (see 

below for Creswell’s Table of Four Worldviews).183   

 

 
183 John W. Creswell, Research Design: Qualitative, Quantitative, and Mixed Methods Approaches, 4th 

ed. (Thousand Oaks, CA: Sage, 2014), 9. 
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Table #3: Creswell’s Four Worldviews to Research 

Postpositivism Constructivism 

x Determination 
x Reductionism 
x Empirical observation and 

measurement 
x Theory verification 

x Understanding 
x Multiple participant meanings 
x Social and historical construction 
x Theory generation 

Transformative Pragmatism 

x Political 
x Power and justice oriented 
x Collaborative 
x Change-oriented 

x Consequences of actions 
x Problem-centered 
x Pluralistic 
x Real-world practice oriented 

 
 
 
My research design falls closest under the constructivism worldview with its emphasis on 

understanding and the subjectivity of multiple views and perspectives.  Furthermore, 

while there is literature on sexual orientation and gender identity as identities and on 

cross-cutting identities, no research has ever been done on sexual orientation and gender 

identity as cross-cutting identities in the field of conflict analysis and resolution.  

Therefore, my research design is exploratory with an emphasis on describing.  As in an 

interpretive research design, within the constructivism worldview, the process of 

qualitative research is largely inductive with the inquirer generating meaning from the 

data collected in the field. 184  Through my interviews and analysis, I generated meaning 

from this data I collected in the field.  My research design is not dissimilar from a 

transformative worldview because it looks at the marginalized, oppressed, and the 
 

184 Ibid., 9. 



 

 109 

structures of oppression, domination, and power relationships; however, such a paradigm 

is more change-oriented and falls more in line with critical humanism and critical 

realism.185  Therefore, my research is best located within a constructivist worldview. 

 

Phenomenological Approach 

My research falls under rubric of a phenomenological approach.  I want to better 

understand the phenomenon of being left out, excluded, marginalized, oppressed, and 

condemned.  What are the religious, cultural, and social norms which influence people’s 

understanding of sexual orientation and gender identity?  Does having a shared oppressed 

identity change, affect, or influence how one views members of the outgroup?  Is there a 

greater sense of connectivity or empathy with “the other”?  Does coming together with 

others who share that oppressed identity regardless of ethnicity, nationality, or religion 

make things any easier?  These questions are addressed in my findings sections.  The 

focus of my study is on description rather than explanation or analysis.  My research went 

beyond story telling of a chronological nature found in a narrative model to discovering 

modes of meaning making.  Through my analysis, I identified significant statements, 

overarching themes, and clusters of meaning.  We look now more closely at these three 

approaches. 

 

In addition to the research paradigms and worldviews outlined above, Rossman and 

Rallis and Creswell offer various genres or approaches of qualitative research.  Rossman 

 
185 Ibid., 10. 
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and Rallis suggest that there are four major genres of qualitative research: ethnographies, 

phenomenological studies, sociocommunication studies, and case studies.186   

 
 
 

 

Figure #9: Rossman and Rallis’ Four Major Genres of Qualitative Research 

 
 
 
How does a phenomenological approach compare to the other approaches Rossman and 

Rallis outline?  An ethnographic study is focused more on a macro-level seeking to better 

understand the culture of a people, focusing on their beliefs and values, looking at how a 

marginalized group is affected by the dominant group.  I was not looking to compare or 

 
186 Rossman and Rallis, 92. 
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Studies
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interact with the dominant group (i.e. the heterosexual community) but solely engage 

with the marginalized group (i.e. the LGBTQ community).   

 

A sociocommunication study focuses more on the meaning found in words, gestures, and 

signs, and a case study is looking at a larger phenomenon through the intensive study of 

one specific instance.  Clearly a phenomenological approach is the most appropriate to 

my particular research question: how do LGBTQ Israeli human rights activists 

experience sexual orientation and gender identity as cross-cutting identities? 

 

Creswell suggests five qualitative approaches to inquiry which overlap with Rossman and 

Rallis approaches:  narrative research, phenomenological research, grounded theory 

research, ethnographic research, and case study research.187   

 
 
 

 
187 Creswell 2013, 69ff. 
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Figure #10: Creswell’s Five Qualitative Approaches to Inquiry 

 
 
 

Of these various approaches and genres put forth, my research design can best be 

described as taking a phenomenological approach.  A phenomenological approach is 

appropriate for my research question because the approach is in-depth and exploratory, it 

seeks “to understand the lived experiences of a small number of people,” and it is 

focusing on sense and meaning making.188  And while the phenomenological approach is 

inductive like Barney Glaser and Anselm Strauss’ Grounded Theory Research, my 

research design was exploratory and descriptive rather than generating theoretical ideas 

from the data or emerging patterns.  My research question was formulated ahead of time.   

 
188 Rossman and Rallis, 92, 96-98; see also Creswell: 2014, 14 and John W. Creswell.  Qualitative 

Inquiry and Research Design: Choosing Among Five Approaches, 3rd ed. (Thousand Oaks, CA: Sage, 
2013), 76-82. 
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Creswell also is helpful in tying in queer theory to research design and methods.189  He 

writes on the postmodern and poststructural elements of queer theory which is 

intentionally named not only for its inclusivity of gender and sexuality but also other 

elements of identity such as race, class, and age.  Creswell also points out that queer 

theory emphasizes the importance of the voices and experiences of individuals to gain a 

better understanding of their meaning making.  My research design falls best under a 

phenomenological approach, and queer theory ties in with its emphasis on understanding, 

subjectivity, and individual meaning-making. 

 

Creswell identifies two approaches to phenomenology: hermeneutic phenomenology and 

transcendental phenomenology.190   

 
 
 

 
189 Creswell: 2013, 32-33 (Creswell cites Plummer: 2011, Watson: 2005, and Tierney: 1997 as relevant 

and helpful sources on queer theory) and Creswell: 2014, 65 (Creswell cites Gamson: 2000 here). 
190 Creswell 2013, 79. 
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Figure #11: Creswell’s Two Approaches to Phenomenology 

 
 
 

In transcendental phenomenology, the researcher describes the lived experiences of 

participants while in hermeneutic phenomenology, the researcher does more interpreting 

focusing on the “texts” of life.  As my data was generated from my interviews and I do 

more describing than interpreting, I place my research design within the transcendental 

approach to the phenomenological genre of qualitative analysis.  

 

Therefore, the most promising approaches for my research to better understand the 

relationship among identity, gender and sexuality, and peacemaking in the context of 

Israel-Palestine conflict are qualitative methods including a phenomenological study 

using interviews.  A qualitative approach is more appropriate for this study because I am 
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not looking to do a large-N study of people with a control group.  Furthermore, concepts 

such as gender identity, sexual identity, and cross-cutting identities are more abstract.  

Rather than seeking to prove or disprove a theory with independent and dependent 

variables, I was interested in learning more about the stories and experiences of the 

LGBTQ communities in Israel-Palestine.  In my interviews, I asked about interactions 

between Israeli LGBTQ organizations and Palestinian LGBTQ organizations.  I asked if 

their perceptions of the outgroup changed as they themselves are on the periphery of their 

own ethnic group?  We will examine these questions more thoroughly in the findings 

sections.  The people I interviewed are public activists and leaders in the LGBTQ 

communities.  Through my interviews, I identified several overarching themes and 

answers to my research question of: how do LGBTQ Israeli human rights activists 

experience sexual orientation and gender identity as cross-cutting identities?  Future 

studies could focus on LGBTQ communities in more rural areas, people who cannot 

speak English, and people who are less open about their sexual orientation and gender 

identity. 

 

This research makes a contribution to the extant literatures on identity and conflict, cross-

cutting identities, and gender and sexuality.  It empowers and gives voice to a 

marginalized group.  Furthermore, this work highlights yet another tool for conflict 

resolution – bringing together conflicting parties who share a common oppressed identity.  

Such a model using cross-cutting identities could be applied to other contexts.  We will 

look at contributions to the field more thoroughly in my conclusion. 
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Interviews 

In order to answer my research question, I met with English-speaking leaders in the 

LGBTQ communities in Israel-Palestine.  I reached out to LGBTQ rights organizations in 

Israel-Palestine (most of which are found in Jerusalem and Tel Aviv) such as Al-Qaws, 

Aswat, Palestinian Queers for Boycott, Divestment, and Sanctions (PQBDS), Jerusalem 

Open House (JOH), Havruta, and Bat-Kol.  (see Appendix A for my questionnaire).   

 

Regarding number of participants to be interviewed, a resource I found helpful is Irving 

Seidman’s Interviewing as Qualitative Research where he provides two criteria for 

knowing when you have “enough” participants: (1) sufficiency and (2) saturation of 

information.  The former being when others outside the sample are able to connect to the 

experiences of those in it. 191  The latter being when no new information is being obtained 

in subsequent interviews and there is a repetition or redundancy of information to where 

data saturation has been reached.  In my fieldwork, I used purposive sampling (as 

opposed to random sampling) and contacted these groups via their websites, met their 

members, found out what kinds of activities they do, and what are the most pressing 

needs for them.  To be clear, purposive sampling (also known as judgment, selective, 

non-probability, or subjective sampling) is based on the researcher’s own judgment 

involving intentionally and deliberately reaching out to specific individuals to see if they 

are interested in participating in research.  An example of purposive sampling is when 

 
191 Seidman, 58. 
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TV reporters use their own judgment and stop certain individuals on the street to 

interview them.192  While random sampling is probability sampling with chance being the 

core of the technique.193 

 

While doing my fieldwork and research, I did not only focus on joint activities between 

Palestinian and Israeli LGBTQ groups but also on how being LGBTQ has influenced, 

altered, or affected their perspective of LGBTQ members of the outgroup. 

 

I was transparent about my research and what I was studying with these groups.  I got 

informed consent from all participants using a form approved by the Institutional Review 

Board of George Mason University explaining to participants that I was using non-

attribution and confidentiality in my data storage and analysis (see Appendix B).  All 

consent forms were secured under lock and key, and all data was saved in a password 

protected online database.  Participants were told that they could leave the interview at 

any time, but all participants remained for the entire interview. 

 

I set up interviews with members of LGBTQ groups to learn about their experiences as 

members of the LGBTQ community in Israel-Palestine.  I interviewed and interacted 

only with English speakers as I cannot speak Hebrew or Arabic.  The scope of this study 

was to examine current models of interaction between LGBTQ Israeli and Palestinian 

human rights activists who are public, out, and open in the community. 

 
192 https://research-methodology.net/sampling-in-primary-data-collection/purposive-sampling/ 
193 https://research-methodology.net/sampling-in-primary-data-collection/probability-sampling/ 
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Several helpful resources exist in conducting interviews.  Informed by the classic The 

Long Interview (1988) by Grant McCracken (who I referred to earlier) and other 

literature on the interview process, I formulated an open-ended questionnaire which took 

me “into the mental world of the individual” (see Appendix C).194  I used a flexible, 

open-ended inquiry with a curious and facilitative stance attempting to go deep on the 

issue of sexual orientation and gender identity as cross-cutting identities and allowing the 

participants to tell their story in their own terms.195   

 

One point on which I disagree with McCraken is when he discourages the use of active 

listening as he sees this as potentially obtrusive and violating the “law of 

nondirection.”196  Other researchers such as Karen Brounéus write on the importance of 

the researcher to be able to practice active, reflective listening.197  While I agree with 

McCracken that I did not want to influence the participant or taint the data by my 

interview style, I felt there is a place for active listening if the intent was to assure the 

participant that I was fully present and engaged.  A big part of being a good interviewer 

comes down to being prepared, being focused with a clear research question and initial 

questionnaire, and the researcher’s intuition and perceptiveness.  Some people like an 

interviewer who is actively engaged, and others feel more comfortable with someone 

who listens more passively.  A key skill I found helpful was knowing which listening 
 

194 McCracken, 7, 9, and 22. 
195 Ibid., 17. 
196 Ibid., 21. 
197 Kristine Höglund and Magnus Öberg, Understanding Peace Research (New York: Routledge, 

2011), 130. 
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style to incorporate in which situation.  McCracken also provides a helpful Standard 

Ethics Protocol which is similar to the Informed Consent Template provided by George 

Mason University’s Office of Research Integrity and Assurance (see Appendix B).198  

The provided template includes procedures, risks, benefits, confidentiality, participation 

and rights, and researcher’s contact information, and I used these resources in forming 

my own Consent Form. 

 
I built off of Rossman and Rallis’ phases of a guided interview which include (1) the 

introduction [overview and purpose, informed consent]; (2) body of interview [themes or 

topics, elaborations]; and (3) summary and closure [thanks, keeping the door open, 

review process for sharing data, next steps].199  Brounéus provides a similar structure 

beginning with an (1) introduction followed by (2) initial questions which are safe and 

more factual to warm things up.  Then the (3) mid-interview where specific themes and 

more sensitive issues can be addresses.  The interview then ends with a (4) closing.200  I 

found the latter structure to be helpful because it parses out the body of the interview 

which I think is important when discussing sensitive issues like sexual orientation, gender 

identity, and experiences of being marginalized and oppressed.  Finally, I found Rossman 

and Rallis’ advice in their section on phenomenological interviewing helpful where they 

suggest crafting questions which “elicit people’s stories about their lives” and “deep 

structures of the participants’ lived experience of the phenomenon.”201   

 
 

198 McCracken, 69. 
199 Rossman and Rallis, 178. 
200 Höglund and Öberg, 139-140. 
201 Ibid., 186-187. 
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Brounéus has a chapter entitled “In-depth Interviewing: The process, skill and ethics of 

interviews in peace research” in Kristine Höglund and Magnus Öberg’s work which 

offers additional helpful guidance.202  I followed her suggestion and aimed to keep my 

interviews about an hour long recognizing that some interviews may only last thirty 

minutes while others ninety minutes.203  She makes two important points which I found 

helpful to incorporate into my research design.  First, she comments on how in-depth 

“interviews are important to identify what theories within peace research have missed.”204  

In my fieldwork, I enjoyed identifying gaps and generating data on sexual orientation and 

gender identity as cross-cutting identities from LGBTQ Israeli human rights activists.  

Secondly, in her emphasis on ethical considerations and security, Brounéus makes the 

important distinction between interviewing and counseling or therapy as does Irving 

Seidman.205  Along with the emphases of do no harm and being self-aware, my goal 

when doing my research was to better understand the phenomenon of sexual orientation 

and gender identity as cross-cutting identities and not to provide counseling or therapy to 

a vulnerable population.  It was important for me as a researcher to know and remember 

my role and professional relationship with the participants. 

 

As part of my selective sampling for my interview pool, participants in my research had 

to be 18 years of age or older.  They had to be English-speakers.  They had to identify as 

 
202 Höglund and Öberg, 130-145; see also Jaber Gubrium and James Holstein, eds., Handbook of 

Interview Research, (Thousand Oaks, CA: Sage 2002) and Robert Yin, Case Study Research: Design and 
Methods, 3rd ed. (Thousand Oaks, CA: Sage Publications, 2003), 86-96 on the use of interviews. 

203 Höglund and Öberg, 133. 
204 Ibid., 131. 
205 Ibid., 137-138 and Seidman, 109-110. 
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Israeli and be living in Israel-Palestine (initially when I was looking for Israeli and 

Palestinian participants, they could also identify as Palestinian).  They had to identify as 

LGBTQ (I later modified my methodology to include Palestinian allies of the LGBTQ 

community), and they had to identify as a human rights activist.  This last identity was 

broadly defined and primarily used as a contrast to LGBTQ Israelis (and Palestinians 

initially) who were not open about their sexuality.  As long as they were willing and 

comfortable to be interviewed (whether in person or on the phone/via Skype) without 

endangering themselves or putting themselves at risk, they were welcome to participate 

in my research.  As outlined in the consents, all participants could either be named or 

have anonymity.  Requesting anonymity did not preclude them from being a human 

rights activist.  Other identities such as religion, gender, and socioeconomic status were 

not used to select participants in the research. 

 

My questionnaire had three parts (see Appendix C).  First, I asked the participants 

questions on background information (age, ethnicity, nationality, etc.).  Since many of 

my participants have an active presence online as LGBTQ human rights activists, I 

included their names on the consent and interview forms unless they requested to remain 

anonymous (of my ten interviewees, two requested anonymity).  Second, I asked the 

participants questions on identity focused on what it is like to be LGBTQ in their culture 

and society.  What does it mean to be LGBTQ to them?  How salient are these identities 

(i.e. sexual orientation and gender identity) compared to their other identities (such as 

nationality, ethnicity, and religion)?  What changes have they observed over time as far 
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as LGBTQ rights in their culture and community, and what are their hopes for the future? 

The third group of questions focuses on interactions, if any, they have with the LGBTQ 

community from the Palestinian side, the “other,” in order to better understand their 

experiences of sexual orientation and gender identity as cross-cutting identities.  These 

questions in parts 2 and 3 were designed to be starter questions which often lead to other 

follow-up questions unearthing richer information about their experiences.   

 

There is a lack of literature on techniques for interviewing vulnerable populations such as 

the LGBTQ community.  A sad commentary is that much of the literature I did find had 

to do with psychoanalysis or therapy for the LGBTQ community.  One semi-helpful find 

was Nicholas Heck et al.’s article “Intake Interviewing with Lesbian, Gay, Bisexual, and 

Transgender Clients: Starting from a Place of Affirmation.”206  While this text is not 

directly related to interviewing the LGBTQ community in field research, there are some 

relevant tips and points.  The authors write about the importance of adopting an 

affirmative approach, the stress and stigma related to being LGBTQ, examining personal 

biases, discussing confidentiality, and various considerations for each of the components 

of the LGBTQ community.  The article concludes by emphasizing that the interviewer 

should be careful not to compartmentalize participants but learn about their sexual and 

gender identity from them.  While conducting my interviews, I allowed my participants 

to define themselves and what their sexual and/or gender identity means to them rather 

than imposing a label or superficial and convenient title on them. 

 
206 Nicholas C. Heck et al., “Intake Interviewing with Lesbian, Gay, Bisexual, and Transgender Clients: 

Starting from a Place of Affirmation,” University of Montana, 28 August 2012. 
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A more relevant text I found on interviewing members of the LGBTQ population is 

James Holstein and Jaber Gubrium’s Inside Interviewing: New Lenses, New Concerns.207  

They have a chapter entitled “Queering the Interview” where they compare traditional, 

modern, and postmodern approaches to interviewing LGBTQ peoples and lessons learned 

over time such as the danger of othering and the importance of self-reflection.  Even they 

acknowledge the ever-changing field of methodology and conclude by arguing that the 

process of interviewing the LGBTQ community is constantly in flux and evolving.  They 

write, “With the arrival of postmodern, poststructural, and queer sensibilities, new forms 

of interviewing and indeed new kinds of findings may well be in the making.”208  

Hopefully my research will contribute to this ongoing process.209 

 

With a well-formed research design and methodology and the support and input of my 

dissertation committee, I was able to uncover data answering my research question: how 

do LGBTQ Israeli human rights activists experience sexual orientation and gender 

 
207 James Holstein and Jaber Gubrium, eds., Inside Interviewing: New Lenses, New Concerns 

(Thousand Oaks, CA: SAGE Publications, 2003). 
208 Travis S. K. Kong et al. in James Holstein and Jaber Gubrium, eds., Inside Interviewing: New 

Lenses, New Concerns (Thousand Oaks, CA: SAGE Publications, 2003), 106. 
209 Other helpful resources identified in modifying my methodology include Allaine Cerwonka and 

Liisa Malkki, Improvising Theory: Process and Temporality in Ethnographic Fieldwork (Chicago: 
University of Chicago Press, 2007), 119, 121-122, 177; see also Jeffrey C. Johnson, Christine Avenarius, 
and Jack Weatherford, “The Active Participant-Observer: Applying Social Role Analysis to Participant 
Observation,” Field Methods, 18:2 (2006), 111-133; Kathleen M. DeWalt and Billie DeWalt, Participant 
Observation: A Guide for Fieldworkers (Walnut Creek, CA: AltaMira Press, 2002). 
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identity as cross-cutting identities?  No research or study is without its challenges, so we 

turn now to the next section of this chapter on challenges in the research design.210 

 

I did my fieldwork in Jerusalem and Tel Aviv for eight weeks (June 13, 2016 to August 8, 

2016).  I initially wanted to interview LGBTQ Israelis and Palestinians.  Through email, 

phone, and Facebook, I reached out to 19 LGBTQ Israelis, 3 LGBTQ Israeli 

organizations, 10 LGBTQ Palestinians, 3 LGBTQ Palestinian organizations, 37 friends of 

LGBTQ Israelis and/or Palestinians, and 1 organization friendly to LGBTQ Israelis and 

Palestinians.  Through these emails and Facebook messages, I sent my IRB-approved 

Recruitment Letter (see Appendix A) and Consent Form (see Appendix B).  Most emails 

and Facebook messages to LGBTQ Palestinians and Israelis went unanswered despite 

follow-up.  This outreach and these recruitment efforts yielded 9 interviews while I was 

in Jerusalem – all LGBTQ Israelis.  I interviewed a tenth participant via Skype on 

September 8, 2016 (also an LGBTQ Israeli).  I collected a total of 10 signed informed 

consent forms from these 10 participants.  Of these 10 participants, 8 gave permission for 

 
210 Other helpful resources for research design and methodology include Kristin Luker, Salsa Dancing 

into the Social Sciences: Research in an Age of Info-glut (Boston, MA: Harvard University Press, 2010); 
Michaela R. Winchatz, “Fieldworker or Foreigner? Ethnographic Interviewing in Nonnative Languages,” 
Field Methods, 18:1, February 2006:83-97; John Lofland, David A. Snow, Leon Anderson, and Lyn H. 
Lofland, Analyzing Social Settings: A Guide to Qualitative Observation and Analysis (Wadsworth 
Publishing, 2005); Moelie Rodriguez and Alan Ryave, Systematic Self-Observation (Thousand Oaks, CA: 
Sage, 2002); Robert M. Emerson, Rachel I. Fretz, and Linda L. Shaw, Writing Ethnographic Field Notes 
(Chicago: University of Chicago Press, 1995); Martha S. Feldman.  Strategies for Interpreting Qualitative 
Data (Thousand Oaks, CA: Sage, 1995); Gary King, Robert O. Keohane and Sidney Verba, Designing 
Social Inquiry: Scientific Inference in Qualitative Research (Princeton: Princeton University Press, 1994: 
3-33), Jerome Kirk and Marc L. Miller, Reliability and Validity in Qualitative Research (Thousand Oaks, 
CA: Sage, 1986); Matthew B. Miles and Michael Huberman, “Drawing Valid Meaning from Qualitative 
Data: Toward s Shared Craft,” Educational Research, 13:5, May 1984; and Alexander L. George and 
Andrew Bennett, Case Studies and Theory Development in the Social Sciences (Cambridge, MA: Harvard 
University, 2005). 
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their names to be used in my dissertation; 2 preferred to have their identity be kept 

confidential and are referred to using aliases. 

 

During the fall 2016, I began my data analysis and continued reaching out to potential 

Palestinian interviewees as all ten of my participants were Israeli.  I was trying to find 

LGBTQ Palestinians willing to participate in my research.  Through an amendment 

process with the IRB in October 2016, I modified my methodology to include Palestinian 

allies of the LGBTQ Palestinian community.  My new methodology included emailing 

Recruitment Letters (see Appendix D), Informed Consent Forms (See Appendix E), and 

Surveys (See Appendix F) to Palestinian allies of the Palestinian LGBTQ community in 

Palestine-Israel in order to include a Palestinian voice in my findings.  Unfortunately, 

these creative efforts did not yield any results from the Palestinian community LGBTQ or 

ally.  Nevertheless, I continued reaching out to the LGBTQ community in Israel-Palestine 

in order to get as many responses as possible.  I also encouraged LGBTQ Israelis I had 

already interviewed to share my Recruitment Letter with others they thought might be 

interested and willing to participate in my research.  In an effort to keep the window of 

data collection open, I applied for and was granted renewal of my research from the IRB 

in March 2017, 2018, and 2019. 

 

I gradually transitioned from data collection to data analysis of the approximate 60 pages 

of data I collected from my 10 interviews.  A great wealth of data was collected on the 

experiences of LGBTQ Israeli human rights activists shedding light on understandings of 



 

 126 

(1) gender identity, (2) sexual orientation, (3) the various nuances and shades of sexual 

orientation and gender identity as cross-cutting identities between LGBTQ Palestinians 

and Israelis, (4) the unique forms of oppression the LGBTQ community faces in a 

conflict zone steeped in millennia of religious tradition, and (5) the distinct contributions 

the LGBTQ Israeli community is making towards peace due to their singular experiences 

of marginalization, discrimination, and oppression.  This research offers a unique lens 

into the Israeli-Palestinian conflict while promising to make great contributions to 

understandings of cross-cutting identities, the LGBTQ community in Palestine-Israel, and 

conflict analysis and resolution in general. 

 

A data analysis rubric was created looking at (1) sexual orientation and gender identity on 

a personal level, (2) individual interactions between LGBTQ Israeli human rights 

activists and LGBTQ Palestinians, and (3) how being LGBTQ influences perspective on 

the Israeli-Palestinian conflict.  These eventually became my findings sections. 
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Figure #12: Findings 

 
 
 
C.  Challenges and Limitations in the Research Design 

When formulating my research question, research design, and methodology, several 

challenges presented themselves regarding both process and content.  Regarding process, 

challenges included crafting the questionnaire and interviews to actually collect the data I 

was looking for to adequately answer my research question (i.e. having an appropriate 

methodology which matches my research question), scheduling the interviews, funding, 
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airfare, timing, finding a place to stay in Israel-Palestine while conducting my fieldwork, 

making connections with relevant groups on the ground (i.e. LGBTQ organizations in 

Israel-Palestine), achieving validity and reliability in my findings, increasing the 

credibility of my data, analyzing the large volume of data I collected, and as Rossman 

and Rallis point out – the do-ability and should-do-ability of the research.211  How I 

addressed these challenges will be elaborated upon in the following pages. 

 

Regarding content challenges, there were the interactions with the Israelis, on the ground 

logistics and complications, finding willing and appropriate people to interview, ethical 

considerations, and the safety of myself as well as my participants.  While in Jerusalem in 

January 2013, I asked a Palestinian who we were meeting with as part of a class what it 

might be like for LGBTQ Palestinians to take part in my research.  She told me they 

would be risking their lives.  So a challenge was getting the data I was looking for 

without endangering anyone (both LGBTQ Palestinians and Israelis).  Therefore, I 

changed my research focus from LGBTQ Palestinians in general to LGBTQ Palestinians 

who have an online presence, are out, and publicly involved in activism and equal rights 

for the LGBTQ community.  Unfortunately, this became a moot point as I could not even 

get any LGBTQ Palestinians to participate in my research.  This will be discussed to a 

greater extent in my findings sections.  In any case, I made sure that my participants had 

a strong support system and were not in any way endangering themselves by taking part 

in my research.   

 
211 Rossman and Rallis, 114-118. 
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Finally, of course, there was the challenge of war and the upsurge of violence which we 

saw in the region as recent as summer 2014.  Israel-Palestine has been a relatively calm 

place in recent years.  In August 2014, it was reported that over 1,900 Palestinians died 

(mostly civilians) and 67 Israelis (64 soldiers and three civilians) in the recent outbreak of 

violence.212  While most of the conflict took place in Gaza and my research focus was 

more Jerusalem / the West Bank and Tel Aviv, there have been outbreaks of violence 

there as well.  Fortunately, this did not prove to be an issue when I did my fieldwork in 

summer 2016.   

 

In preparation for my fieldwork, I discovered several helpful resources and suggestions 

from the literature on doing field research for dealing with some of these and other 

challenges.  Höglund and Öberg have a helpful chapter in their book entitled “Survey 

Research in Conflict and Post-conflict Societies.”213  Challenges they identify which I 

attempted to prepare for include the researcher’s bias, ethical aspects, obtaining 

permission, and security issues.  Regarding researcher bias, I tried to be open to 

participants’ feedback and body language.  I journaled and sought to be reflective and 

meditative while doing my fieldwork.  I also consulted regularly with accountability 

partners both locally and at home to keep my biases in check.  For security concerns, I 

kept in frequent contact with local friends, was mindful of my surroundings, and I kept 
 

212 Nidal Al-Mughrabi and Stephen Kalin, “Talks on ending Gaza war ‘difficult’, but truce holds” 
August 12, 2014 http://news.yahoo.com/little-progress-talks-ending-gaza-war-israel-says-070354231.html; 
see also John Vause and Jethro Mullen, “Amid Gaza truce, the daunting challenge of rebuilding” August 12, 
2014 http://www.cnn.com/2014/08/12/world/meast/mideast-crisis/index.html?hpt=imi_c2. 

213 Höglund and Öberg, 165-182. 

http://news.yahoo.com/little-progress-talks-ending-gaza-war-israel-says-070354231.html
http://www.cnn.com/2014/08/12/world/meast/mideast-crisis/index.html?hpt=imi_c2
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abreast of the energy and atmosphere in Jerusalem and its environs.  Other helpful 

strategies I incorporated include planning in advance, making contact with potential local 

partners, being familiar with and take advantage of existing resources, consult experts, 

doing a pre-study, attending to potential biases, making a back-up plan, being prepared to 

face unexpected obstacles, and paying attention to detail.214  As far as my back-up plan, I 

consulted with as many LGBTQ Israeli human rights activists as possible in order to 

properly address my research question.  Furthermore, I sent regular emails to my 

dissertation committee while in Jerusalem to keep them aware of my fieldwork and any 

unexpected challenges.  Another aspect of my back-up plan was remaining flexible. 

 

Rossman and Rallis also offer several helpful strategies in their chapter on “Issues that 

Arise in the Field.”215  Eight challenges they highlight which I found relevant to my 

research were (1) getting comfortable in the field; (2) identifying what the data are; (3) 

how do I turn sights, sounds, and objects into data?; (4) language; (5) how can I change 

my research plan if need be?; (6) what do I reflect on?;  (7) how do I leave the field and 

end the study?; and (8) disposition and skills of the researcher.216  Helpful strategies they 

offer which I incorporated include being yourself, establish what you have in common, 

get involved in ways that fit, pay attention, write down your intuitions and first 

 
214 Ibid., 179-180; on ethical considerations, see also Elisabeth Jean Wood, “The Ethical Challenges of 

Field Work in Conflict Zones,” Qualitative Sociology 29, 2006: 373-386; Jonathan Goodhand, “Research 
in Conflict Zones: Ethics and Accountability,” Forced Migration Review, 8, 2000, 12-15; A.B. Zwi et al, 
“Placing Ethics in the Centre: Negotiating New Spaces for Ethical Research in Conflict Situations,” Global 
Public Health: An International Journal for Research, Policy and Practice, 1:3, October 2006: 264-277; 
Gorard, 187ff.; Rossman and Rallis, 68-71. 

215 Rossman and Rallis, 241-258. 
216 Ibid., 245-256 
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impressions, do not focus too quickly, do not try to “get it all,” take field notes 

assiduously, discuss data with colleagues, be prepared for the unexpected, note how 

people react to you and reflect upon these reactions, and set boundaries.217  I took these 

suggestions into account when I did my pre-fieldwork planning, while I was in the field, 

and when I did my data analysis. 

 

Regarding phenomenological studies, Creswell also points out some challenges and 

useful strategies.  He (and others) assert that sometimes such research designs are too 

structured and encourages a building in of flexibility to meet the conditions and situation 

on the ground; be aware of your assumptions and try to engage in the practice of 

suspension; finding participants can be a challenge; and finally bracketing personal 

experiences is both a challenge and a strategy.218  To clarify, “bracketing personal 

experiences” is part of keeping personal biases in check.  The role of the researcher is to 

elicit information and data from the interviewee; the interview process is about them and 

their experiences, not the researcher.  It would be inappropriate to begin sharing personal 

anecdotes during an interview distracting from the overall process.  The researcher needs 

to remain focused and remember what their goal is.  By bracketing personal experience, 

the researcher minimizes any chance of contaminating the data or influencing the 

 
217 Ibid. 
218 Creswell: 2013, 82-83; other helpful resources for research design and methodology include Wayne 

C. Booth, Gregory G. Colomb, and Joseph M. Williams, The Craft of Research, 3rd ed. (Chicago: 
University of Chicago Press, 2008); Kate L. Turabian, A Manual for Writers of Research Papers, Theses, 
and Dissertations, 8th ed. (Chicago: University of Chicago Press, 2013); Lawrence A. Machi and Brenda T. 
McEvoy, The Literature Review: Six Steps to Success, 2nd ed. (Thousand Oaks, CA: Corwin, 2012); and 
Chris Hart, Doing a Literature Review: Releasing the Social Science Research Imagination (Washington, 
DC: Sage, 2011). 
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interviewee to be anything less than genuine.  Part of the researcher’s role is to engender 

safety and comfort, and this includes keeping personal opinions and experiences 

internally both implicitly (e.g. body language, facial expressions, verbal sounds and/or 

cues, eye movement) and explicitly.  I engaged in journaling to help me with my self-

awareness and self-reflections in an attempt to be more aware of my own biases.  I also 

used my dissertation committee as a source of support and accountability while doing my 

fieldwork. 

 

A helpful resource in preparing for my fieldwork, which I referred to earlier, was 

Chandra Lekha Sriram et al.’s Surviving Field Research: Working in Violent and Difficult 

Situations.219  The authors provide helpful chapters on relevant and practical topics such 

as ethical considerations, IRB preparation, maintenance of standards of protection during 

write-up and publication, the challenge of gaining trust and access in conflict zones, the 

maintenance of personal security, fieldwork and objectivity, the dilemmas of self-

representation and conduct in the field, and tips for surviving research in violent and 

difficult situations.  This text was a useful tool as I prepared for my fieldwork, while I 

was in Israel-Palestine, and in doing my post write-up. 

 

A great body of literature also exists on the importance of culture when doing fieldwork 

in conflict settings, and these works also offered important, helpful, and useful strategies.  

Kevin Avruch and Peter Black write on the importance of cultural analysis, not only for 

 
219 Sriram et al., eds. (2009). 
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the parties involved but also the third-party intervener.220  This served as a helpful 

resource for me as I prepared to do my fieldwork within the context of Palestinian and 

Israeli cultures.  Cultural analysis includes the need for questioning assumptions, 

elaborating on definitions, unpacking terms, engendering empathy, understanding 

through suspended judgment, and active listening.  The authors stress the importance of 

being self-aware of one’s own culture, assumptions, etc. and how they may affect the 

peace process, or, in my case, fieldwork.  This theme of being self-aware and questioning 

my own assumptions and biases is seen throughout this body of literature, and it helped 

me to be more aware as I prepared to do my fieldwork, while I was in Jerusalem, and 

afterwards when I did my data analysis. 

 

In preparing for my fieldwork, I found the words of John Paul Lederach to be very 

inspirational.  He writes, to “be at all germane to contemporary conflict, peacebuilding 

must be rooted in and responsive to the experiential and subjective realities shaping 

people’s perspectives and needs.”221  Furthermore, I built off of the theoretical 

conceptualizations of Jane Watkins and Bernard Mohr and their model of Appreciative 

Inquiry which is, in part, about having a “critical stance toward assumed knowledge.”222  

 
220 Kevin Avruch and Peter W. Black, “Conflict Resolution in Intercultural Settings: Problems and 

Prospects” in D. Sandole and H. van der Merwe, eds., Conflict Resolution Theory and Practice: Integration 
and Application (Manchester: Machester University Press, 1993), 133. 

221 John Paul Lederach, Building Peace: Sustainable Reconciliation in Divided Societies 
(Washington, DC: USIP, 1998), 24. 

222 Jane M. Watkins and Bernard J. Mohr, Appreciative Inquiry: Change at the Speed of 
Imagination (San Franciso: Jossey-Bass/Pfeiffer, 2001), 27. 
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Moreover, my research design was also influenced by Michelle LeBaron’s work and her 

emphasis on the importance of cultural fluency and mindful awareness.223   

 

I also incorporated into my research design Avruch and Black’s work on thick 

description (referencing anthropologist Clifford Geertz [1973]) which places emphasis on 

context when looking at an event rather than only looking at the event itself.224  Therefore, 

in my fieldwork, I sought to identify the role culture, religion, societal norms, etc. 

influence understandings and experiences of sexual orientation and gender identity as 

cross-cutting identities.  My research design was also informed by Máire Dugan’s work 

on a nested model of conflict which suggests that sometimes a conflict is issue-specific 

and superficial while at other times a conflict is embedded more at the relational or 

structural level.225  In my fieldwork, I looked at how these ancient Israeli cultures and 

traditions (e.g. religious influences) inform current understandings of sexual orientation 

and gender identity as cross-cutting identities.  My research design was also informed and 

inspired by Johann Galtung’s model of direct, structural, and cultural violence where 

often only the superficial violent act is seen and addressed while ignoring the deeper 

structural and cultural causes.226  My research sought to uncover deeper levels of conflict 

 
223 Michelle LeBaron, Bridging Cultural Conflicts: A New Approach for a Changing World (San 

Francisco: Jossey-Bass, 2003), 12. 
224 Avruch and Black, 135 and 143. 
225 Máire A. Dugan, “A Nested Theory of Conflict” in A Leadership Journal: Women in 

Leadership – Sharing the Vision, volume 1 July 1996, 14); see also Lederach:1998, 55-60. 
226 Johan Galtung, Peace by Peaceful Means: Peace and Conflict, Development and Civilization 

(Thousand Oaks, CA: Sage Publications, 1996), 2; see also Hugh Miall, Oliver Ramsbotham, and Tom 
Woodhouse, Contemporary Conflict Resolution (Malden, MA: Blackwell Publishing, 2004), 14. 
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which we rarely hear about through the experiences of the LGBTQ communities in 

Israel-Palestine. 

 

All of these models are emphasizing that conflict is often more complicated than it seems 

and that it is beneficial to analyze and unpack the various layers in order to gain a greater 

understanding of the participants’ perspectives and worldview.  Once there is a greater 

understanding of the identities and structures in place, attempts can be made to be about 

transformation where there are injustices or disparities.227  My research contributes to a 

greater understanding of the little known and studied identities – sexual orientation and 

gender identity. 

 

I close this section with reference to some of my favorite thinkers in the field of conflict 

analysis and resolution and embrace their strategies for dealing with challenges in the 

field.  My research design was informed and inspired by Habermas’ concept of 

“communicative action” which empowers the lifeworld and emphasizes “good talking,” 

language, discussion, discourse, and engagement.228  I incorporated Habermas’ strategy 

while doing my fieldwork and conducting my interviews.  My research design was also 

greatly influenced by humanistic phenomenologist Carl Rogers who emphasizes the 

 
227 Lisa Schirch, Ritual and Symbol in Peacebuilding (Bloomfield, CT: Kumarian Press, 2005), 

146-148; for more literature on cultural analysis in conflict zones see Paul R. Kimmel, “Culture and 
Conflict,” in Morton Deutsch, Peter T. Coleman, and Eric Marcus, eds. The Handbook of Conflict 
Resolution, 2nd ed. (San Francisco: Jossey Bass, 2006), 625-648; Guy Olivier Faure, “Culture and Conflict 
Resolution,” in Jacob Bercovitch, Victor Kremenyuk, and I. William Zartman, eds., The SAGE Handbook 
of Conflict Resolution (Sage, 2009): 506-524; Gary R. Weaver, Culture, Communication, and Conflict, 
revised 2nd ed. (Boston: Pearson Publishing, 2000); and Gary R. Weaver, Intercultural Relations: 
Communication, Identity, and Conflict, 4th ed. (Boston: Pearson Publishing, 2013.) 

228 Finlayson, 48 and 43. 
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importance of actualization, encounter groups, and unconditional positive regard or 

love.229  Thus, Rogers was also a helpful guide while doing my fieldwork and interacting 

with my participants.  Lederach maintains the importance of interdependency and 

relationship.230  This theme of relationship came up in Seidman as well and is an 

important principle I kept in mind as I did my fieldwork.231  These strategies were all 

helpful in informing my research design and assisting me in generating and analyzing 

data.  We turn now to my findings from this research. 

 
  

 
229 Robert D. Nye, Three Psychologies: Perspectives from Freud, Skinner, and Rogers, 6th ed. 

(Belmont, CA: Wadsworth, 2000), 98, 103, 124, and 106-110. 
230 John Paul Lederach, The Moral Imagination: The Art and Soul of Building Peace (New York: 

Oxford University Press, 2005), 35; Lederach: 1998, 24; see also Avruch and Black, 140-141. 
231 Seidman, 97ff.  
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IV. FINDINGS 
 
 
 
 

A. Sexual Orientation and Gender Identity on a Personal Level 
 

1. Introduction 
 
This first findings section focuses on sexual orientation and gender identity on a personal 

level for LGBTQ Israeli human rights activists.  This is an important and significant 

initial step in the analysis because, before we can look at cross-cutting interactions and 

how those interactions affect their perspective on the Israeli-Palestinian conflict (if at all), 

we need to first look at the individual.  Following this format, we will be examining the 

personal experiences from being LGBTQ before looking at the interpersonal experiences 

related to the conflict. 

 

We can best understand sexual orientation and gender identity on a personal level in the 

context of this research by looking at it through three separate components which are the 

three subsections of this section.  We begin by looking at the self, the individual, to better 

understand (1) meaning-making from an LGBTQ identity.  We next look at individual 

interactions with the wider society and see (2) feelings of marginalization.  Finally, after 

looking at the individual and the individual’s interactions with society, we look at the 

individual’s interactions with others who share their LGBTQ identity and study (3) 

divisions within the LGBTQ community. 
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The first subsection looks at sexual orientation and gender identity on a personal level 

from its most basic component: meaning-making from an LGBTQ identity.  How do the 

interviewees make meaning from this identity?  What does it mean to them to be LGBTQ?  

What is the significance of this identity?  How much does this identity matter to them?  

What are the interactions like between this identity and their other identities?  How does 

this identity influence them and their life decisions and choices?  How does being 

LGBTQ impact the way they see the world and interact with others?   

 

This first subsection studies questions related to salience, evolution over time, and 

influence and impact on life.  How important is the LGBTQ identity compared to other 

identities?  How has their LGBTQ identity changed over time, if at all, or become more 

or less salient?  How much influence or impact has being LGBTQ had on their lives?  

The conclusions from this analysis are the results of careful reflection and self-

examination which took place prior to and during the interviews.  Participants were asked 

to look within themselves and intentionally explore what meaning they make from their 

LGBTQ identity in a way that is often not part of everyday interactions, mainstream 

culture, or societal experiences.  This was important and meaningful work, and this is 

reflected in the following findings and conclusions.   

 

This first subsection is divided into five parts which reflect the most significant findings 

from the interviews under the rubric of meaning-making from an LGBTQ identity: (1) 
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the importance of being out for political reasons, (2) the positioning of identities, (3) the 

complexity of gender and sexual identity, (4) reconciling a clash of identities, and (5) 

journeys of self-awareness.  These five specific mechanisms help us to better understand 

how the participants in this study make meaning from their LGBTQ identity and the 

overarching theme of sexual orientation and gender identity on a personal level. 

 

The second component of better understanding sexual orientation and gender identity on 

a personal level for LGBTQ Israeli human rights activists is described as feelings of 

marginalization.  My interviews explored feelings of prejudice and discrimination as a 

result of being LGBTQ.  How did these ten LGBTQ Israeli human rights activists 

describe being marginalized?  What does marginalization mean to them?  What does 

marginalization look like for them?  How is marginalization experienced, and what did 

they choose to do about it? 

 

Through my analysis of the data I collected from my interviews, I identified five facets 

which make up these feelings of marginalization: (1) being denied basic civil rights, (2) 

feelings of loneliness and isolation, (3) feelings of being oppressed by others, (4) inner 

oppression and self-loathing, and (5) coping with marginalization.  The first factor 

examines oppression on a systemic level.  The second factor looks at oppression on a 

cultural level – feeling lonely and isolated as a result of a lack of role models, an absence 

of popular examples of being LGBTQ in the mainstream, and the prevalent 

heteronormative and homophobic culture which dictates what is “normal” and what is not.  
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The third part studies oppression on a societal level, and the fourth part examines the 

psychological and personal results of these various levels of assault.  The part ends 

analyzing how these individuals moved beyond these feelings of marginalization to 

embracing and celebrating their LGBTQ identity. 

 

The third and final component of better understanding sexual orientation and gender 

identity on a personal level for LGBTQ Israeli human rights activists is looking at the 

divisions within the LGBTQ community.  While there is discrimination against the 

LGBTQ community from the outside, there is also discrimination within the LGBTQ 

community.  For example, LGBQ prejudice against the trans community, the LGB 

community feeling the queer community is too liberal, conflict between the gay 

community and the lesbian community, and the LGTQ community discriminating against 

the bisexual community for not being truly a member of the community. 

 

This subsection is also divided into five parts which represent various components of 

division within the LGBTQ community: (1) geographic divisions, (2) divisions between 

religious and non-religious LGBTQ people, (3) divisions between conservative and 

liberal LGBTQ people, (4) divisions among the bisexual, queer, trans, and lesbian/gay 

communities, and finally (5) divisions between the Israeli and Palestinian LGBTQ 

communities.  This fifth and final part serves as a bridge to the next findings sections on 

cross-cutting interactions between LGBTQ Israelis and LGBTQ Palestinians and 
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perspectives on the Israel-Palestinian conflict as a result of these cross-cutting 

interactions. 

 

By looking at these three components: (1) meaning-making from an LGBTQ identity, (2) 

feelings of being marginalized, and (3) divisions with the LGBTQ community, we will 

have an overall better understanding of sexual orientation and gender identity on a 

personal level for LGBTQ Israeli human rights activists. 

 

2. Meaning-Making from LGBTQ Identity (i.e. salience, evolution over time, 
influence and impact on life) 

 

While conducting my fieldwork in Israel-Palestine in the summer of 2016, I interviewed 

ten (10) Israeli human rights activists who identify as members of the LGBTQ 

community.  They represent a wide range of ages, ethnicities, nationalities, cities of 

residence, religions, genders, and sexual orientations.  The following data give us a better 

understanding of the demographic represented in these findings.  The participants’ age 

range was 25-64 with an average age of 38.  The age breakdown of the participants was 

as follows: 2 in 20s, 5 in 30s, 1 in 40s, 1 in 50s, 1 in 60s.  Regarding ethnicity, 1 

participant identified as Israeli Jew, 1 as Jewish-Dutch, 3 as Ashkenazi Jewish, 1 as 

American-Israeli-Jewish, 3 as Jewish, and 1 as uncertain.  While there may be overlap 

among these categories, these responses are how the participants described their 

individual ethnicities when asked during the interview (the same can be said for many of 

the other categories).  On the question of nationality, 2 identified as Israeli-Danish, 7 as 
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Israeli, and 1 as American-Israeli.  When asked about their city of residents, 6 said 

Jerusalem, 3 said Tel Aviv, and 1 said Modi’in.  Regarding religious identity, 1 said 

practicing Orthodox Jew, 5 said secular Jewish, 1 said none, 1 said Atheist, 1 said Jewish 

Observant, and 1 said Modern Orthodox Judaism.  Regarding gender identity, 4 said male, 

1 said male/transgender, 1 said cis-woman, 2 said female/woman, 1 said transgender, and 

1 said evolving.  When asked how they would describe their sexual orientation, 4 

participants said homosexual/gay, 1 said gay/transgendered, 3 said lesbian, 1 said 

transsexual, and 1 said queer. 

 

This analysis and these conclusions are merely deductions from these interviews and are 

by no means meant to be interpreted as exhaustive or comprehensive.  These findings do 

not speak for the entire LGBTQ community throughout the world or even all of the 

LGBTQ community in Israel.  Nevertheless, these findings are significant and may be 

reflective of issues related to the wider LGBTQ community.  However, further 

quantitative research would need to be done on a larger scale to answer such questions 

which are beyond the scope of this study. 

 

This research contributes to the existing discourse on the LGBTQ Israeli struggle for 

equal rights over the decades.  I give here several examples of studies done on Israelis 

and sexual orientation and the meaning drawn from these experiences.  To begin with, 

Yoav Dotan examines the battle for LGBT rights in Israel over a four-decade span (1970-

2010) and analyzes how this effort challenged a traditional, conservative, patriarchal 
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social model and Jewish ultra-orthodox parties in the political system.  Dotan compares 

the LGBT campaign with women’s push for equality against these same powers and 

concludes that the LGBT movement has had greater strides due to their grassroots 

political tactics.232   

 

In her book, Hila Amit explores the story of queer Israeli emigrants.  Drawing on an 

extensive fieldwork in Berlin, London, and New York, she examines motivations for 

departure from Israel and feelings of unbelonging to the Israeli national collective.  Amit 

shows that Israeli emigrants’ sexual orientation and left-wing political affiliation play 

significant roles in decisions to leave.  Queer Israeli emigrants question national and 

heterosexual norms such as army service, monogamy, and reproduction.  Amit argues 

that emigration itself is not only a political act, but one that pioneers a deliberately 

unheroic form of resistance to Zionist ideology.  Amit’s study contributes to our 

understanding of migration, political activism, and queer forms of living in Israel and 

beyond.233 

 

Jonathan Danilowitz reminisces in his article on the progress the LGBTQ community has 

made in Israel since he arranged to have the annual conference of the World Congress of 

Gay and Lesbian Jewish Organizations in Israel in 1979.  He elaborates on how he was 

repeatedly denied a venue to host the event due to the Chief Rabbinate threatening to 

 
232 Yoav Dotan, “The Boundaries of Social Transformation through Litigation: Women’s and 

LGBT Rights in Israel, 1970-2010.” Israel Law Review, Mar 2015, pp. 3-38. 
233 Hila Amit, A Queer Way Out: The Politics of Queer Emigration from Israel.  Albany, NY: 

State University of New York Press, 2018. 
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revoke its kosher certification.  Danilowitz points out how “The Chief Rabbinate has the 

exclusive right to issue kosher certification for hotels and restaurants, and it can use that 

as a tool to do whatever it likes.”  Danilowitz was finally able to secure a location, but in 

1979 Israel it was no small feat.  He concludes by sharing, “In 1979, I was meek and mild 

and ready to accept that being gay was the cross I had to bear.  By 1989 I was a proud, 

out citizen who just happened to be gay, and so what?”234   

 

Aeyal Gross looks at the journey and process of LGBT rights in Israel including pivotal 

events such as the 2009 shooting attack at the Barnoar gay youth center in Tel Aviv and 

the 2010 court case in favor of the Jerusalem Open House for Pride and Tolerance.  As 

part of his study, Gross examines relevant concepts such as homonormativity, 

homonationalism, and pinkwashing and their relationship with Israel’s complex and 

political struggle for LGBTQ equality.  He cites Lisa Duggan in defining 

homonormativity as a narrow conception of “equality” which serves to affirm rather than 

challenge heteronormativity and allows for the continuation of prejudice and inequality.  

He refers to Jasbir Puar who describes homonationalism as the use of homosexuals to 

further a nationalist and racist agenda.  Gross argues that these two terms are 

preconditions for pinkwashing.235 

 

 
234 Jonathan Danilowitz, “The Road to LGBTQ Acceptance in Israel was Bumpy.  I Should Know.”  

The Jewish Press, Jul 13, 2018, Vol. 98(38), pp. 12-13. 
235 Aeyal Gross, “The Politics of LGBT Rights in Israel and Beyond: Nationality, Normativity, 

and Queer Politics.”  Columbia Human Rights Law Review, Winter 2015, Vol. 46(2), pp. 81-152. 
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In their article, Gilly Hartal and Orna Sasson-Levy make the argument that 

homonationalism should not be used as a unitary or consolidated term but rather as a 

multidirectional and multiscale political stance depending on which community is being 

looked at.  The authors do a comparative study among the LGBT community in Tel Aviv, 

Jerusalem, and Kiryat-Shmona and identify paradoxes of homonationalism depending on 

the environs.  Their article undergirds the complexity, multidimensionality, and nuances 

of the LGBT community in Israel as it relates to localized cultural practices and 

politics.236 

 

Jasbir Puar has also written a great deal on the evolution of LGBTQ rights in Israel.  In 

one article, he focuses on the “complex interconnections between Israeli gay and lesbian 

rights and the continued oppression of Palestinians” as well as how anti-Semitism 

functions “to suppress critiques of the implicit nationalism within Israeli sexual 

politics.”237  Because Israel’s history is intertwined with the Palestinian people, it is 

unavoidable to frequently find these kinds of connections and interactions between 

human rights in Israel (whether they be for women or the LGBTQ community) and 

Palestinian rights. 

 

Another informative commentary on the LGBTQ struggle for equality in Israel is Oren 

Pizmony-Levy and Joseph Kosciw’s comparative study on the experiences of American 

 
236 Gilly Hartal and Orna Sasson-Levy, “Re-Reading Homonationalism: An Israeli Spatial 

Perspective.”  Journal of Homosexuality, 24 August 2018, Vol. 65(10), pp. 1391-1414. 
237 Jasbir Puar, “Citation and Censorship: The Politics of Talking about the Sexual Politics of 

Israel.”  Feminist Legal Studies, 2011, Vol. 19(2), pp. 133-142. 
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and Israeli LGBT youth (ages 15-16).  From their research, they conclude that LGBT 

students in the United States were more likely to experience assault and harassment but 

were also more likely to have access to LGBT supportive resources in their schools.  

They also found that negative school climate (i.e. not LGBT-friendly, higher incidents of 

assault and harassment, less LGBT supportive resources) affects absenteeism positively 

and feelings of school belonging negatively similarly for both countries.238 

 

What conclusions can we draw from these studies on Israelis, sexual orientation, and 

meaning making from these experiences?  To start off, it is apparent that the LGBTQ 

community in Israel is a minority in a predominantly traditional, conservative, patriarchal 

society and culture heavily influenced by Jewish ultra-orthodox parties with political 

influence.  Despite these social pressures, the Israeli LGBTQ community has brought 

about significant change for greater equality.  However, these gains came after decades of 

struggling and fighting.  These rights are not taken lightly or for granted, at least not by 

older generations who were on the frontlines of these battles.  As the Israeli LGBTQ 

community garners more freedoms, they also gain greater attention and notoriety which 

places them at greater risk for hate crimes and acts of violence.  Furthermore, the Israeli 

LGBTQ movement for equality is inextricably tied up with the Israeli-Palestinian conflict, 

Palestinian rights, anti-Semitism (real or perceived), homonormativity, homonationalism, 

pink washing, and Queer politics. 

 
238 Oren Pizmony-Levy and Joseph Kosciw, “School Climate and the Experience of LGBT 

Students: A Comparison of the United States and Israel.”  Journal of LGBT Youth, 02 April 2016, Vol. 
13(1-2), pp. 46-66. 
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Turning now to my fieldwork, I began by asking the interviewees to share with me what 

it means for them to be LGBTQ to better understand their sexual orientation and gender 

identity on a personal level.  In analyzing the interview questions under this category, I 

identified five major themes from their responses.  First, (1) several participants 

emphasized that it was important for them to be out and open about their sexual identity 

and gender identity for political reasons.  Second, (2) while only about half of the 

respondents felt that their sexual/gender identity was among the most salient of their 

identities (or in some cases the most salient), they all felt that their sexual/gender identity 

was a major influencer in their lives in some form or another.  A third (3) theme which 

came out of these questions was just how complex the concept of gender and sexual 

identity actually is, far beyond the widely held framework of male or female, gay or 

straight.  Fourth, (4) a clash of identities was often described by the interviewees as well 

as an effort to reconcile these identities in better understanding themselves.  Finally, (5) I 

was privileged to learn about various journeys of self-awareness the participants shared 

with me.  In analyzing these five components, I was able to grasp a better understanding 

of how these Israeli LGBTQ activists make meaning from their LGBTQ identity. 

a.  The Importance of Being Out for Political Reasons 
b.  Positioning of Identities 
c.  Complexity of Gender and Sexual Identity 
d.  Reconciling a Clash of Identities 
e.  Journeys of Self-Awareness 

 

a. The Importance of Being Out for Political Reasons 
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Half of the participants emphasized how important it is for them to be open and out about 

their sexuality, for political reasons.  Most shared the difficulties they experienced 

growing up LGBTQ.  They want to give back to society and to help other LGBTQ youth 

in an attempt to keep others from going through what they went through.  I will go into 

greater detail on these feelings expressed of being marginalized, oppressed, and 

discriminated against in the following section (B: Feelings of Being Marginalized). 

 

Things heterosexuals may take for granted are things members of the LGBTQ 

community have to fight for, like marriage, adoption, inheritance, and hospital visitation 

for example.  Something as basic as having one’s relationship (or even attraction) simply 

legitimized and recognized is not a given.  They are fighting for basic affirmation and the 

ability to be open in other areas of their lives, for instance in their synagogue or 

workplace, without the need to compartmentalize, not having to be cautious, careful, or 

guarded in what they say depending on their environment.  There is a desire not to have 

to worry about being attacked, discriminated against, or rejected by their inner circle, 

closest friends, most intimate community, or family.   

 

They are fighting for the basic essence and core of what they are – something so 

fundamental and basic as human attraction which plays a central role and is evident in all 

aspects of life.  For instance, what colors you dress your child in; how you decorate your 

child’s room; which toys you buy your child; what gender is your child when nurseries, 

day cares, and schools ask; decisions on dress and appearance when older; hairstyle; 
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school dances; dating; something as basic as which bathroom to use; changing in a locker 

room; sex ed; discovering and exploring sexuality as the body changes; not being able to 

talk about who you are attracted to; not being able to act on those feelings; having to hold 

so much intense teen angst and emotion inside; having to go through so much of that 

development alone with no guide, no role models, no support system; and people making 

assumptions about your gender and sexual identity based on your physical appearance.  

Teens have a hard-enough time discovering themselves; imagine having to do this on 

your own in a world and culture telling you that something is wrong with you when self-

confidence and self-esteem are so delicate and self-perception so fragile.  And these 

feelings don’t go away after the teen years.  They are very much present all the way to 

marriage and that child having children of their own. 

 

Rather than each generation having to start from square one, the beginning, reinventing 

the wheel, the participants I interviewed want to help and support the next generation.  

One participant, Nadav Schwartz, talked about being an activist and having to fight for 

the right of who he is.  Another participant, Daniel Jonas, talked about how his being gay 

making him more political; he wants to be out and declare his sexuality for the sake of 

others.  By being out, Nadav and Daniel are hoping to serve as the examples and role 

models they never had, reminding others who are LGBTQ that they are not alone and that 

being LGBTQ is ok and normal. 
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Jerry Levinson offered a vivid portrayal of the struggles he had as a youth growing up 

gay and explained that he wants to give back in response to the isolation he felt.  He 

described his story as one of transformation calling it the “Phoenix Effect,” sharing how 

he came out of the ashes.  Jerry shared his journey from being “depicted as a social 

deviant, the owner of a disease, the dreg of society, nothing, a piece of dirt” to becoming 

a psychologist in Tel Aviv, establishing a hotline for the LGBT community, founding 

two institutions to support the LGBT community (Jerusalem Open House and 

Psychologie), being involved in social activism, and raising two children.  Jerry knows 

there are other youth in his community looking for support the way he was, and he wants 

to make sure that there are more resources for today’s LGBT youth than there were for 

him. 

 

Participants also talked about how being out and open with their sexuality helps them 

challenge and overcome stereotypes.  When all that people know about the LGBTQ 

community is what they see on TV or in the media, their perceptions can be very skewed.  

But when people realize their colleague, their neighbor, their child’s teacher, their 

favorite athlete is LGBTQ, it humanizes this community and makes them more real.  

Inbar Artzi shared how “Politically, it’s important for me to be out when I can, for other 

people I am around to know, for conservatives who don’t even know LGBT people and 

think they are monsters.  To overcome stereotypes.  There are extreme gay people, but 

there are also regular gay people who go to university and have jobs.”  By being out, 
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Inbar feels she is doing her part to educate people and challenge myths and stereotypes of 

the LGBTQ community. 

 

These interviewees expressed the importance of change in Israeli society for greater 

rights and understanding of the LGBTQ community.  Their own life experiences have 

shaped and influenced them to want to make a difference and be a part of that change 

which is taking place.  It takes courage and bravery to be out and open in a society and 

culture where, even today, you may be ridiculed, rejected, fired, or even killed.  There 

will always be those who are ignorant, hateful, and terrified of what they don’t 

understand (or perhaps of what they see in themselves), but these interviewees have 

shown that they are dedicating their lives to combat this ignorance by simply being 

themselves, proud and unashamed. 

 

b. Positioning of Identities 

Another area I explored in my interview questions was how important the interviewees’ 

sexual/gender identity is to them.  Is it the most important identity or an afterthought?  

While only about half of the respondents felt that their sexual/gender identity was their 

primary, core identity, they all felt that their sexual/gender identity was a major 

influencer in their lives. 

 

Participants shared that, due to the centrality of their LGBTQ identity and the struggles 

they experienced, they feel galvanized to, in the words of Sahar Vardi, “champion the 
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causes of other oppressed groups.”  Sahar spoke specifically about how being a woman 

and a lesbian have been such central and influencing identities in her life.  However, for 

Sahar, her activist identity is more salient as she wants to use unifying rather than 

divisive language that tends to pigeonhole.  If divisions must be made, Sahar would 

rather create a divide between the oppressor and the oppressed rather than being LGBTQ 

and straight or Israeli and Palestinian. 

 

Other participants expressed that their LGBTQ identity is the most salient because it has 

been the most oppressed in their lives.  Again here, we see this of idea of needing to fight 

for this identity (being LGBTQ) and how this identity requires such a tremendous amount 

of effort and energy to understand, reconcile, accept, integrate, express, and ultimately 

celebrate.  Participants shared that they found assistance with the hard work involved in 

this identity with the help of other their identities such as religion, political activism, or 

their identity as a member of the human race.   

 

Despite the seemingly contradictory nature of religious and LGBTQ identities, several 

participants talked about how important and central both of these identities are in better 

understanding themselves and becoming more self-aware.  These two identities were 

often described as “intertwined” or “one unit.”  How were these two identities reconciled?  

Their religious identity was described as helping answer life’s big, existential questions 

on meaning and purpose while their sexual/gender identity is much more personal and 

intimate but just as relevant to the understanding and expression of self.  Together, these 
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two identities help them find a place in the world where they are accepted and celebrated, 

a place where they belong.  While many members of the LGBTQ community face 

rejection and ridicule from their faith communities, many of these participants talked 

about how their rabbis and synagogues welcomed them, accepted them, and helped them 

on their journey of self-discovery. 

 

Upon reflection, other participants shared how they do not consider their LGBTQ identity 

to be foremost in their minds.  Some consider their professional identity to be most 

salient; others their identity as a human rights activist or a feminist.  One participant said 

that her identity as a lesbian was not very important to her at all. 

 

One participant, Daniel Weishut, began to explore the possibility of his gay identity 

influencing his decision to become a psychologist and a human rights activist – the two 

identities he gave as most important to him.  It seems that, from the data collected in the 

interviews, the LGBTQ identity does have an influence on people’s other identities 

whether that is professional, being a human rights activist, or a feminist for instance.  The 

difference, however, is whether that influence is more apparent and obvious or more 

subtle and subconscious. 

 

Even for Inbar Artzi, who said that her identity as a lesbian is not very important for her, 

she did go on to say that it is important to define herself as a lesbian and to be out 

publicly as a lesbian for political reasons.  These varying degrees of salience and 



 

 154 

understanding of LGBTQ identity lead us to our third point – the deep and rich 

complexity of gender and sexual identity. 

 

c. Complexity of Gender and Sexual Identity 

For centuries, cultures and societies throughout the world have oversimplified our 

understanding of gender and sexual identity, reducing these concepts to simple binaries 

of male and female, gay and straight.  In just the last few decades, these definitions have 

slightly expanded, allowing for a more nuanced understanding of gender and sexual 

identity including a neutral gender, bisexuality, and a transgender identity for example; 

however, we still have a long way to go to fully appreciate and understand the complexity, 

fluidity, and dynamic nature of human sexuality and gender identity. 

 

Keeping concepts such as gender and sexuality manageable and simple may be beneficial 

for government statistics, social policy, and surveys, but the harm these 

oversimplifications cause is significant and exclusionary. 

 

For much of human history, societies in general have not furthered their understanding of 

gender and sexual identity because they have not felt the need to or wanted to.239  There 

is a fear, a stigma attached to the notion that gender is more complex than male and 

 
239 See for example Michel Foucault, The History of Sexuality Volume 1: An Introduction (New 

York: Vintage Books, 1990); Judith Butler, Gender Trouble (New York: Routledge, 1990); Gordon Allport, 
The Nature of Prejudice (New York: Basic Books, 1979); John Boswell, Christianity, Social Tolerance, 
and Homosexuality (Chicago: University of Chicago Press, 1980); Eric Marcus, Making Gay History: The 
Half-Century Fight for Lesbian and Gay Equal Rights (New York: Perennial, 2002); Linda Hirshman, 
Victory: The Triumphant Gay Revolution (New York: Harper, 2012); Louis Crompton, Homosexuality and 
Civilization (Cambridge, MA: Belknap Press, 2003). 
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female and that there are more sexualities than heterosexuality.  Some wonder how 

redefining gender and sexual identity will influence or affect their and others’ 

understanding of their own gender and sexual identity.  Gender and sexuality are human 

identities which connect and unite us as a species.  Therefore, the redefining of them is a 

group effort, a community process.  The first step has been to remove this stigma.  And 

now we are beginning to further understand gender and sexual identity in all their 

complexity.  This study and research inform that process. 

 

When interviewees attempted to answer my questions regarding their own gender and 

sexual identities, many of them talked about the limitations of gender and sexual identity 

placed on them by society and culture.  One participant, Daniel Weishut, shared how 

difficult it was for him to describe his gender identity.  He said outwardly he identifies as 

male while inwardly he identifies as transgender – it’s not a simple matter of male, 

female, or even being gender neutral.  Gender identity is far more complex than that.  He 

went on to share that the culture and location where he is also influences his gender 

identity, and he gave the example of when he is in the Netherlands contrasted to when he 

is in Palestine.  Depending on where he is, he identifies differently depending on the 

openness of the culture, the safety felt in the various societies, and the degree of 

acceptance. 

 

Another participant, who prefers to remain anonymous and who I shall refer to as Rimon, 

identifies as transgendered and, when describing his gender identity stated, “My soul, 
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how I feel, is male, but my body is female.”  As we see here, it is important not to make 

assumptions about people’s gender and sexual orientation based on their outward 

appearance or even behavior. 

 

Chen Arieli is the chairwoman of HaAguda, an Israeli LGBTQ organization that provides 

advocacy and lobbying for legislative change for LGBTQ rights, social services, legal 

services, LGBTQ teenage and youth support, a gay hotline, and a Palestinian Project to 

support LGBTQ Arabs and Palestinians to name a few of their endeavors.  During her 

interview, Chen stressed how there are more options for gender and sexual identity than 

society and culture dictate.  She went on to emphasize that this “is the cultural ghetto that 

we are in, that men think they have to be strong, aggressive, women need to be sensitive; 

we are trapped in conservative gender stereotypes.”   

 

Despite these boxes in which many people feel trapped, others have gone through a 

process of self-reflection and self-awareness and feel liberated from these finite 

categories.  One participant, who prefers to remain anonymous and to whom I shall refer 

as Shira, described how she went through such a journey.  As a result, she states “I feel 

more at ease that I do not have to subscribe to a specific gender.  It starts with my own 

gender identity and then carries on to my interactions with others.  I don’t see gender.  I 

am more interested in people’s inner world when I interact with them.”  It is her hope that 

others will go through this kind of a liberating process. 
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The topic of labels also came up in my interviews.  Some participants find labels helpful.  

For example, Nadav Schwartz stated, “I believe in labels.  I don’t ask people what they 

are, they are a person.  For me, it’s easier if people tell me they are gay, I know where 

they stand.  We should not be afraid of labels, but we can also break from them and keep 

an open mind.”  As a result of her journey of self-reflection, Shira wonders if we need 

new labels.  She shared, “On one hand, there is a benefit to having and using labels as 

they serve as a doorway to communicate with others.  On the other hand, they often fall 

short and don’t completely capture or reflect the world or my experience.  Maybe we 

need a new language that is more nuanced, but it’s hard to know where the balance is.”  

Rimon agrees with this statement in saying, “These labels are restricting and confining.”  

Rather than deal with complex and ambiguous labels such as transsexual, bisexual, or 

pansexual, he prefers the term “attraction identity.”  He shared, “It is less crucial to be 

identified as a transsexual or bisexual; I mainly think of what I am attracted to.”  This 

research is contributing to the process and the work being done by these interviewees and 

others on how to make language more reflective of the human experience rather than the 

other way around. 

 

d. Reconciling a Clash of Identities 

Several participants shared how they had conflicting identities or multiple identities that 

were very important and meaningful to them while at the same time seeming 

contradictory in nature.  For example, being a feminist and a lesbian or being religious 

and LGBTQ.  Chen Arieli asks, “How many communities can you be part of?  Where 
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does your heart sleep at night?  I identify as radical, feminist, lesbian, woman, and I also 

have an identity as the chairwoman of HaAguda.  Do I have to have the same views as 

others in my community to be a member?”  Chen described her personal struggle with 

being both a feminist and a lesbian, and this struggle centered around the question of 

surrogacy.  Chen explained how feminists are typically against surrogacy while the 

LGBTQ community is for it.  In order to resolve this conflict, Chen shared, “I had a 

dialogue between my two identities and found a place in the middle – I am against 

surrogacy, but members of my community can do it to have children.  How can we 

minimize damage to women?  The conflict ended with a compromise which my two 

identities can live with peacefully.  Maybe the community needs to do that.”  Chen is 

demonstrating here how her LGBTQ identity caused her to develop conflict resolution 

and dialogue skills to resolve an inner conflict and address a wider, societal conflict.  

This entire process may not have occurred if Chen were heterosexual. 

 

Several participants also shared their struggles with being both religious and LGBTQ.  

Inbar Artzi pointed out, “I don’t think being atheist and lesbian has any relation, but 

maybe it was easier to be lesbian as an atheist.  My starting point was more free than for, 

say a religious person.  I would also describe myself as a feminist.”  Rimon, who 

identifies as transgendered, stated, “I’m having a spiritual journey.  I am in the process of 

understanding how I can be both.  Religion is important to me because it helps me better 

understand why we are here, a philosophical approach to live, discovering the deeper 

answers to life’s questions.”  Nadav Schwartz described a similar sentiment in identifying 
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as both gay and religious.  He said, “My religious community, my Yeshiva, helped me 

realize how to combine these two sides of my life.”  Schwartz’s journey led him to the 

revelation that, rather than his religious and gay identities being diametrically opposed, 

“these two identities nourish each other.”  We’ve talked a great deal of the hard work of 

self-reflection and the journeys people have been on towards greater self-awareness and 

the peace and acceptance which comes as a result of going on such a journey.  We turn 

now to focus more specifically on these journeys. 

 

e. Journeys of Self-Awareness 

Many of the participants interviewed described a kind of journey they were on to 

determine who they really were.  With a lack of LGBTQ role models and guidance from 

mainstream society, many of them had to embark on these journeys alone in an effort to 

find meaning and self-acceptance.  Psychologist and interviewee Jerry Levinson pointed 

out that understanding and coming to terms with our sexual orientation and gender 

identity “includes many issues of acceptance – acceptance of others, how you form 

relationships and with whom, how you relate to others, [and an] endless stream of issues 

involved.”  In listening to the participants share, it seems that their journeys have brought 

about a greater sense of self-awareness and how they perceive others, not making 

assumptions about sexual and gender identity.  Sahar Vardi, who identifies as a cis-

woman, shared with me how being lesbian affects her understanding of gender.  Most 

women would simple identify as a woman, but because Sahar is aware that there is a 

community of people out there, more than we realize, who do not identify with their 
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biologically assigned gender, she makes it a point to identify as a cis-woman thus doing 

her part to normalize those who do not. 

 

We talked earlier about the challenges of being forced into traditional understandings of 

gender and sexuality, but these labels and expectations go both ways.  Rimon shared with 

me, “My journey has been more mental and spiritual, trying to understand how I can be 

trans and have feminine traits.  I didn’t want to lose myself.”  This is a sentiment shared 

by many participants.  Just as they do not want to be forced into a conservative 

understanding of gender and sexuality, they don’t want to be forced into a stereotypical 

LGBTQ box either.  How is a lesbian, a gay person, a bisexual, a transgendered person 

supposed to act?  Rimon and others described journeys of asking themselves who they 

are, who do they know themselves to be as opposed to what society is comfortable with.  

Just as this research is challenging our traditional understandings of heterosexuality, it is 

also helping to share and define LGBTQ understandings of gender and sexual identity.  A 

transgendered man can have feminine traits.  A lesbian can be feminine as well.  A gay 

man can be masculine.  Back to Levinson’s point, people are simply seeking acceptance 

to be who they know themselves to be rather than conforming to what society is 

comfortable with.   

 

In listening to the participants share their journeys with me, it became apparent that it can 

be quite difficult and challenging to nourish, cultivate, understand, and embrace an 

LGBTQ identity.  There are clearly several complexities involved.  Shira shared with me, 
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I’m 37, but my queer identity is 5 years old.  I was straight until I was 32.  I found 
myself attracted to a woman I was in the same space with, but I had never felt that 
way before.  I was an ally, went to pride before, but never felt those feelings.  The 
gender binary is stronger here [in Jerusalem] than it was in New York.  I think it 
happened because I was not in my usual space, no connections, not seeing my 
parents every two weeks.  After I came back, I had to adjust my language.  My 
queer identity began in English. 
 

These journeys are not over.  They continue.  It is also worth noting here that the coming 

out process is not a one-time event but rather an ongoing process.  Each time and an 

LGBTQ person meets someone knew, they must decide whether or not to share this 

sensitive part of themselves.  How will they share?  How much will they share?  Each 

time an LGBTQ person decides to share, to come out, they must screw up their courage 

and prepare for rejection, awkwardness, or even physical violence.  Furthermore, as 

LGBTQ people continue to discover who they are and what their LGBTQ identity means 

to them, what they share may also change.  This is all part of a dynamic and organic 

process both internally and externally.  It’s also important to point out that there is 

nothing normal about “coming out.”  Rather, the process of coming out is a byproduct of 

the heteronormative and heterosexist system in which we live.  The process stems from 

arrogant assumptions and projections regarding people’s sexual and gender identities.  

How often do heterosexuals or cisgender people have to “come out” or share their gender 

identity with people they just met?  How often do children have to tell their parents, 

“Actually, I am straight.”?  Someday, hopefully this oppressive system will be nothing 

more than a memory.240  I am honored that these participants chose to open up to me and 

 
240 For further reading on the difficulties of the ongoing process coming out for the LGBTQ 

community, see, for example, Judith Butler, Gender Trouble (New York: Routledge, 1990); Eric Marcus, 
Making Gay History: The Half-Century Fight for Lesbian and Gay Equal Rights (New York: Perennial, 
2002); and Linda Hirshman, Victory: The Triumphant Gay Revolution (New York: Harper, 2012). 
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share such intimate details of their lives regarding their sexual/gender identities and how 

they make meaning from these identities in their lives. 

 

This section on meaning-making from an LGBTQ identity has explored what meaning 

these LGBTQ Israeli human rights activists make of their sexual identity and gender 

identity.  What does it mean to be LGBTQ for them, and how does this identity affect 

their personal lives, if at all?  Several conclusions can be drawn.  First, sexual identity 

and gender identity are hidden identities, like an ethnic identity or a religious identity.  

People can choose to share it or keep it secret.  People may even feel forced to lie about 

their sexual identity and gender identity if they feel unsafe or uncomfortable when 

inadvertently asked such simple and commonplace questions as, “Do you think she is 

attractive?”  “Do you have a boyfriend?”  We make assumptions everyday about people’s 

sexual and gender identities often subconsciously transferring our own identities onto 

others.  When these LGBTQ Israeli human rights activists choose to be open, out, public, 

and vocal about their sexual orientation and gender identity, they are taking a risk in 

order to empower others.  Through their openness, they seek political and social change 

for other members of the LGBTQ who may not feel as safe and confident. 

 

Due to the hidden nature of sexual identity and gender identity, we also learned about the 

unique experience these LGBTQ Israeli human rights activists have in positioning their 

identities, prioritizing them, and deciding on which ones to act and which ones to 
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suppress.  Other meaning-making takeaways include how complex gender and sexual 

identity actually is.  As a result of this prioritizing process and complexity of these 

identities, we also learned how the participants dealt with a clash of these identities and 

how to reconcile difficult contradictions and contrasts when making difficult decisions 

related to values, morals, ethics, and beliefs.  Finally, we saw how much of this meaning-

making does not come naturally but is a result of a lengthy and draining journey of self-

awareness. 

 
3. Feelings of being marginalized, on the periphery, and/or discrimination from life 

experiences 
 
A universal component of the LGBTQ experience seems to include feelings of being on 

the periphery of everyday living.  All ten participants interviewed shared experiences of 

being marginalized or discriminated against because of their LGBTQ identity.  This 

section will examine five aspects of this discrimination.  First, (1) there was a common 

theme of being denied basic civil rights such as marriage, adoption, use of a surrogate, 

basic parenting rights in general, hospital visitation, burial, and inheritance.  Second, (2) 

several interviewees shared feelings of loneliness and isolation due to their LGBTQ 

identity.  Third, (3) there were several stories shared of being oppressed by others from 

strangers to co-workers, religious leaders, friends, and family.  Some participants also 

shared (4) experiences of inner oppression and self-loathing due to their LGBTQ identity 

feeling that there was something wrong with them or that they were abnormal.  We end 

this section on an encouraging note as several participants also shared (5) how they coped 
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and overcame these feelings of marginalization transitioning from an oppressed person to 

an LGBTQ human rights activist. 

a.  Denied Basic Civil Rights 
b.  Feelings of Loneliness and Isolation 
c.  Feelings of Being Oppressed by Others 
d.  Inner Oppression and Self-Loathing 
e.  Coping with Marginalization 
 

a. Denied Basic Civil Rights 

When asked for examples on how they experience discrimination as a member of the 

LGBTQ community, almost all of the interviewees brought up being denied basic civil 

rights enjoyed by heterosexuals.  Rimon shared that he has a fear of discrimination in the 

workplace.  He said, “I want to be seen for what I can give to the world” rather than only 

for his trans identity.  He wants people to look beyond his gender identity and see his 

gifts, strengths, and ways he can contribute. 

 

Regarding parenting rights, Rimon also pointed out how, “in Israel gay people are not 

allowed to adopt or use a surrogate.”  Another participant, Shira, shared that there “are a 

lot of movements around parenting rights, more on the women’s side” in Israel right now.  

But then she went on to emphasize, “I don’t need someone to give me rights.  Maybe I 

am too privileged.”  The topic of adoption, surrogacy, and parenting rights in general was 

not a major theme from the interviews, but it is clearly on some people’s minds in the 

LGBTQ community. 
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Perhaps the topic that came up most often in the interviews with regards to the denial of 

civil rights to the LGBTQ community had to do with the topic of marriage, and more 

specifically the religious influence on marriage (and divorce) in Israel.  Daniel Jonas 

pointed out that there are “conservative views on marriage in Israel,” and he gave 

examples that one cannot legally marry a non-Jew, a divorced woman, or, of course, 

someone of the same sex.  Rimon shared, “We still don’t have marriage due to the 

religious influence,” and he went on to emphasize that it is more complex in Israel than in 

the U.S. where same-sex marriage has been legalized and where there is separation of 

church and state.  Jerry Levinson made similar points.  He stressed how “Domestic 

partnerships are recognized now, but it’s not marriage.”  He went on to say that “Maybe 

we will get civil marriages” but that religious marriage is too intertwined with religious 

power.  He shared how, in 1993, gays in the military were allowed after only a six-month 

process, and this was due to the fact that it was not a religious issue.  Inbar Artzi stated, “I 

hate the religious influence.  I wish we could separate the religious authority and the 

government.  Divorce is always through religious authorities.  I don’t know if I support 

the institution of marriage, but I would like to have this right.”   

 

Inbar and others raise a critical point here – it is not as much about the right to marry or 

not as it is about the recognition and acknowledgment of the LGBTQ community as 

being normal and an integral and welcome part of society.  Yariv Mozer agrees with 

Inbar in stating, “I don’t think gay marriage is a crucial thing,” but then he goes on to 

clarify this is because there are work-arounds and loopholes to getting the same rights as 
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married heterosexual couples.  He states how a Jewish man cannot marry a Christian 

woman “in Israel, but you can go to Cyprus and get married, and you will get the legal 

benefits [in Israel].  Same-sex marriage is not harder to legalize than others.  Secular 

parties are more powerful in the government than religious parties, but they need 

religious parties to form a coalition.”  In fact, Yariv feels that, while there is still much 

work to do, great strides have been made in Israel for gay rights.  He went on to share a 

powerful story that, at the same time, represents a disconnect with nationalism as well: 

I am fortunate enough to, when I stepped out of the closet, I was 25, 13 years ago, this 
was already a better time in Israel.  Israeli TV and media, these were the early 
beginnings of acknowledging gay men and women, role models.  Nowadays it is 
amazing compared to any other western country, we are very liberal.  There is a lot to 
do.  The revolution began in the early 1990s with people fighting for their rights.  One 
step led to another step.  We allowed gays in the military in 1993 before the United 
States.  It was a revolution that people made, not governments.  But people focus on 
pinkwashing…. If there is something to be proud of, and unfortunately there is not a 
lot to be proud of in Israel, I am proud of what we have achieved in gay rights.241 

 

Whether they feel same-sex marriage is an important civil right or not, the crucial point 

made by several of the interviewees is how civil rights tie in directly with being accepted, 

normalized, affirmed, and humanized by the wider community.  Going back to Inbar’s 

point, whether we are talking about protection from workplace discrimination, parenting 

rights, or marriage, these civil rights are representations and acts of recognition and 

 
241  When Yariv says, “there is not a lot to be proud of in Israel,” he is referring to Israel’s 

relationship with the Palestinian people which we look at more thoroughly in subsequent chapters (as well 
as the topic of pinkwashing which is the argument that Israel is progressive on LGBTQ rights in order to 
distract from accusations of human rights violations specifically against Palestinians.  The term 
“pinkwashing” concocts an image of the covering up, the hiding, the painting over of human rights 
violations against Palestinians with the pink paint of LGBTQ rights or the attempt to wash away human 
rights violations against Palestinians with the pink water / paint of LGBTQ rights accompanied with the 
argument, “How can we be so terrible to the Palestinians as is claimed if we are so liberal and progressive 
with the LGBTQ community?”). 



 

 167 

acknowledgment for the LGBTQ community, and it is this affirmation that is so 

important.  Jerry Levinson made it very clear when he said, “I want acceptance and equal 

rights – marriage, hospital visitation, burial, the same inheritance rights” as heterosexuals.  

As we shall read later on, Jerry, and others like him, has had to work very hard to get to 

where he is at mentally, psychologically, and socially with his sexual orientation, and part 

of this work of self-affirmation and pride in oneself and one’s gender and sexual identity 

is fighting for these rights. 

 

While some progress has been made towards protecting part of the LGBTQ community, 

there are still gaps and loopholes.  For instance, despite the LGB community being 

allowed to serve openly in the Israeli military in 1993, the trans community was not 

allowed to openly serve in the military until some 21 years later in 2014.  Before that, 

trans people were often classified as having a mental health disorder and denied from 

military service which further added to their feelings of being isolated, excluded, an 

outcast, or abnormal as all or most of their peers were entering military service and they 

could not.242 

 

 
242 For further reading on transgendered people in the Israeli military, see the following articles 

from 4.5.17 (NBC), 7.26.17 (LA Times and Haaretz), 8.5.17 (CNN), and 3.28.18 (Haaretz) 
https://www.nbcnews.com/feature/nbc-out/israel-s-first-openly-transgender-soldier-paves-way-others-
n742876; https://www.latimes.com/politics/washington/la-na-essential-washington-updates-one-military-
that-has-no-problem-with-1501093682-htmlstory.html; https://www.haaretz.com/israel-news/trump-just-
banned-transgender-troops-in-israel-they-ve-served-for-years-1.5435651; 
https://www.cnn.com/2017/08/05/middleeast/israel-transgender-soldier-trump/index.html; 
https://www.haaretz.com/israel-news/.premium-first-openly-trans-israeli-officer-the-diverser-an-army-the-
better-1.5955267  

https://www.nbcnews.com/feature/nbc-out/israel-s-first-openly-transgender-soldier-paves-way-others-n742876
https://www.nbcnews.com/feature/nbc-out/israel-s-first-openly-transgender-soldier-paves-way-others-n742876
https://www.latimes.com/politics/washington/la-na-essential-washington-updates-one-military-that-has-no-problem-with-1501093682-htmlstory.html
https://www.latimes.com/politics/washington/la-na-essential-washington-updates-one-military-that-has-no-problem-with-1501093682-htmlstory.html
https://www.haaretz.com/israel-news/trump-just-banned-transgender-troops-in-israel-they-ve-served-for-years-1.5435651
https://www.haaretz.com/israel-news/trump-just-banned-transgender-troops-in-israel-they-ve-served-for-years-1.5435651
https://www.cnn.com/2017/08/05/middleeast/israel-transgender-soldier-trump/index.html
https://www.haaretz.com/israel-news/.premium-first-openly-trans-israeli-officer-the-diverser-an-army-the-better-1.5955267
https://www.haaretz.com/israel-news/.premium-first-openly-trans-israeli-officer-the-diverser-an-army-the-better-1.5955267
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Inbar Artzi shared, “There was a law passed against discrimination for gays and lesbians 

but not transgender.  Discrimination is the same.”  Rimon also discussed this in his 

interview.  He shared, “We are hoping laws will be passed to make it a felony to commit 

a crime against the trans community.”  If it is a felony to commit a crime against a 

heterosexual or a lesbian or gay person, it should be a felony if that same crime is 

committed against someone who identifies as trans.  It shouldn’t matter what someone’s 

sexual orientation or gender identity is if they are the victim of a crime.  It’s about 

normalization, humanizing, and equality.  Inbar Artzi made an interesting point when she 

said, “When I was in the closet, I wasn’t really interested in gay rights.  Now I notice 

people talking about it more.  Rights have not changed, but people are talking about it 

more.  There was a campaign that argued that there were no religious, gay families, that 

they are not normative.”  LGBTQ people, whether they are religious or not, want to be 

recognized and acknowledged as, in fact, normative.  This is the crux of the argument and 

fight for basic civil rights. 

 

b. Feelings of Loneliness and Isolation 

Some participants were open in sharing some very vulnerable and intimate stories of their 

past, reflecting feelings of loneliness and isolation as a result of being LGBTQ in a 

heteronormative society and culture.  Daniel Jonas stated, “I felt lonely as a teenager.  

There were no gay role models.  I wondered if I was the only person who felt this way 

[gay].”  He went on to share how he felt doubly oppressed while serving in the military – 
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a minority politically (empathizing with the Palestinians) and sexually.243  Despite gays 

being allowed to be open in the Israeli military in 1993, this law had only been in place 

for six or seven years when Daniel entered the military.  Laws can be changed, but it 

often takes considerable time for old prejudices, fears, ignorance, and hatred to die and 

the culture and society to adapt and become truly accepting.  According to Daniel, these 

personal experiences made him want to help other teenagers like him, stressing to them 

that they are not alone and thus challenging and combatting these common feelings of 

loneliness and isolation. 

 

Jerry Levinson shared similar experiences.  He felt so lonely and isolated as a gay youth 

that he felt the need to compartmentalize his “deviant and abnormal” sexual identity.  He 

stated, “My gay identity is very important to me.  I went through a horrific struggle to 

become who I was.  I felt I was divided into two different people – my sexual self and 

other self.”  He went on to emphasize the lack of help and support for him while he was 

going through such a difficult process.  He shared how he had no support from his 

parents, family, friends, synagogue, rabbi, anyone, or anything.  He described this as a 

very lonely and isolated journey with religious literature explaining that he needed to be 

stoned to death.  These feelings of loneliness and isolation with little or no relief are a 

significant part of the overall experience of being marginalized for the LGBTQ 

community. 

 
243 All Israeli citizens over the age of 18 are required to serve in the military (except for Arab 

citizens of Israel) – on average 32 months for men and 24 months for women.  Israelis may request an 
exemption from military service due to religion, mental health, physical health, criminal history, or residing 
abroad. 
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c. Feelings of Being Oppressed by Others 

Almost all interviewees described experiences of feeling oppressed by others.  Some 

shared instances of oppression related to their sexual orientation and/or gender identity.  

Others talked about oppression on multiple levels.  For example, Sahar Vardi said, “I 

have experienced a certain amount of oppression as a lesbian and a woman.”  Jerry 

Levinson stated, “I felt oppressed as Jewish being a 2nd generation Holocaust survivor.  I 

felt oppressed for being gay by my own Jewish community.  And then I felt oppressed for 

my views on the conflict by some right-leaning Israelis.”  Whether participants felt 

oppressed on one level or multiple levels, they described feeling oppressed by others 

predominantly in three categories: (i) Society in general / strangers, (ii) friends, and (iii) 

family.  We will now look at these three degrees of public oppression moving from the 

least intimate to the most intimate of groups. 

 

i)  Feeling Oppressed by Society in General / Strangers 

Most of the examples of oppression given were related to society in general and strangers.  

Some participants shared instances of feeling oppressed by their religious institutions and 

religious leaders.  Chen Arieli shared how she has several problems with Judaism due to 

the inequality between men and women described in the holy texts and doctrine.   

 

She went on to talk about society-at-large and how she is not free to be open in Jaffa to 

the extent where she will not kiss her partner in public but that she does feel comfortable 
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to kiss openly in Tel Aviv.  This is interesting considering Jaffa is seen as a model city of 

openness, peace, and congeniality with regards to Arab-Jewish relations.  But when it 

comes to openness regarding gender and sexual identity, there is still bias and 

discrimination.  Connecting back to our previous section on the complexity of gender and 

sexual identity, Chen also described feeling forced by society to express her gender and 

sexual identity in particular ways and oppressed by society when being told how to define 

her gender and sexuality.  Chen said that she feels “trapped in conservative gender 

stereotypes.”  Chen has worked hard to discover who she is, and she doesn’t want to be 

stifled or censored as to how she can share herself, her discoveries, and who she is with 

others. 

 

Several interviewees also described emotional and psychological stress inflicted upon 

them by society for being LGBTQ.  Jerry Levinson gave a poignant portrayal of this 

trauma.  He shared, “being gay colored every part of my life; I couldn’t be found out.  I 

had to constantly be on guard.  I had to pretend I had a girlfriend.  I had a fear of death if 

it were found out that I was gay.  I was an alien for 10 years (age 12 to 22).”  When he 

was 12, he “realized ‘homo’ was the worst possible swear word applied to” him.  Jerry 

felt that he was depicted by society “as a social deviant, the owner of a disease.”  You can 

see here how societal oppression can affect one’s self-identity, self-perception, and self-

confidence.  The message Jerry got from society as a youth was, “I was the dreg of 

society, nothing, a piece of dirt” just because he was gay. 
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Rimon shared similar experiences.  Like the example given earlier of Jerry Levinson 

feeling oppressed on multiple levels, Rimon also expressed feelings of being oppressed 

due to his trans identity and his Israeli identity.  He said, “I think my trans identity and 

Israeli identity are the most important to me, like a sense of existence, like I need to 

survive.”  He went on to describe the victim mentality prevalent throughout Israeli 

society saying, “Israeli society feels that we are victims from consequences.”  This sense 

of oppression and victimhood overlapped onto both his Israeli identity as well as his trans 

identity.  Rimon has come a long way in dealing with this trauma, but he said, “There 

were consequences to do this journey of self-discovery.  I feel I left society, stopped 

going to workshops, political organizations.  I got tired of it.”  Society was not able to 

handle or support Rimon on his journey; he had to do this work alone as do so many 

other LGBTQ people. 

 

Nadav Schwartz also used survival language when talking about his journey of self-

acceptance, but from a different angel.  Rather than having to hide his sexuality for 

survival, Nadav feels the need to share his sexuality with anyone who will listen for 

survival in the hope of debunking assumptions and stereotypes against the LGBTQ 

community.  He shared, “you are always in survival mode.  You are trying to make sure 

people know you are gay.  Heterosexuals don’t have that feeling that it is a life or death 

situation.”  He went on to share, “Many people are afraid, in misery, and do not like the 

fact that they are gay.  Someone said they feel sorry for me for being gay, and I said, 

‘Don’t.  I am happy to be gay.’  It is a necessity to be out.  Leaders, teachers, parents 
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need to hear a different voice. … My hope is that, in the future, people won’t care if 

you’re gay.  Right now, it is an insult to be asked if you are gay.” 

 
Shira also described feelings of anxiety due to societal pressures.  Relating back to the 

discussion of labels, she said, “Sometimes I don’t care when others use labels to describe 

me, and sometimes I am shaken.  There is a lot of noise in the assumptions.” 

 

An important point came up in the interviews while discussing feelings of being 

oppressed by society at large.  Some participants described feelings of being oppressed 

by minorities in Israel.  Jerry Levison stated, “most of the minorities in Israel today are 

still intensely homophobic (Russian, Ethiopian, Palestinian, Armenian, religious, ultra-

orthodox).”  Chen Arieli also pointed out that Ethiopians in Israel are generally opposed 

to the LGBTQ community.  One interesting area, however, which unites them, according 

to Chen, is that, in Israel, neither Ethiopians nor LGBTQ people can donate blood.  Chen 

is thus attempting to unite these two groups based on their shared institutionalized and 

structural oppression by the state of Israel.  Here we see another example of cross-cutting 

identities at work, a key concept directly related to the major premise of this dissertation. 

 

Inbar Artzi shared another interesting example of oppression by society bringing together 

two groups that, in most circumstances, would be opposed to each other.  She talked 

about the Israeli group Lehava (which means flame in Hebrew) which opposes Israelis 

being in relationships with non-Jews, specifically Arabs.  And recently, Lehava has been 

more vocal against gay rights.  These actions, according to Inbar, have the potential of 
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bringing gays and Arabs together as two groups that are both being targeted by Lehava.  

Inbar went to say how Lehava protest weddings of mixed couples, they protest the Pride 

parade in Jerusalem, and they have a regular protest every Thursday. 

 

ii)  Feeling Oppressed by Friends 

We see this same concept of cross-cutting identities as we transition now from societal 

oppression to oppression from friends.  Here, we have some cases of people who are not 

considered LGBTQ-friendly, but they have a friend who just happens to be LGBTQ.  

And it is this friendship which serves as the cross-cutting identity bringing together two 

otherwise conflicting groups.  Shira stated, “I have a group of friends who are religious 

and more ‘Shira-friendly’ than LGBT friendly.”  Daniel Weishut shared a similar 

experience saying that he has Jewish friends who know that he is gay, and to them he is 

“gay but normal.”  Daniel went on to say that Jerusalem is conservative when it comes to 

accepting the LGBTQ community and that the younger generation tends to be more open 

and accepting. 

 

What is interesting about these comments is that they seem to demonstrate a certain level 

of openness and acceptance to an LGBTQ identity because of a prior friendship in the 

case of both Shira and Daniel.  Through contact and relationship, stereotypes and 

assumptions are broken down.  In their friends’ minds, they must be the exception.  

Perhaps Daniel’s friends think, “You’re a ‘normal’ gay person, but other gay people are 

abnormal.”  Expanding this premise, perhaps somewhere there are Israelis with a 
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Palestinian friend who think, “You’re Palestinian, but normal.  You’re the exception.  

You’re not like other Palestinians.”  And perhaps somewhere there are Palestinians with 

an Israeli friend who think, “You’re Israeli, but normal.  You’re the exception.  You’re 

not like other Israelis.”  This is the space where change can happen, where stereotypes 

are broken down, assumptions challenged, and minds changed with that first step, that 

first person, that first friendship, that first encounter. 

 

As glorious and exciting as this process may be of tearing down walls and building 

bridges, there is also a great deal of pain involved.  Imagine, on the flipside, being gay 

and being told, “You’re gay but normal.”  Imagine the emotional and psychological 

effects of such conclusions, and conclusions offered by “friends” none the less. 

 

iii)  Feeling Oppressed by Family 

Perhaps the most painful form of oppression comes from those closest to us, our family.  

Jerry Levinson shared, “I was my mother’s memorial candle.  My mother was the only 

member of her family who survived the Holocaust at the age of 14.”  He went on to say, 

“coming out was a journey and a process for me.  I told my mother when I was 30, and 

she was ashamed and devastated.”  Because of his mother’s experience with the 

Holocaust, Jerry said, “I knew about the persecution, I knew about annihilation, I knew 

about oppression.  It wasn’t new to me.  Suddenly I became the object of oppression, and 

my own parents, synagogue, friends, teachers, colleagues, cohort were the oppressors.”  

Despite the difficulties Jerry suffered, his story has a happy ending.  He later shared how 
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his parents “eventually became [his] biggest supporters.”  But many members of the 

LGBTQ community are not so fortunate and continue to suffer oppression by society, 

their friends, and their family. 

 

d. Inner Oppression and Self-Loathing 

It is no surprise that these feelings of being oppressed by others leads to an inner 

oppression and self-loathing.  When told repeatedly by people you respect and look up to 

that you are an alien, a social deviant, diseased, the dreg of society, nothing, or a piece of 

dirt to the point where you are fighting for survival, these labels begin to find a home in 

the inner psyche and evolve (or devolve) into truths. 

 

Daniel Weishut, who is a psychologist, shared, “Ultra-orthodox gay people, or not even 

ultra-orthodox people who are frightened to death by the idea of being gay, come to me 

to get rid of this identity.”  Daniel also made an interesting observation when discussing 

LGBTQ Palestinians.  He said, “Do I know Palestinians who identify as LGBT?  Very, 

very few.  Have I had sex with Palestinian men?  Yes many, but they would never 

identify as LGBT.… It is very important to emphasize the different way the Palestinians 

look at sexuality.  It’s better to speak about men who have sex with men than gay people.  

Because they don’t see themselves as gay.”  Identifying as men who have sex with men 

(or MSM) is a manifestation of sexuality as an oppressed identity as outlined by Marcuse 
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(2002), Foucault (1990), and Butler (2008).244  Marcuse argues that sexuality is only 

liberated in socially constructive forms (i.e. heterosexual forms) as repressive modes of 

desublimation.  Foucault posits that the system, or episteme, severely limits sexual 

identity and gender identity and expression forcing people to public ally identify one way 

while secretly acting another way.  Likewise, Butler maintains that sexuality and sexual 

expression is limited within a hegemonic cultural discourse and that these constraints and 

heterosexist subordination are ingrained in the system which she refers to as the 

heterosexual matrix.  All three authors point to a shame experienced by oppressed and 

repressed members of the LGBQT community who may deny their LGBTQ identity for a 

number of reasons.  Perhaps they cannot reconcile being LGBTQ with being Muslim.  

Perhaps they cannot give up familial responsibilities and don’t want to bring shame on 

their families or be shunned themselves.  From these observations, we see the same fears 

and terrors expressed earlier of how terrible it must be to be LGBTQ.  The fears are so 

salient that Daniel had people come to him for help to get rid of the LGBTQ identity like 

a disease or bad habit.  The stigma attached to being LGBTQ is so fierce that these 

Palestinians Daniel described refuse to accept that label or description or part of 

themselves. 

 

Yariv Mozer shared something similar.  He stated, “Many men in Tel Aviv consider 

themselves bisexual because of the openness.  I believe in the Kinsey Scale and think 
 

244 See also RC Berg, MW Ross, P. Weatherburn, AJ Schmidt, “Structural and Environmental 
Factors are Associated with Internalised Homonegativity in Men Who Have Sex with Men: Findings from 
European MSM Internet Survey (EMIS) in 38 Countries,” Social Science & Medicine (2013), 78(1), pp. 
61-69. 

. 
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more people are bisexual and that the structure of family which is so dominant influences 

people’s openness.  There is a lot of repression in terms of sexuality.”  The LGBTQ 

community is often considered a minority, but there are most likely far more people who 

identify as LGBTQ than statistically recorded due to the simple fact that it is easier to 

identify as heterosexual as long as there is a bias and stigma attached to being LGBTQ.  

This is an example of how inner oppression and self-loathing become subconscious to the 

point where they alter the way people identify and/or express themselves.  If a person 

identifies as bisexual but lives in an oppressive, anti-LGBTQ environment, then they are 

more likely to simply suppress that part of their sexuality and identify as heterosexual for 

the sake of fitting in and being “normal.” 

 

The results of this inner oppression and self-loathing can be devastating.  As Rimon 

points out, “children of LGBT people and LGBT youth are at risk for suicide.”  Despite 

being based in the United States, The Trevor Project offers some valuable information 

and statistics on LGBTQ youth and suicide which is relevant to LGBTQ youth 

everywhere.  Based in West Hollywood, California and founded in 1998, The Trevor 

Project “is the leading national organization providing crisis intervention and suicide 

prevention services to lesbian, gay, bisexual, transgender, queer & questioning (LGBTQ) 

young people under 25.”245  They offer the following statistics246: 

 
245 https://www.thetrevorproject.org; for information on LGBTQ youth and suicide specifically in 
Israel, see the following online Haaretz article from Sept. 4, 2012 https://www.haaretz.com/only-
fraction-of-teen-suicides-reported-1.5295704  
246 Sources cited by The Trevor Project: [1] CDC, NCIPC. Web-based Injury Statistics Query and 

Reporting System (WISQARS) [online]. (2010) {2013 Aug. 1}.  Available from:www.cdc.gov/ncipc/wisqars. 

https://www.thetrevorproject.org/
https://www.haaretz.com/only-fraction-of-teen-suicides-reported-1.5295704
https://www.haaretz.com/only-fraction-of-teen-suicides-reported-1.5295704
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x Suicide is the 2nd leading cause of death among young people ages 10 to 24.1 
x LGB youth seriously contemplate suicide at almost three times the rate of 

heterosexual youth.2 
x LGB youth are almost five times as likely to have attempted suicide compared to 

heterosexual youth.2 
x Of all the suicide attempts made by youth, LGB youth suicide attempts were 

almost five times as likely to require medical treatment than those of heterosexual 
youth.2 

x Suicide attempts by LGB youth and questioning youth are 4 to 6 times more 
likely to result in injury, poisoning, or overdose that requires treatment from a 
doctor or nurse, compared to their straight peers.2 

x In a national study, 40% of transgender adults reported having made a suicide 
attempt. 92% of these individuals reported having attempted suicide before the 
age of 25.3 

x LGB youth who come from highly rejecting families are 8.4 times as likely to 
have attempted suicide as LGB peers who reported no or low levels of family 
rejection.4 

x 1 out of 6 students nationwide (grades 9–12) seriously considered suicide in the 
past year.5 

x Each episode of LGBT victimization, such as physical or verbal harassment or 
abuse, increases the likelihood of self-harming behavior by 2.5 times on average.6 

 

In her interview, Shira stated, “My hopes are that more and more people could come to 

terms to their LGBTQ identity.  I don’t understand people’s struggle with being both 

religious and queer.”  Hopefully this research will empower people struggling with their 

LGBTQ identity to recognize any inner oppression and self-loathing that may be going 

on and be able to get to a place of self-affirmation and celebration. 

 
[2] CDC. (2016). Sexual Identity, Sex of Sexual Contacts, and Health-Risk Behaviors Among Students in 
Grades 9-12: Youth Risk Behavior Surveillance. Atlanta, GA: U.S. Department of Health and Human 
Services. 
[3] James, S. E., Herman, J. L., Rankin, S., Keisling, M., Mottet, L., & Anafi, M. (2016). The Report of the 
2015 U.S. Transgender Survey. Washington, DC: National Center for Transgender Equality. 
[4] Family Acceptance Project™. (2009). Family rejection as a predictor of negative health outcomes in 
white and Latino lesbian, gay, and bisexual young adults. Pediatrics. 123(1), 346-52. 
[5] CDC. (2016). Sexual Identity, Sex of Sexual Contacts, and Health-Risk Behaviors Among Students in 
Grades 9-12: Youth Risk Behavior Surveillance. Atlanta, GA: U.S. Department of Health and Human 
Services. 
[6] IMPACT. (2010). Mental health disorders, psychological distress, and suicidality in a diverse sample 
of lesbian, gay, bisexual, and transgender youths. American Journal of Public Health. 100(12), 2426-32. 
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e. Coping with Marginalization 

Several strategies were put forth by the participants in this research about how they coped 

and continue to cope with these feelings of marginalization.  The four approaches for 

coping with marginalization which were discussed the most are the importance of (i) self-

work, (ii) having a support system, (iii) religion, and (iv) activism.  We will look at each 

of these mechanisms now one by one. 

 

i) Self-Work 

Most of the interviewees described an essential process of self-reflection and self-work.  

No one besides themselves had the answers to their questions or could make them love 

and accept themselves.  They had to find the answers within themselves.  Of course self-

work does not preclude getting help and support from others, but we will focus on that 

more in the next point.  Self-work can be very affirming and liberating, but by itself it can 

be a lonely and isolating process over an extended period of time.  On the other hand, 

total reliance on support from others can lead to dependence and impede self-confidence 

and self-awareness.  Participants seemed to benefit the most from a combination of self-

work balanced with support from others. 

 

The self-work described by the interviewees included a process of reflecting on their own 

sexual and gender identities in order to better understand themselves.  Not many 

resources exist to assist with this process today, and even fewer resources existed ten, 
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twenty, or thirty years ago when some participants were beginning this work.  This 

process, this journey, this work is not a one-time thing.  It is a life-long learning 

experience of continually discovering new things about self while evolving and growing.  

The self-work articulated by the participants led to a greater sense of confidence and 

acceptance as to who they are with regards to gender and sexuality.  As an example, 

Rimon stated, “When I started listening to myself, I felt like my intuition got stronger, 

and what had been shut down for many years started to take place.”  As Rimon describes, 

dealing with marginalization for so long can “shut down” many essential components of 

the self leading to a skewed, incomplete, or warped sense of self.  When society tells you 

who you are supposed to be, who you should be, over an extended period of time, it is 

easy to believe what people say without this essential self-work.  Many of the participants 

shared such experiences, and it was through this work of self-discovery and exploration 

that they were able to parse out the lies from the truths about themselves and learn to love 

and accept all of themselves, including their gender and sexual identities.  Through this 

process, they were able to find their voice and lift it up as a message of encouragement to 

other LGBTQ people. 

 

ii) Having a Support System 

As mentioned in the previous point, having a strong and solid support system was also 

identified by interviewees as beneficial in coping with feelings of marginalization.  

Participants described support from a wide range of people including family, friends, and 

religious communities.  While it is very common, as we have seen in previous sections, 
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for LGBTQ people to be ostracized by these very same groups, there are also stories of 

acceptance and love. 

 

Daniel Jonas shared, “I was accepted by my family and community when I came out, not 

sure about my rabbi.”  Coming out to others is a very vulnerable and frightening thing to 

go through.  There is often a long process of discernment and testing of how others will 

receive this news, inching ever closer to that line, that border of no return when the 

declaration has been made.  The risk is immeasurable.  The coming out process is a 

double standard and a burden unjustly and unfairly placed upon the LGBTQ community.  

Heterosexuals are not required by society to announce something as personal, private, 

intimate, and sensitive as their sexual orientation or gender identity to others.  How often 

do heterosexuals get asked, “When did you come out?”  The very notion that LGBTQ 

people have to “come out” to others – it makes no difference whether the others are 

friend or foe, family member or stranger – is predicated upon systematic and cultural 

violence engendered by heterosexism and heteronormativity.  This demand for LGBTQ 

people to “come out” is also undergirded by the assumption that people know precisely 

what their sexual orientation and gender identity are.  We know this is not the case as 

evidenced by the existence of and need for the queer and questioning communities.  And 

yet this is the reality in which LGBTQ people live, and the participants of this research 

were able to somehow find the courage and strength within themselves to play the game 

and go through these motions until these oppressive systems are changed – and they are 

changing. 
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Daniel was fortunate to find acceptance from his family and, for the most part, his 

community.  Inbar Artzi shared an even more affirming experience in stating, “Everyone 

I came out to was very supportive and accepting.”  Nadav Schwartz also shared a success 

story stating, “I gave some lectures at my parents’ synagogue community [on being gay].  

They were very accepting.  I don’t think it would have been like that five years ago.”  

The target group of this study is LGBTQ human rights activists.  These are people who 

have done the self-work and have found a support system in their family, or friends, 

and/or religious community.  However, there are others who do not have a support 

system and have not done the kind of self-work described here.  As outlined earlier, they 

still struggle with feelings of loneliness and isolation, inner oppression and self-loathing.  

Based on responses I received from Israeli and Palestinian LGBTQ activists, there are 

those who did not participate in this study out of fear, fear of being outed, fear of death, 

literally.  We still have a long way to go and much work to do. 

 

iii) Religion 

Another common coping mechanism described by interviewees was their faith.  Already 

alluded to in the previous point, religious communities can be an ambiguous space to 

reveal a sexual or gender identity other than heterosexuality and the traditional male-

female binary (but again, no one is demanded or expected to make such a revelation 

except the LGBTQ community).  While Daniel Jonas is unsure how his rabbi received his 

coming out, Nadav Schwartz was invited to speak at his parents’ synagogue community – 
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two very different accounts, and yet their faith is a central component of who they are.  

Part of that self-work described earlier is reconciling these seemingly conflicting 

identities and learning how they enhance and enrich each other rather than having to 

choose one or the other.  Daniel stated, “I was suicidal as a teen, all I had was God, my 

sexual orientation brought me closer to God.”  Nadav shared similar sentiments.  He 

stated,  

I realized I was gay at the age of 13, and at that time I was not that religious.  But I 
got into denial regarding my sexual identity, and at that time I developed my religious 
identity.  I felt secure in my religious identity, and I went through a long process, 
until 24 or 25, to develop my religious identity.  Then, 27 or 28, I started to explore 
my gay identity.  It took me 4 or 5 years to fully accept both identities. 

 

Through the efforts of people like Nadav and Daniel, the religious world is, in Nadav’s 

words, “progressing a lot.”  It is through these processes of self-work and establishing a 

support system that Nadav and Daniel are at the place where they are trying to make 

things better for others and serving as examples of how they reconciled their sexual 

identity with their other identities, how they didn’t have to pick and choose, sacrificing 

one identity for the other.  This leads us to our final point, coping with marginalization 

through activism. 

 

iv) Activism 

Perhaps the coping strategy described most by participants was getting involved in 

activism whether that be marching proudly in parades, empowering and encouraging 

other LGBTQ persons, or educating others on how they can be allies thus reversing 

homophobia. 
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Jerry Levinson shared how he was “encouraged by the 2016 Pride Parade with 25,000 

people in attendance because we are getting the word out to people who are afraid letting 

them know that they can be themselves.”  The Jerusalem Pride Parade was started in 

2002 by Jerusalem Open House and has been growing in participants by the thousands 

each year.   

 

Despite these great advancements, the Pride Parade has faced a great deal of resistance.  

In 2005 and 2015, an ultra-Orthodox Jewish man named Yishai Schlissel stabbed 

participants injuring three in 2005 and six in 2015 leading to one fatality.  In 2006 there 

were demonstrations against the Jerusalem Pride Parade, and there have been numerous 

attempts to block the parade through legal means.  These challenges in many ways 

represent the challenges faced by the LGBTQ community and how they have overcome 

these challenges and carry on.   

 

The pride parades are significant for a number of reasons.  Participants emphasized the 

importance of getting the word out to LGBTQ people who are afraid, encouraging them 

to be themselves, giving them role models, showing them it is normal and ok to be 

LGBTQ, that they are not alone, and that there is a whole community of support.  Many 

believe that, as these parades have grown, they have contributed significantly to change 

socially, culturally, and legally while at the same time inspiring greater acceptance of the 

LGBTQ community.  Nadav Schwartz shared in his interview that “People coming out 
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brought about this rapid change, the fact that people are standing for their rights and 

acceptance.”  It is truly a courageous and difficult thing to come out openly and publicly, 

but it is becoming easier. 

 

Rimon believes that, in addition to LGBTQ people in general being more open about 

their sexuality, it is especially important for religious LGBTQ people to be more open.  

Rimon feels such openness and risk-taking engenders a normalizing process for others 

who share both an LGBTQ and religious identity thus providing role models for others as 

a message of encouragement and cultivating safety.  Rimon stated, “There are religious 

LGBT people who are doing activist work.  If there is going to be a change in Israel, it is 

going to be because LGBT Jewish religious people talk out more.  Very good changes 

will happen because of them.”  Such openness argues against the notion of a zero-sum 

dichotomy between religious institutions and the LGBTQ community.  In reality, there is 

much overlap, and religious LGBTQ people being open in public can assist in 

overcoming such conservative stereotypes and understandings of human sexuality and 

gender identity. 

 

The violence which occurred at the Jerusalem Pride Parades over the years as well as 

against LGBTQ people in general has also served as a catalyst for people to get more 

involved in supporting the LGBTQ community.  Inbar Artzi shared that, since the murder 

of 16-year old Jerusalem High School student Shira Banki in the July 2015 Jerusalem 

Pride Parade, she has become more involved in organizations which speak at both secular 
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schools (i.e. Hoshen) and religious schools (i.e. Shoval) about LGBTQ issues thus 

combating homophobia and anti-gay sentiment.  Through Hoshen and Shoval, Inbar and 

others work with teachers, educators, and administrators helping them to better deal with 

issues related to the LGBTQ community, gender, and sexuality.   

 

Nadav Schwartz also shared how he speaks at schools and works with teachers through 

Hoshen and Shoval to help them be more LGBTQ friendly, accepting, and affirming.  

Nadav shared with me, “On Sunday I am going to a nursing school through Hoshen, and I 

know it will be a bit difficult because they have a stance against homosexuality.  A lot of 

religious women go there.”  Despite these challenges that he and others like him face, 

they continue to speak out in an attempt to help and encourage others. 

 

In his interview, Daniel Jonas shared an important insight as part of his self-work and 

journey of self-awareness and acceptance.  He stated, “after the massacre at the LGBT 

Youth Club in August 2009, I realized it wasn’t enough that I have been accepted; I have 

to do something about it to help others.”  He and others interviewed described a kind of 

transition as part of their response to these experiences of marginalization from self-work 

to finding a support system to engaging in activism in order to support others.  In addition 

to parades and speaking and schools and synagogues, Daniel and others have written 

articles and are doing all they can to make this process and journey of self-acceptance a 

little easier.  Yariv Mozer shared similar sentiments in saying, “I will continue to use my 

craft and art to fight for rights for my society.  I have a responsibility since I am out of 
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the closet, to be presented as a gay person.  It is my responsibility to my community.”  It 

is clear that, once they were ready, these interviewees found it very rewarding to 

participate in human rights activism for the LGBTQ community as a response to being 

marginalized for much of their lives. 

 

I close with a final point which directly relates to the overall topic of this research: sexual 

orientation and gender identity as cross-cutting identities in the Israeli-Palestinian conflict.  

While talking about the importance of being out as a way to combat homophobia and 

LGBTQ stereotypes, Nadav Schwartz talked about how once straight people see gay 

people whether in parades or speaking to them in their schools or synagogues, their anti-

gay sentiment disappears, and they begin to humanize the other.   

 

Might this same supposition be applied to Palestinians?  Currently there is little or no 

interaction between Israelis and Palestinians.  There are laws, and fears, and stereotypes, 

and walls, and stigmas, and propaganda which make such meetings and interaction nearly 

impossible.  Not too long ago, similar barriers existed between straight and LGBTQ 

people.  Those barriers are coming down each year with more and more contact and 

visibility as described by many of the interviewees.  If there were more contact between 

Israelis and Palestinians, might these same fears and stereotypes also be challenged and 

overcome?  We will be looking with greater detail at these concepts in later sections, but 

I mention it here because of its relevance to the topic of activism as a means of coping 

with marginalization for the LGBTQ community. 
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In this section, we have looked at ways in which participants felt marginalized due to 

their LGBTQ identity.  We looked at examples of how they are denied basic civil rights.  

We examined instances of feeling lonely and isolated as a result of being LGBTQ.  We 

studied their feelings of being oppressed by others and how all these occurrences can lead 

to feelings of inner oppression, self-loathing, and suicidal ideations.  We closed this 

section by looking at coping strategies interviewees shared as ways of dealing with these 

various forms of marginalization.  Such coping strategies include the value of doing self-

work and self-reflection, having a support system, relying on their faith, and finally 

engaging in some form of activism to reach out to, help, empower, encourage, and 

educate others.  We turn now to the third part of this section and look at divisions within 

the LGBTQ community. 

 
4. Divisions within LGBTQ Community 
 

In the previous section, we looked at divisions between heterosexuals and the LGBTQ 

community.  Now, in this section, we will be looking at divides and complexities within 

the LGBTQ community itself.  People looking into another group of which they are not a 

member often think of the group as homogenized and, for the most part, unified in its 

thoughts and behaviors.  Just as groups such as Americans, Israelis, Chinese, African-

Americans, Latinos, or Catholics, the LGBTQ community is also diverse within itself. 
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From the data collected from my ten interviews with LGBTQ Israeli human rights 

activists, I identified five areas of division.  The first division identified was based on (a) 

geographic location, specifically between the LGBTQ community in Tel Aviv and the 

rest of Israel.  A second division evident from the interviews is between (b) religious and 

non-religious LGBTQ people.  Next, divisions were apparent between (c) LGBTQ people 

who consider themselves more conservative and LGBTQ people who identify as more 

liberal on a wide range of issues including but not limited to the Israeli-Palestinian 

conflict and the occupation.  As evidenced by data collected in the interviews, it is 

important to note here that there should not be an assumed correlation made between 

being religious and conservative or being non-religious and liberal.  Therefore, a 

distinction has been made and two separate categories have been created for religious and 

non-religious LGBTQ people and conservative and liberal LGBTQ people.  The fourth 

division that came up in the interviews were the divisions (d) among the various 

components of what makes up the LGBTQ community.  For example, (i) the lesbian and 

gay populations being prejudicial against the bisexual community, (ii) divides between 

the queer community and the larger LGBT community, or (iii) the trans community not 

really feeling included or even feeling discriminated against by the wider LGBQ 

community.  A fifth and final division that was touched upon and serves as a segue into 

the next section which is between (e) the Israeli and Palestinian LGBTQ communities. 

a. Geographical Divisions of the LGBTQ Community in Israel 
b. Divides Between Religious and Non-Religious LGBTQ People in Israel 
c. Divides Between Conservative and Liberal LGBTQ People in Israel 
d. Divides Among the Bisexual, Queer, Trans, and the Lesbian and Gay 

Communities in Israel 
e. Divides Between the Israeli and Palestinian LGBTQ Communities 
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a. Geographical Divisions of the LGBTQ Community in Israel 

There is some overlap among the various divisions identified in this section.  For 

example, with this first division of geographic location, there are undertones of religious, 

political, and social affiliation.  The most resounding geographic division which came out 

of the interviews was clearly between the LGBTQ community in Tel Aviv and the 

LGBTQ community in the rest of Israel.  For instance, the culture in Jerusalem has a 

significant religious influence, and, in many ways, the culture in Tel Aviv is very much at 

the opposite end of the spectrum.  LGBTQ people interviewed in Tel Aviv tended to be 

far more liberal than LGBTQ people interviewed elsewhere. 

 

A specific point of contention which vividly illustrates these geographic divisions is the 

annual pride parade which takes place during the second week of June as part of the 

internationally recognized month of LGBTQ Pride.  One participant, Nadav Schwartz, 

who is a resident of Jerusalem and a follower of Modern Orthodox Judaism, shared that 

he doesn’t feel comfortable in the Tel Aviv pride parade.  Another participant, Inbar Artzi, 

shared a similar sentiment.  She stated, “I hate the pride parade in Tel Aviv, it’s really 

just a festival.  It’s for tourism and for political purposes (pinkwashing).  But the 

demonstrations, the parades in Jerusalem, Beer’sheva, Haifa, Ashkkod, and Hadera those 

are important.”  For Nadav, Inbar, and others like them, marching in a pride parade in a 

place like Jerusalem has greater meaning because they are taking a greater risk in a 

predominantly religious, conservative, and homophobic environment.  They are 

concerned that the showy, bombastic, over-the-top parades in Tel Aviv are more about 
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entertainment than making a political statement for real social, political, and cultural 

change.  Furthermore, there is concern that such parades only serve to reinforce 

traditional stereotypes of LGBTQ people and do more to hurt rather than help the 

LGBTQ community and their causes. 

 

A May 2019 podcast on being an LGBTQ Palestinian during Israeli Pride Week raises 

some of the same issues Inbar mentioned in her interview on the pinkwashing 

implications tied into pride week, pride events, and pride parade.247  The podcast abstract 

states, 

For LGBTQ Palestinians living in Israel, however, Pride Week is far more 
complicated. For many, participating in Pride means actively taking part in 
Israel’s “pinkwashing” attempts by portraying itself to the world as a pluralistic 
safe haven for queer people to cover up its human rights violations against 
Palestinians in the West Bank and Gaza Strip. 
 
Caught in between wanting to celebrate their sexual and gender identities on the 
one hand and the Palestinian struggle on the other, Pride Week brings into focus 
the balancing act that queer Palestinians often face. 

Zizo Abul Hawa is a journalist and gay Palestinian living in Tel Aviv who was 

interviewed in this podcast.  He shares,  

Israel likes to celebrate how liberal it is while violating the basic human rights of 
Palestinians.  You cannot just go around showing off your human rights while 
taking basic human rights from millions of people just half an hour from Tel Aviv.  
My LGBT identity is a very big part of my identity, but right now for the 
Palestinian people… basic human rights is more important than getting married, 
or equality, or surrogacy for gay couples.  I know a lot of gay Palestinians who 
wait for pride like a child waits for Christmas, and I can understand that, I can 
understand putting your political agenda aside just to enjoy life a little bit.  It can 

 
247 https://972mag.com/podcast-palestinian-israeli-pride-week/141694/ 5/31/2019 

https://972mag.com/podcast-palestinian-israeli-pride-week/141694/
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be a little bit hypocritical, taking part of it, but things are complicated, and you get, 
sometimes, to be hypocritical. 

 

Using social identity theory, Korostelina (2007) describes self-esteem as a function of 

social identity as well as a reduction of uncertainty (especially moral uncertainty).  For 

Zizo Abul Hawa and others like him (Palestinian and Israeli), prioritizing Palestinian 

human rights over LGBTQ rights gives him a greater sense of self-esteem and moral 

certainty.  Intersectionality theory emphasizes that, rather than being unidimensional, 

people have multiple identities and there exists a complexity of identity within us all.  

Patricia Hill Collins (2000) describes a matrix of domination which highlights multiple 

levels of oppression against several identities.  For Zizo Abul Hawa and many others, he 

is oppressed on multiple levels and must decide which fight to prioritize first. 

 

On the other side of the argument, interviewees from Tel Aviv feel that the LGBTQ pride 

parades in Tel Aviv are a celebration of LGBTQ people and all their beauty and diversity.  

For them, the parade is a place where LGBTQ people can truly be proud of who they are 

and put themselves on display, unashamed, uncloseted, unhidden, for all to see.  The 

parade serves a clarion call to the LGBTQ community announcing that they are not alone 

and that it is ok to be out and proud.  It is a welcome to all allies to join the LGBTQ 

community in its celebration.  The parade is a shout of defiance against all those who 

would seek to harm, stagnate, or halt altogether the LGBTQ community and the rights 

they have achieved through being out and participating in parades such as these.  As you 
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can see from this example, there are clear geographic divisions of the LGBTQ 

community in Israel. 

 

b. Divides between Religious and Non-Religious LGBTQ People in Israel 

Another division which came up in my interviews was between interviewees who 

identified as religious and interviewees who did not.  Three participants considered 

themselves religious, six did not, and one described himself as secular but starting to get 

closer to Judaism.  Chen Arieli explained, “I’m Jewish and respect my heritage, but I am 

not actively practicing.  I have a lot of problems with Judaism.  It is more of a problem 

with my feminist identity than my gay identity.  There is not equality between men and 

women” in Judaism.  For Chen, to practice Judaism would be to betray her feminist 

identity.  Even though there is a wide range of Judaism from Orthodox to Conservative to 

Reform and branches within these branches (for example Modern Orthodox contrasted 

with Ultra-Orthodox) with just as many perspectives on women and gender equality, 

Chen chose to not actively practice Judaism. 

 

Much of the division within the LGBTQ community over religion stems from the larger 

religious community in Israel which itself is divided on LGBTQ issues.  Some branches 

of Judaism support LGBTQ rights; others do not.  Rimon pointed out, “The religious 

people themselves are divided – some more open about LGBT people and others saying it 

is a sin.  Even the army told the rabbis that they should not discriminate.  The ultra-
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Orthodox Jews are the main problem.  They are in the government and influence the 

laws.” 

 

The type of religious community interviewees grew up in seems to be an influencing 

factor as to whether they identified as religious or not.  Some participants grew up in very 

affirming and accepting religious communities; others did not.  Some of those that did 

not chose to seek out other, LGBTQ-affirming religious communities to nourish their 

religious identity; others did not feel the need.   

 

Participants like Nadav Schwartz recognize the divide Rimon is talking about and are 

seeking to work with more traditional religious communities in an effort to educate and 

dispel any myths or stereotypes they may have regarding the LGBTQ community.  

Nadav’s religious and gay identities are both important to him to the extent that he is 

trying to build bridges between the religious and LGBTQ communities.  Daniel Jonas 

expressed similar feelings.  He shared, “I identify as religious, Orthodox, left-winged, 

gay – these identities can co-exist.”  Some interviewees, like Nadav, found their religious 

community nourishing their LGBTQ identity.  Others, like Chen, found religion to be 

oppressive and in direct contrast with their LGBTQ (or in Chen’s case feminist) identity.  

There is a clear divide between religious and non-religious people within the LGBTQ 

community. 

 

c. Divides between Conservative and Liberal LGBTQ People in Israel 
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A third more generalized divide which was expressed during the interviews was more of 

a conservative and liberal divide.  Stereotypes may suggest that the LGBTQ community 

is, in general, more liberal in its political, social, and cultural outlook; however, the data 

collected in the interviews suggest that the LGBTQ community is just as diverse and 

complex as the heterosexual community in this regard.   

 

In her interview, Chen pointed out that the “LGBT community is very complicated, but 

especially here because Israel-Palestine is a melting pot.  There is a clash of identities.”  

She gave the example, “You have Ethiopian LGBTs who come from a traditional society, 

and they believe that the occupation is justified.”  Chen went on to share, “In general the 

LGBT community needs to raise awareness about the occupation, but we are dealing with 

internal conflicts.”  According to Chen, there are conservative LGBT people who don’t 

see the Israeli-Palestinian conflict directly related to them.  Chen feels that the LGBT 

community needs “to evolve and be more united.”  She went on to elaborate how her 

organization, HaAguda, was accused of being too liberal by right-winged gays.  She 

described this as “another clash of identities” and “an unspoken division” within the 

LGBT community itself. 

 

Shira shared similar feelings in her interview.  She stated how, when she was in New 

York, the LGBT community she found herself with identified as “female and queer.”  But 

when she came back to Jerusalem, the LGBT space she was in described itself more as 

“lesbian and religious.”  Shira went on to state, “I don’t identify as a lesbian.  The LGBT 
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community here feels more confrontational.  The dichotomy of gender is stronger.  The 

culture is not easy to work with” and hard to change.  Clearly there is a conservative and 

liberal divide within the LGBTQ community according to these LGBTQ Israeli human 

rights activists rather than a predominantly liberal political, social, and culture outlook as 

may have been previously believed.  Within the LGBTQ community itself, there are 

varying understandings of multiple issues such as gender identity, the role of women, 

how sexual orientation is defined, the occupation, and the Israeli-Palestinian conflict in 

general. 

 

d. Divides among the Bisexual, Queer, Trans, and Lesbian/Gay Communities in Israel 

The biggest divide within the LGBTQ community that was expressed during the 

interviews, and the one the most participants discussed and seemed to be able to relate to 

the most, were the divisions among the various sub-communities within the LGBTQ 

community.  Specifically, there were points made about discrimination against those who 

identify as (i) bisexual or questioning from the “gay community.”  Secondly, 

interviewees who identify as (ii) queer expressed feelings of being left out or overlooked 

by the wider LGBT community.  Thirdly, Rimon, who identifies as trans, shared the 

unique challenges the (iii) trans community faces within the LGBTQ community itself.  

We shall now look at these three points one by one. 

 

i)  Divides between the Bisexual and LGTQ Community and Identity Denial 
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Regarding this point, Yariv Mozer shared, “The gay community is very keen to be gay, 

and it is not so tolerant of those who are bisexual or who are questioning.  We are still 

fighting as a minority that seeks to identify itself.”  Individuals who identify as bisexual 

are often considered traitors to the wider LGTQ community or considered not authentic 

members as they have one foot in the LGTQ community and one foot in the heterosexual 

community.  Bisexuals resent this characterization as they also deal with oppression and 

discrimination emphasizing that being bisexual is not the same as being heterosexual. 

 

Many feel that a large number of bisexuals live heterosexual lifestyles because it is easier 

than identifying as bisexual due to the amount of prejudice and discrimination embedded 

in the laws, society, and culture against the LGBTQ community.  This same concept of 

identity denial can apply to others within the LGBTQ community living heterosexual 

lifestyles as well within the LGBTQ community across identities – trans and queer 

people identifying as lesbian or gay because they feel it is easier even though they are 

denying a core part of themselves and their identity; gays and lesbians living in 

heterosexual relationships (which is a complete denial of their sexual orientation as 

opposed to bisexuals living as heterosexuals which is only a partial denial of their sexual 

orientation), trans people denying their gender identity and living as their assigned 

identity often associated with being heterosexual or LGB, none of which are a truly 

accurate depiction of who they really are.  Identity denial can also be imposed on others, 

for example queers being identified by heterosexuals or members of the LGBT 
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community as LGBT out of convenience when they, in fact, do not identify themselves as 

LGBT.   

 

This behavior of identity denial often leads to affairs and secret relationships which 

affirm their true sexual orientation and gender identity.  These secret affairs often cause 

feelings of shame and guilt for the LGBTQ person compounding an already delicate ego 

and self-esteem due to the pre-existing feelings of being marginalized.  Much of these 

feelings of shame, guilt, and the need to live in secrecy are often a result of social 

oppression and systematic violence against the LGBTQ community rather than being 

inherently associated with the LGBTQ identity itself.  As laws and norms change to 

affirm and celebrate the LGBTQ community, these feelings of identity denial should 

dissipate. 

 

ii)  Divides between the Queer and LGBT Community 

We’ve already seen examples of divides between the queer and LGBT community in 

reading about Shira’s experiences as someone who identifies as queer but often feels she 

is expected to identify as a lesbian.  As Yariv noted, the LGBTQ community is still trying 

to figure out who they are, and there seems to be a preference for the less ambiguous.  

People who identify as queer or questioning do so because they don’t fit into the box of 

lesbian, gay, bisexual, or transgendered.  As we have already discussed, gender and 

sexual identities are complex, and some find comfort in identifying as queer or 

questioning because they feel it gives them the room, the space, the latitude to discover 
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their gender and sexual identity and define it for themselves on their own terms rather 

than trying to conform to a preconceived and inaccurate definition.  Interviewees who 

identify as queer feel that there is an uneasiness projected from the LGBT community 

about this ambiguity desiring a stronger commitment to a particular identity, a similar 

feeling felt against those who identify as bisexual. 

 

In her interview, Sahar Vardi differentiated between the LGBT community and the queer 

community which she sees as more of a political designation, being more left-winged, 

and breaking out of mainstream relationships as well as social constructs.  Specifically 

regarding politics, Sahar made a distinction between the queer and LGBT communities in 

Tel Aviv stating, the “radical queer community is more aware [of the anti-occupation 

movement], but with the LGBT community in Tel Aviv, that is not the case.”  So we see 

here, according to Sahar, further divisions of the LGBTQ community – between Tel Aviv 

and the rest of Israel as was seen earlier with geographical divisions and now within Tel 

Aviv itself between the Queer community and LGBT communities.  Despite interviewing 

people who identify as LGBT and are aware of the anti-occupation movement, it has 

been Sahar’s experience that the queer community is more aware and involved.  This 

example illustrates how Sahar views being queer as more of a political designation.  For 

Sahar and others like her, being queer is a radical designation that ties into not only 

fighting for queer rights but also the rights of others including but not limited to 

Palestinians.  There is some overlap here as some interviewees who identify as LGBT 

also feel strongly committed to human rights beyond those of the LGBT community, 
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including Palestinian rights.  Nevertheless, what we see here is a divide and distinction, 

real or imaged, between the queer community and LGBT community. 

 

iii)  Divides between the Trans and LGBQ Community 

A third and final division we will look at in this section stems from my interview with 

Rimon who identifies as transgendered.  He shared with me, “I feel like I identify with 

the idea that the trans community is left behind, left out.  I have the expectation that 

LGBT people are more open-minded because we know what it is like to be left out of 

society, but sometimes I feel left out.  There is phobia inside the community.”  Such an 

argument has implications for the central theory of this dissertation – that sexual 

orientation and gender identity can serve as cross-cutting identities between conflicting 

parties like Israelis and Palestinians.  If there is phobia and discrimination within the 

LGBTQ community, can this identity build bridges and cut across war zones and 

conflicting parties?  We shall look at this question and others like it in the subsequent 

findings sections. 

 

Rimon went on to say, “As opposed to gay and lesbian people, the shame that goes on 

with trans people is higher than others in the LGBT community.  I feel trans is the lowest 

within the LGBT community.  Sometimes I feel ashamed, and I’m trying to release that.”  

Rimon went on to give an example of prejudice he has experienced from within the 

LGBTQ community.  He stated, “The LGBT community has a lot of expectations.  They 

wanted me to go to the gym, make my body look more masculine, but I didn’t identify 
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with that kind of manhood.  If you say you are a lesbian, you have to be with women only.  

If you say you are gay, you have to be feminine.  I just wanted to be myself rather than 

who they wanted me to be.”  Despite these expectations imposed upon him by the LGBT 

community, there are other LGBT people who would encourage Rimon to be himself 

rather than fit a stereotype.  The LGBTQ community is just as diverse as the heterosexual 

community with prejudices, expectations, and demands but also with grace, acceptance, 

and understanding. 

 

As the LGBTQ community identifies itself and finds its place in the wider society and 

culture, it will continue to work through these issues of internal divide and identity denial 

in an effort to become a healthier and more affirming community.  This is all part of the 

process of self-work, self-awareness, self-refection, self-discovery, and 

interconnectedness on a communal level. 

 

e. Divides between the Israeli and Palestinian LGBTQ Communities 

The last division we will be looking at in this section is between the Israeli and 

Palestinian LGBTQ communities.  This point was not discussed at length in my interview 

questions relating to sexual orientation and gender identity on a personal level and will be 

focused on to a greater extent in the following findings sections, but it did come up in one 

interview which bears mentioning here in the context of divisions within the LGBTQ 

community. 
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Daniel Weishut shared that there is a “divide between the Jewish LGBT community and 

Palestinian LGBT community, understandings of what it means to be LGBT, gender 

identity, sexual identity and expression.”  Undoubtedly, this divide is a result of differing 

cultures and levels of acceptance around the LGBTQ community.  The Jewish and 

Palestinian people have far more in common than people like to admit.  They got along 

quite well until the arrival of colonial powers in the early 20th century.  This notion of an 

age-old conflict between Arabs and Jews dating back thousands of years to the biblical 

days of Abraham and Ishmael is a myth.  Why this divergence, then, on sexual 

orientation and gender identity?  Is it because the religious influence on Palestinians is far 

more conservative while the religious influence on Israelis is more diversified (as we saw 

earlier) with orthodox, conservative, reform, and secular branches of society?  It is 

important to note here that there are varying levels of acceptance of homosexuality and 

gender identity within the Arab community.  The Palestinian LGBTQ community is not 

the same as the LGBTQ community in Egypt, Jordan, Syria, Lebanon, or Iraq for 

example.  There are varying degrees of acceptance and homophobia within these 

societies.  See, for example, Tolino (2014) who compares and contrasts LGBTQ groups 

in Egypt, Sudan, Algeria, Morocco, Lebanon, and within the Palestinian community.248  

Tolino posits that while, “Lebanon is certainly the Arab country where the LGBT 

movement is the strongest,” other countries like Egypt and the Sudan are still emerging, 

and still others are on a spectrum between these two points.249 

 
248 Tolino, 77. 
249 Ibid., 85.  For more on varying levels of acceptance of homosexuality and gender identity in the 

Middle East, see Asef Bayat, Life as Politics: How Ordinary People Change the Middle East (Stanford: 
Stanford University Press, 2009); Lara Dabaghi, Alena Mack, and Doris Jaalouk, A Case Study of the First 
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Despite the big divide between the Jewish and Palestinian LGBT community as described 

by Daniel, I discovered, through my interviews, that there is also a great deal of 

individual interaction between LGBTQ Israelis and Palestinians.  It is to these individual 

interactions that we now turn in the next findings section. 

 

5. Conclusion 
 

This findings section focused on data gathered in interviews related to sexual orientation 

and gender identity on a personal level.  This section was divided into three main 

subsections: (1) meaning-making from an LGBTQ identity, (2) feelings of being 

marginalized as experienced by the LGBTQ community, and (3) divisions within the 

LGBTQ community.  These data were collected in interviews with ten LGBTQ Israeli 

human rights activists. 

 

In further analyzing these data, I have identified four major themes or take-aways from 

what was shared in the interviews.  First, (a) there was a clear pattern identified of risk-

taking and courageous behavior of the LGBTQ Israeli human rights activists interviewed.  

Second, (b) several traits were identified that this LGBTQ community has come to 

embody because of their LGBTQ identity.  Third, (c) prejudices became apparent within 

 
Legal, Above-Ground LGBT Organization in the MEA Region (Beirut: Ministry of Public Health, 2008); 
Bruce Dunne, “Homosexuality in the Middle East: An Agenda for Historical Research,” Arab Studies 
Quarterly 1990 12, pp. 55-83; Scott Kugle, Homosexuality in Islam: Reflection of Gay, Lesbian, and 
Transgender Muslims (Oxford: Oneworld Publications, 2010); Carla Makhlouf Obermeyer, “Sexuality in 
Morocco: Changing Context and Contested Domain,” Culture, Health, & Sexuality 2000 2(3), pp. 238-254. 



 

 205 

this LGBTQ community undergirding the concept of the oppressed becoming the 

oppressor.  And finally, (d) the basic human condition of the desire or need for belonging 

and being understood was salient throughout the interviews. 

a. Risk-Taking and Courageous Behavior  
b. Traits the LGBTQ Community Shares 
c. Prejudices within the LGBTQ Community 
d. Need for Belonging and Being Understood 

 

a.  Risk-Taking and Courageous Behavior 

In this section, I identified sexual orientation and gender identity as hidden identities like 

ethnicity or religion.  People who have such identities can choose to share them or not; 

they can flaunt them or protect them vehemently with great secrecy carefully guarding 

what they say, how they react, and how they act.  When you see another person 

approaching you, it is very common to “size them up” – are they tall or short, strong or 

weak, male or female, young or old?  What color is their skin, how are they dressed, are 

they smoking, do they smell, do they have tattoos or any other markings, do they look 

rich or poor?  Are they a threat, or are they safe?  Do they look like me?  We also tend to 

make assumptions about others – I’m straight, so you must be straight.  My gender 

identity is male, so this man walking towards me must have the same gender identity.  

I’m a Christian, so this person walking towards me must be a Christian as well.  Then if 

this stranger does or says anything to contradict any of these assumptions, our level of 

comfort may go up or down depending on which assumption has been challenged and 

how. 
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People long to be accepted and included, and so they often conceal identities which may 

not be considered popular or acceptable.  When people, such as those I interviewed, share 

an LGBTQ identity openly and unashamed, they are taking a risk and exhibiting 

courageous behavior for the sake of the wider LGBTQ community.  The LGBTQ Israeli 

human rights activists I interviewed want change and are taking risks and devoting their 

lives to bring about these legal, societal, and cultural changes.  Many of them came to the 

conclusion that the more out and open they are expressing their gender and sexual 

identity, the more they combat traditional myths and stereotypes of the LGBTQ 

community. 

 

Such behavior can be explained by Marcuse’s (2002) theory in that when we challenge 

the dominant system, we engender sublimation thus normalizing what was once taboo.  

Such risk-taking also helps bring, in Foucault’s words (1990) peripheral sexualities out of 

the margins and closer to the mainstream.   

 

I can’t help but wonder, though, how far do these convictions for equality go?  Some of 

the people I interviewed feel LGBTQ rights are intertwined with Palestinian rights – you 

cannot fight for one kind of human right and not another without being hypocritical.  

Others see LGBTQ rights and Palestinian rights as completely separate issues.  We will 

look at this point in greater detail in subsequent sections. 

 

b.  Traits the LGBTQ Community Shares 
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I identified several traits the interviewees seemed to share.  For many of the interviewees, 

being LGBTQ means working harder for things heterosexuals tend to take for granted 

such as relationships, marriage, adoption rights, inheritance rights, finding a religious / 

spiritual community, hospital visitation, having their sexual and gender identities as well 

as relationships recognized, validated, and affirmed. 

 

The interviewees also shared a common process of self-reflection and self-discovery 

related to their sexual orientation and gender identity that heterosexuals often do not need 

to go through.  These processes are necessary for a basic understanding of who they are, 

how they fit into wider society, and how their sexual orientation and gender identity fit 

with their other identities.  Such processes correlate with a heightened level of 

introspection and self-awareness.   

 

Another theme which stands out is that of journeys.  Most interviewees described 

journeys they had been on of self-awareness as described at the end of the first section 

and journeys of self-work as described at the end of the second section.  This suggests 

that there is extra work involved in being LGBTQ in a heteronormative and heterosexist 

culture.  Taking part in these journeys and doing this extra work is analogous to, if you 

will, using a muscle or muscles which are often ignored or overlooked making them 

particularly strong among the LGBTQ community because they are forced to exercise 

them while heterosexuals are not – the muscles of self-reflection, self-awareness, coming 

out, becoming aware of and accepting of one’s sexual and gender identity, learning to 
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deal with loneliness, isolation, oppression, self-loathing, and marginalization as they 

relate to their LGBTQ identity. 

 

The participants seem to take less for granted and be more sensitive to the sexual 

orientation and gender identity of others.  They seem to be more sensitive to feelings of 

being ostracized and discriminated against.  It was interesting to identify, through the 

interview process, further examples of cross-cutting identities beyond sexual orientation 

and gender identity.  For instance, Ethiopians and the LGBTQ community being tied 

together on the issue of blood donation and anti-LGBTQ people and the LGBTQ 

community being tied together by their friendship.  The conflict resolution and dialogue 

work LGBTQ people have done in their personal lives can extend to wider circles of 

conflict resolution and the understanding of the other. 

 

These actions lead to what Korostelina (2007) describes as optimal distinctiveness or 

balancing between differentiation and inclusiveness.  By taking the time to be more self-

reflective and self-aware, there is potential for greater empathy for others who are 

oppressed. 

 

However, do these increased feelings of sensitivity and awareness translate over to 

relationships with conflicting parties (e.g. Palestinians)?  For some interviewees they do, 

and for others they do not.   Nadav Schwartz talked about how once straight people see 

gay people whether in parades or speaking to them in their schools or synagogues, their 
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anti-gay sentiment disappears, and they begin to humanize the other.  Might this same 

supposition be applied to Palestinians?  Can we posit that once Israelis see Palestinians 

whether in parades or speaking to them in their schools or synagogues, their anti-

Palestinian sentiment will disappear?  These findings certainly suggest so. 

 

c.  Prejudices within LGBTQ Community 

From the interviews, we learned there is prejudice within the Israeli LGBTQ community.  

There is prejudice against those who identify as bisexual, transgender, intersex, or queer 

from those who identify as gay or lesbian.  There are varying degrees and levels of 

acceptance.  And there is not only prejudice within the LGBTQ community, but there are 

elements of prejudice from the LGBTQ community towards other oppressed people such 

as Russians, Ethiopians, Palestinians, and Armenians within Israel.  With sexual 

orientation and gender identity being hidden identities, it is easy to laud nationality and 

citizenship over groups considered by some to be outsiders while keeping marginalized 

identities such as gender identity and sexual orientation on the sidelines.   

 

From the interviews, it is clear that the LGBTQ community in Israel is diverse rather than 

homogenized – there are the religious and non-religious, the liberal and the conservative.  

Some see LGBTQ rights issues inextricably tied with Palestinian rights and the 

occupation, others do not see them related at all.  Within the LGBTQ community itself, 

there are varying understandings of multiple issues such as gender identity, the role of 

women, how sexual orientation is defined, the occupation, and the Israeli-Palestinian 
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conflict in general.  On a communal level, the Israeli LGBTQ community is still 

discovering itself and doing the work of defining itself with many differing opinions on 

issues from civil rights to who is included and who is not.  There are some members of 

the Israeli LGBTQ community who practice identity denial, and this practice relates 

directly with self-acceptance and self-love which informs how one engages with the other.  

Phobias clearly exist within the Israeli LGBTQ community.  We see the oppressed 

becoming the oppressor in a cycle of violence.  If the Israeli LGBTQ community can 

learn to deal with and overcome its own phobia and discrimination, can this community 

go on to build bridges and cut across war zones and conflicting parties?  This research 

suggests so, and we will be looking at this question more carefully in the next section. 

 

Oppression is a violent cycle with the oppressed often becoming the oppressor.  The 

oppressed learn this oppressive behavior from their oppressor and then go on to exact the 

same oppressive behaviors on others deemed inferior. 

 

The Jewish people underwent horrific and unimaginable torture on multiple levels (e.g. 

physical, mental, psychological, emotional, spiritual) during the Holocaust (1941-1945) 

not to mention centuries of oppression beforehand.  Some argue that many of the Jewish 

people have thrown off the mantle of the oppressed to don the mantle of the oppressor 

embodied by certain Israeli laws, its government, and its military against the Palestinian 

people.  This is not a prejudicial, anti-Semitic argument against all of Israel and her 

people.  In just looking at the stances and perspectives of most of the Israeli LGBTQ 
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activists interviewed for this research, it is clear that there are Israelis who champion the 

rights of the Palestinian people.  Rather, it is an argument against the oppression of one 

people over another.  Israelis have gone from the oppressed to the oppressor in an 

asymmetrical conflict against the Palestinians with their walls, infrastructure, bulldozers, 

barbed wire, control of resources such as water, checkpoints, and powerful Israel Defense 

Forces (IDF) consisting of an army, air force, and navy, using its soldiers, naval 

blockades, weapons, guns, bombs, and tanks against the Palestinian people – the same 

kind of violence imposed upon them throughout history culminating in the Holocaust.  

And all these relate to the argument of pinkwashing: that Israel’s public embrace of its 

LGBTQ community is a distraction from the oppressive policies against the Palestinian 

people. 

 

Another group which underwent extreme cruelty is the African and African American 

community in the United States in the 18th and 19th centuries under the oppression of 

slavery.  Several arguments have been made that this oppressed group has gone on to 

oppress others – namely the LGBTQ community.  In his 2006 work Their Own Receive 

Them Not: African American Lesbians and Gays in Black Churches, Horace Griffin 

systematically outlines how an oppressed group takes on the traits of its taskmasters to 

become an oppressor themselves.   

 

Rothbart and Korostelina (2006) write about the natural instinct to differentiate oneself 

from feelings of victimhood.  Therefore, by oppressing others, one’s identity can 
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transcend victim status.  Crisp and Turner (2007) examine how people’s perceived place 

in society can lead to relative deprivation, low self-esteem, and a group feeling socially 

disadvantaged and alienated.  Consequently, by transitioning from oppressed to the 

oppressor, one’s own deprivation is reduced relative to another group, one’s self-esteem 

can be improved, and one may feel less socially disadvantaged and alienated compared to 

another group. 

 

We’ve seen from the interviews how people can often be accepting of one group but not 

another.  For instance, in Jaffa, how there is openness to Jewish-Arab relations but not to 

the LGBTQ community.  We learned about the diversity within Israel with all the 

different ethnic groups and minorities.  Jerry Levison shared how “most of the minorities 

in Israel today are still intensely homophobic (Russian, Ethiopian, Palestinian, Armenian, 

religious, ultra-orthodox).”  And yet these same minorities all have people who identify 

as LGBTQ.   

 

The Israeli LGBTQ community is made up of human beings who have more in common 

than some would like to admit.  There are members of the Israeli LGBTQ community 

who are attempting to overcome their prejudices and break the cycle of violence to 

engender a cycle of peace predicated upon patience, trust, and understanding. 

 

d.  Need for Belonging and Being Understood 



 

 213 

One reason an individual or group may engage in prejudicial behavior is to solidify and 

consolidate their own sense of belonging.  By creating a clearly defined outgroup, the 

ingroup is equally strengthened and demarcated.  Through the interview process, it 

became clear that there was a desire for acceptance and belonging from the Israeli 

LGBTQ community.  Feelings were expressed of not wanting to lose oneself on this 

journey of discovery and finding a community of belonging and acceptance.  This need 

for belonging can be achieved by supportive communities or by oppressing others 

transferring these feelings of inferiority onto another group. 

 

It was clear that many of the interviewees were engaged in the work of creating a 

language that truly conveys and reflects gender and sexual identity and all their 

intricacies.  By embracing who we are and how to express our gender and sexuality, we 

can challenge the violence that comes about when men or women feel they have to prove 

something, keeping these traditional understandings of gender expression alive.  It is a 

process of liberation and expression of a more authentic gender and sexual identity.  

These processes of negotiating conflicting identities can be applied to other areas of 

conflict and tension.   

 

As stated earlier, it became clear that the struggle is not as much about the right to marry 

or not as it is about the recognition and acknowledgment of the LGBTQ community as 

being normal and an integral and welcome part of society.  The crucial point made by 

several of the interviewees is how civil rights tie in directly with being accepted, 
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normalized, affirmed, and humanized by the wider community.  These civil rights, 

whether we are talking about protection from workplace discrimination, parenting rights, 

or marriage, are representations and acts of recognition and acknowledgment for the 

LGBTQ community, and it is this affirmation and acceptance that is so important.  These 

Israeli LGBTQ activists are engaged in the work of normalization, humanizing, and 

equality.  LGBTQ people, whether they are religious or not, want to be recognized and 

acknowledged as, in fact, normative.  This is the crux of the argument and fight for basic 

civil rights.  They long to truly be self.  They need affirmation of their journey of self-

discovery and self-reflection, and they need not be told by people either within or outside 

of the LGBTQ community who they truly are or who they should be. 

 

This need for belonging and being understood is evident in social identity theory.  

Korostelina (2007) identifies this need for belonging as a facet of social identity.  

Furthermore, Korostelina (2007) writes on the importance of perceived interdependence 

and finding safety in a group.  In light of this theory, it is no surprise that need for 

belonging and being understood was a common theme in my interviews.  As outlined in 

my literature review, five functions served by social identity as put forth by Korostelina 

(2007) are increasing (1) self-esteem, (2) social status, (3) personal safety, (4) group 

support and protection, and (5) recognition by ingroup.250  In utilizing these functions of 

social identity as put forth by Korostelina in general and the notion that social identity 

engenders a feeling of belonging to a social group as a strong connection with social 

 
250 Korostelina, 22. 
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category in particular, what does this research suggest as far as LGBTQ identity 

providing an accepting community of belonging?  As described earlier, while some 

members of the Israeli LGBTQ find belonging and acceptance in the LGBTQ community, 

others do not.  Of particular note are members of the trans, bi, and queer communities.  

Furthermore, divisions within the Israeli LGBTQ community described in the interviews 

include liberal vs. conservative as well as geospatial considerations.  For instance, 

participants described how different the Israeli LGBTQ community is in Tel Aviv 

compared with Jerusalem.  Clear examples of these divisions are the LGBTQ pride 

parades in Israel.  Some LGBTQ people joyously celebrate the Tel Aviv Pride parade 

while others criticize it for being pretentious, hypocritical, and blatant evidence of 

pinkwashing.  There are also divisions within the Israeli LGBTQ community regarding 

the Palestinian-Israeli conflict.  Some Israeli LGBTQ people see their rights intertwined 

with Palestinian rights and are staunchly against the occupation while others see little or 

no connection between the two social movements. 

 

It is also worth noting here that, while some Israeli LGBTQ people laud Israel as a safe 

place for LGBTQ people everywhere (including LGBTQ Palestinians), LGBTQ 

Palestinians perceive this as nothing more than arrogance, racism, nationalism, and a 

byproduct of colonialism.  LGBQT Palestinians will be the first to share that they have a 

long way to go when it comes to LGBTQ rights, but they would rather solve their 

problems on their own rather than relying on their occupiers for help.  The Palestinian 

LGBTQ community is striving to create their own community of safety, acceptance, and 
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belonging (and during an asymmetrical conflict no less) without relying on the Israeli 

LGBTQ community.  The Palestinian LGBTQ community sees the Israeli LGBTQ 

community’s offering of help, support, and a “safe haven” in Israel as arrogance, 

patriarchy, nationalism, racism, ethnocentrism, narcissism, and anything but helpful. 

 

Just as prejudice, discrimination, and fear are primordial components of the human 

condition, so too are the need for belonging and being understood.  This research seeks to 

further that journey of helping others better understand the Israeli LGBTQ community.  

And, in better understanding the Israeli LGBTQ community, we seek to explore 

possibilities for LGBTQ identity to serve as a cross-cutting identity that bridges between 

the Israeli and Palestinian LGBTQ communities.  We turn now to the second findings 

section where we will look more specifically at interactions between the Israeli and 

Palestinian LGBTQ community on an individual level, cross-cutting interactions, and 

experiences of shared feelings of oppression. 

 
B.  Individual Interactions between LGBTQ Israeli Human Rights Activists and 
Palestinians 
 

1. Introduction 

This section looks at how being LGBTQ affects relations and interactions with “the other” 

on a personal basis, on a one-on-one level.  Interviewees were asked about their 

individual interactions with Palestinians.  As opposed to the next section which looks 

more at how being LGBTQ affects their perspective of the Israeli-Palestinian conflict at 
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large, this section’s emphasis is much more personal and inwardly focused vis-à-vis 

relationships with Palestinians. 

 

This section has two subsections.  The first subsection looks at cross-cutting interactions 

between the LGBTQ Israeli participants and Palestinians.  The subsections is divided into 

five parts.  First, (a) friendships between the interviewees and Palestinians.  Second, (b) I 

analyzed their responses on how the Israeli participants met their Palestinian friends.  

Third, (c) we will look at interactions between Israeli LGBTQ organizations and LGBTQ 

Palestinian organizations from the experiences of the interviewees.  Fourth, (d) we will 

examine whether or not being LGBTQ transcended conflicting ethic identities between 

the participants and Palestinians.  The final part looks at (e) barriers as identified by the 

interviewees to Israeli-Palestinian connections. 

 

The second focus of this section examines shared feelings of oppression between LGBTQ 

Israelis and LGBTQ Palestinians or Palestinians in general from the perspective of the 

interviewees. 

 

2. Cross-Cutting Interactions 

In this subsection, I reveal findings from my interviews on what was shared regarding 

cross-cutting interactions with Palestinians.  In this portion of the interview, participants 

were asked if they had any Palestinian friends and if so, how did they meet.  They were 

asked if the LGBTQ organizations they were apart of interact at all with Palestinian 
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LGBTQ organizations (e.g. Al-Qaws, Aswat, PQBDS [Palestinian Queers for Boycott, 

Divestment, and Sanctions against Israel]).  In the interview, participants reflected on 

whether or not being LGBTQ influenced their perspective on Palestinians.  Furthermore, 

several barriers to Israeli-Palestinian connections and interactions were also described. 

 

Based on these key components of the interview for this section, this section has five 

parts: 

a. Palestinian Friendships 
b. Methods of Connecting 
c. Interactions Between Palestinian and Israeli LGBTQ Organizations 
d. Identity and Conflict 
e. Barriers to Israeli-Palestinian Connections 

 

a. Palestinian Friendships 

Among the ten participants in my research, there was a fairly even divide among (1) 

those who had no Palestinian friends, (2) those who had Palestinian acquaintances but 

would not consider them friends, and (3) those who do have Palestinian friends.  A friend 

was described as someone the participants interact with on a regular basis whereas an 

acquaintance was someone they meet with maybe once or twice in a year but with whom 

they do not have frequent contact.  It is noteworthy that the middle category, 

“acquaintances,” serves effectively as a virtual bridge of sorts between the two bookends 

of the continuum “yes” on one side and “no” on the other with the greatest number of 

participants. 
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Three participants said that they do not have any Palestinian friends.  When asked if she 

had any Palestinian friends, Shira shared, “I personally don’t have any Palestinian 

connections LGBT or otherwise.”  Rimon also stated that he does not have any 

Palestinian friends.  Inbar indicated while she doesn’t have any Palestinian friends, she 

has heard of interesting connections between Israeli and Palestinian gay men.  She said,  

from what I hear from Israeli gay male friends, at the individual level, there are 
connections.  They have similar struggles in their lives, they can put the conflict 
to the side and connect.  Mostly in the gay men, there are more couples.  I don’t 
hear about it as much with women.  I hear more gay men say that they have an 
Arab partner. 

 

To a certain extent, these data support that claim.  I interviewed four women and six men.  

As you can see from the chart below, as we move from left to right on the spectrum from 

No to Yes, there is an ever-so-slight downward shift of participants who identify as 

female claiming they have Palestinian friends and an upward shift of participants who 

identify as male claiming they have Palestinian friends. 

 
 
 



 

 220 

 

Figure #13: Israeli Male-Female Division of Palestinian Acquaintances 
 
 
 

Four of the ten participants said that they had Palestinian acquaintances.  Daniel Jonas 

shared that he didn’t have Palestinian friends but acquaintances as did Yariv Mozer.  

Jerry Levinson stated that he knew Palestinians but did not consider them to be within his 

close circle of friends.  And when asked if she had any Palestinian friends, Sahar Vardi 

said, “Possibly, maybe one or two”; a response which I coded in the “acquaintance” camp 

rather than the “yes” camp because of her hesitance, uncertainty, and reluctance in 

answering the question with the qualifying words “possibly” and “maybe” while the three 

participants who I coded as “Yes” answered the question with confidence and assurance 

without hesitation. 
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The three participants who are coded as yes having Palestinian friends answered the 

question confidently and without hesitation or waver.  Daniel Weishut gave an emphatic 

and clear, “Yes.”  Chen Arieli said, “Yes, because I grew up in Haifa.  I know 

Palestinians, but a lot of Israelis are intimidated by Arabs.  I do have them.”  And Nadav 

Schwartz also said that he did and went on to share, “All of my Arab friends are LGBT.” 

 

Further research could be done on this question alone, of friendship between LGBTQ 

Palestinians and Israelis and the role gender plays.  Do we see causation here or 

correlation?  Rimon is a transgendered male.  Does this have any effect on the data?  

Chen identifies as a lesbian.  Also, her growing up in Haifa clearly influences how she 

sees Arabs compared to other Israelis.  What role, if any, does her gender identity, sexual 

orientation, and place of birth affect her friendship and relationship with Palestinians?  

What other factors influence why some LGBTQ Israelis have Palestinian friends and 

others do not?  These questions are beyond the scope of this study but are worth looking 

at in future research. 

 
b. Methods of Connecting 

Despite not all of the participants having Palestinian friends or acquaintances, almost all 

of them (8 out of 10), shared experiences of meeting Palestinians and interacting with 

them (this includes Palestinians who identify as LGBTQ, Palestinians who do not 

identify as LGBTQ, and Palestinians in general who may not have discussed their sexual 

orientation or gender identity).  When asked how they met Palestinians, the interviewees 
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shared numerous methods of connecting.  And as you can see from the list below, almost 

all of the methods of connecting mentioned were related to their LGBTQ identity. 

 
 
 
Table #4: Methods of Connecting 
 
 Method of Connecting    LGBTQ Related? 

1. Workshops on Peace and Conflict Resolution  NO 
2. Traveling       YES 
3. Socially (e.g. at pubs or parties)    YES 
4. Hook-Ups / One-Night Stands    YES 
5. Social Media       YES 
6. Helping Ostracized LGBTQ Palestinians   YES 
7. LGBTQ Centers, Panels, Unofficial Events   YES 
8. LGBTQ Organizations (e.g. Jerusalem Open House) YES 
9. Activism       YES/NO 
10. Documentary       YES 

 
 
 

While the first method of connecting, workshops, did bring Israelis and Palestinians 

together, “workshops,” as they are referred to here and were referred to in the interviews, 

were not focused on sexuality or gender identity.  They were workshops on the Israeli-

Palestinian conflict and were unrelated to LGBTQ issues.  For example, Rimon shared 

that he “went to all kinds of workshops with Palestinians,” but these were workshops on 

peace and conflict resolution. 

 

All of the other methods of connecting given in the interviews (except activism which, as 

we shall see, was mixed), however, were related to the participants’ LGBTQ identity.  

For instance, regarding traveling, Yariv Mozer shared, 
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I don’t interact a lot with gay Palestinians or gay Arabs.  Israeli society is divided.  It 
is illegal to go to the West Bank and Gaza.  The Palestinian community in Israel is 
very conservative.  There are some opportunities to meet with gay Arabs but not a lot.  
But whenever I am traveling, and I get to meet gay Arabs from other countries, I am 
always curious and want to interact with them.  I suddenly get to meet someone from 
Jordan, Lebanon, Iran, or Gaza. 

 

Mozer went on to share how, while in the Netherlands, he met a Palestinian from Gaza at 

a party which leads us to our third method of connecting.  According to Mozer, before he 

and the other man knew of each other’s national or ethnic identity, they connected “from 

a place of attraction.”  It was only until after Mozer identified himself as an Israeli from 

Tel Aviv that the other man became hostile.  However, Mozer attempted to respond with 

understanding and patience.  As the conversation went on, hostilities abated and the two 

connected again through their shared gay identity.  Other examples given of meeting 

socially include meeting at Jerusalem’s only gay bar, Video Pub. 

 

Participants also gave examples of connecting with LGBTQ Palestinians through one-

night stands and social media (two unrelated methods of connecting as referenced here).  

With regards to the latter method of connecting, Daniel Jonas stated that he connected 

with LGBTQ Palestinians through Facebook.  As an example of our sixth method of 

connecting, Jonas went on to share how he and his husband “gave a 17-year-old Bedouin 

guy shelter for a year after he was kicked out of his home for being gay.”  The Bedouin 

teen shared with Daniel and his partner how “being gay in Palestinian society is like 

being an Arab in Jewish society.  You are seen as an outsider.”  The teen eventually 

returned home to his parents “acting straight.” 
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Jonas also shared that he has met Palestinians at LGBTQ Centers, pubs, or participated 

with them on panels regarding LGBTQ issues.  These leads to our eighth method of 

connecting, through LGBTQ organizations.  For example, when asked if he has made 

friends with Palestinians through interactions at LGBTQ organizations, Nadav Schwartz 

shared how his gay identity connected him with Arabs “for sure because we normally do 

not meet.”  Schwartz said the following because of his involvement in LGBTQ 

organizations like Jerusalem Open House: 

I definitely met more Arabs.  I don’t know if they identify themselves as Palestinians.  
Most people that I have spoken to don’t define themselves as Palestinians.  We didn’t 
even talk about nationality. 
 

When asked how he met Palestinians, Schwartz said, 

Some through organizations, some through unofficial events.  Havruat and Shoval are 
not involved with other nationalities because they work within their own community.  
In Jerusalem Open House, I meet a lot of Arabs.  I don’t even ask if they are gay or 
not.  If someone wants to share their identity, they do.  We should treat people 
because they are people.  My gay identity connected me with them for sure because 
we normally do not meet.  I have more Arab friends than other nationalities or 
religions.  I know more people from Islam than Christianity. 

 

The method of connecting with Palestinians which came up more than any other method 

in the interviews was activism.  This comes as no surprise since everyone interviewed 

identifies as a human rights activist and is involved in some form of activism; however, 

not all of the activism was LGBTQ-related.  In addition to LGBTQ human rights 

activism, many of the interviewees also participate in activism related to Palestinian 

human rights.  For example, Sahar Vardi shared, “Most of my interactions with 
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Palestinians come from anti-occupation” activism.  Furthermore, Inbar Artzi stated how 

she went to  

an evening of gay activist women.  Each woman gave a speech of 7 minutes, it was 
quick.  There was a famous lesbian, Arab woman there named Samira.  She had a 
show of spoken word.  Her poetry was really cool and beautiful.  I know some Arabic 
and could understand her poetry.  We talked for 15 minutes.  It was really interesting. 

 

When asked if she had Palestinian friends, Chen Arieli stated, “I do have them, but not 

because of my lesbian identity.  My social circles include them; it’s easier to meet them, 

but they are not all gay.  I met them in various activism fields, through my activism 

identity.”   

 

A final method of connecting which is very unique is through the making of a 

documentary film about being gay and Palestinian.  Yariv Mozer, an Israeli film producer, 

screenwriter, and film director, direct and wrote the award-winning 2012 documentary 

drama The Invisible Men about three gay Palestinians hiding in Tel Aviv.  When asked 

how he connects with Palestinians, Mozer replied, “I don’t interact a lot with gay 

Palestinians or gay Arabs.  Israeli society is divided.  I became aware of gay Palestinians 

who run from the West Bank to Israel through the making of my film The Invisible Men.”  

Through the making of this documentary, Mozer shared, “I became acquainted with three 

heroes” referring to the three gay Palestinians featured in the documentary (Louie, Abdu, 

and Faris).  As part of my efforts to connect to Palestinians to interview for my research, 

I asked Mozer if he thought any of these three gay Palestinians would be comfortable 

being interviewed.  Mozer said that, of the three, there is probably only one who would 
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be comfortable talking with me about his sexuality for dissertation research.  He provided 

me with his Facebook information.  I messaged him via Facebook twice but never heard 

back.   

 

The cross-cutting work of the LGBTQ Israeli human rights activists I interviewed is often 

criticized from both sides of the conflict – Israelis calling them traitors and Palestinians 

accusing them of pinkwashing.  Like similar documentaries, Mozer’s has been accused of 

pinkwashing.  Some critics argue that Mozer is simply trying to hide Israel’s horrific 

systems of occupation, dehumanization, oppression, and violence against the Palestinian 

people by portraying Israelis as the heroes saving the gay Palestinians from the ignorant 

and backwards Muslims and Arabs.  When asked about this in my interview, Mozer 

responded, 

When people blame me and my film of pinkwashing, it makes me furious.  I do not 
see a connection.  The fact is, the Muslim, Arab society in general is more 
conservative and religious.  They treat women badly, they treat gay men and women 
badly, same as our conservative, religious communities here, but I wouldn’t say it’s 
different than any other traditional, religious community.  There is no Arab country 
which has equal rights for gays as in Israel.  To say Israel is showing the world how 
good we are to gay men and women for the purpose of making the occupation less 
visible, our government is not smart enough to do this.  It was the mayor of Tel Aviv 
who decided to make Tel Aviv a gay community; the money came from Tel Aviv.  I 
am proud of Tel Aviv…. Whenever you see positive things in a country, why not 
praise it?  I am ashamed of the way we deal with the occupation and the Palestinian 
people.  I haven’t seen a gay Palestinian film coming out of Gaza.  And I haven’t 
heard of a gay Palestinian party in Ramallah.  It really makes me furious whenever I 
encounter those pinkwashing accusations. 

 
Mozer went on to cite an article in The Daily Beast by Sigal Samuel which maintains that 
The Invisible Men is not pinkwashing.  Samuel writes, 
 

within the first few seconds of the documentary, director and narrator Yariv Mozer 
equated Israel’s policy of deporting gay Palestinians to the Occupied Territories with 
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“sending them to certain death.”  He bemoaned the fact that these men, many of 
whom sneak into Tel Aviv seeking refuge from violently homophobic families, are 
then “constantly hunted” in Israel as “illegals.”  As the film went on to depict 
checkpoints, barriers, and the thousand indignities visited upon Palestinians every day, 
it became increasingly hard to see how this film could rightly be accused of 
pinkwashing.251 

 

Daniel Jonas shared a similar sentiment as Mozer during his interview.  He talked about 

how even though Netanyahu often contrasts Israel with Arab countries regarding LGBT 

rights for political purposes, “no country can say their human rights record is 100%.  

Despite the human rights offenses against the Palestinians, Israel should be proud of its 

achievements for LGBT rights.” 

 

As you can see, there are numerous ways our Israeli participants met and interacted with 

Palestinians, most of them LGBTQ-related.  If they were not LGBTQ, it is unlikely that 

they would have connected with as many Palestinians as they did. 

 

c. Interactions Between Palestinian and Israeli LGBTQ Organizations 

Shifting our focus from individual, personal interactions between LGBTQ Palestinians 

and Israelis, we look now at interactions between Palestinian and Israeli LGBTQ 

organizations.  From the data gathered in the interviews, there is little or no interaction 

between Israeli LGBTQ organizations (e.g. Bat-Kol, Hoshen, Shoval, Havruta, Jerusalem 

Open House) and Palestinian LGBTQ organizations (e.g Al-Qaws, Aswat, PQBDS).  

 
251 Sigal Samuel, “‘The Invisible Men’ Accused of Pinkwashing,” The Daily Beast, 11/12/12 

https://www.thedailybeast.com/the-invisible-men-accused-of-pinkwashing. 

https://www.thedailybeast.com/the-invisible-men-accused-of-pinkwashing
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However, there does seem to be a range of interaction of LGBTQ Palestinians within 

LGBTQ Israeli organizations from no interaction at all to a greater deal of interaction. 

 

Starting with no interaction, Shira shared, “No, Bat-Kol does not interact with Palestinian 

LGBT organizations.  That is beyond Bat-Kol’s purpose.  It is about creating a space for 

religious queer / lesbian women to come to terms with who they are.  Not just Palestinian 

but any other group outside of this is hard.  Bat-Kol tries to be non-political.  We have 

people from various religious backgrounds and political standpoints, and we want to 

embrace them.” 

 

Moving towards more interaction, Inbar Artzi stated, “In Hoshen, there are a few Arabs.  

But Hoshen and Shoval don’t go to Arab schools.  Some Arabs do go to Jerusalem Open 

House, but the interaction is only private.” 

 

The greatest amount of interaction between LGBTQ Palestinians and LGBTQ Israeli 

organizations seemed to be found with Jerusalem Open House.  Jerry Levison share, “We 

invited all segments of the LGBT community in Jerusalem to Jerusalem Open House; 

there were Palestinian gays who came to us.  Eventually we had Arab people on our 

board.”  Nadav Schwartz stated, “Jerusalem Open House used to have a Palestinian group 

within it, but it was hard for the Palestinian group, hard for them to be involved in 

something that is more connected in different ways to Israel.”  The LGBTQ Palestinians 

within Jerusalem Open House eventually left in 2007, some ten years after Jerusalem 
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Open House was created, to form Al-Qaws.  Al-Qaws’ focus is on Palestine working to 

transform Palestinian society’s perspectives on gender and sexual diversity and struggling 

for broader social justice.  This point was confirmed by Daniel Weishut who said that 

“out of Jerusalem Open House came the Palestinian [LGBTQ] organization Al-Qaws.”  

Jerry Levinson shared how Palestinians broke off from Jerusalem Open House because 

they saw it as a force of occupation, and they went on to form Al-Qaws and Aswat.  At 

the same time, Havruta broke off because they saw Jerusalem Open House as too left-

leaning.  We see hear the dilemma of trying to be a peacemaker and bridge-builder in 

Israel-Palestine. 

 

These findings confirm what Daniel Jonas said, that LGBTQ Israelis and Palestinians 

“connect as people, not as organizations.”  It is important to recognize the power 

disparities between LGBTQ Palestinian and Israeli organizations and LGBTQ 

Palestinians within LGBTQ Israeli organizations to fully appreciate why this is the case.  

In his research on successful encounters and interactions, Abu-Nimer (1999, 2001) 

emphasizes the necessity for symmetry and equality for the parties involved.  Said (1978, 

1979) highlights the decades-old asymmetric power imbalances between the east and 

west, between Israelis and Palestinians, which stem back to colonialism, Zionist invasion, 

colonization, and occupation.  Zureik (1979, 2016) also undergirds the importance of 

power dynamics within the context of Zionism and colonialism.  Foucault (1990) wrote a 

great deal on power and discourse, and in this context, the Israelis control the discourse 

and thus have the power over the Palestinians.  Tatum (2000) says something similar in 
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her research on dominant groups controlling the narrative and assigning roles to 

subordinate groups. 

 

d. Identity and Conflict 

Participants were asked if they felt their shared LGBTQ identity with “the other” helped 

to connect them with Palestinians.  Their responses were mixed.  About a third felt that 

being LGBTQ helped build bridges with Palestinians; about a third felt that it did not.  

And about a third were ambiguous and uncertain whether being LGBTQ helped them 

connect with Palestinians. 

 

To begin with, about a third of those interviewed felt that their LGBTQ identity 

connected them with Palestinians in ways that would have not been possible otherwise.  

Nadav Schwartz said that all of his Arab friends are LGBT, and he feels that he has 

definitely met more Arabs because he is gay and because of this shared identity of being 

LGBTQ.  Also, Shira shared how she feels it is easier to have a shared queer identity as a 

common ground and starting place before moving on to discuss differences (e.g. the 

Israeli-Palestinian conflict).  She said, “Since my primary identities are religious and 

queer, I would be most moved to meet Palestinians who also share those identities.  I 

would love to do that.  I am really interested to meet with Palestinian women and discuss 

these identities.”  Yariv Mozer shared,  

When I meet another gay guy, even if we are from enemy countries, it doesn’t 
matter.  [Being gay] makes us feel the same, it is stronger than other identities.  I 
do not let myself, when I meet someone from an Arab country, to consider him a 
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bad person.  I was keen to make a connection and talk.  I want to know what 
people think of us on the other side. 

 

Mozer went on to describe a feeling of responsibility to help when it comes to LGBTQ 

Palestinians in Gaza and the West Bank.   

 

There were also participants on the other end of the spectrum who did not feel their 

LGBTQ identity transcending conflicting identities.  Rimon said that he does not feel like 

he wants to do peace work with the Palestinian LGBT community.  He stated, “I feel 

anger against them because of my Israeli identity.  I am sick and tired of hearing that 

Israel is only at fault.  I want to do something about my anger.”  Rimon went on to share, 

People accuse us of being racists, but we don’t know who is extreme and who isn’t.  
You don’t know who to trust.  There is no cooperation in the Knesset between the 
Arabs and Israelis, so it’s not surprising when Israeli citizens do the same.  In school, 
they don’t teach us to think for ourselves.  The education system doesn’t give us tools 
to think about things more critically.  

 

Daniel Weishut also does not see his LGBTQ identity bridging the gap between himself 

and Palestinians.  He said, “I see my Palestinian friend with whom I have had a sexual 

relation as Palestinian.  That is the dominant identity.  They see having sex with other 

men as a pastime and not so much an identity.”  And while he shared with a Palestinian 

friend that he does not completely identify as a male and his Palestinian friend was ok 

with that, for most of Daniel’s Palestinian friends, he is closeted.  Daniel concluded by 

saying,  

It’s not so much being gay made it easier to be in contact with Palestinian men who 
have sex with men, but more it did sensitize me to the difficulties of Palestinians on a 
deeper level.  The number of Israelis contacting Palestinians is tiny.  The link is more 
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general.  Being oppressed, makes me furious.  Seeing them oppressed fuels some of 
my fury.  The kind of oppression is very different.  It is difficult to separate why I 
became aware of Palestinian oppression – my relationship with a Palestinian man or 
my being gay.  They are intertwined.  I was involved in human rights before him. 

 

Third, we had participants express uncertainty over whether or not their LGBTQ identity 

makes it easier to connect with Palestinians.  While Nadav Schwartz did say that all of 

his Arab friends are LGBT and that he feels that he has definitely met more Arabs 

because he is gay and because of this shared identity of being LGBTQ, he also said that 

the fact that they are Arab or LGBTQ doesn’t matter to him.  He simply sees them as his 

friends, and their ethnicity or sexual orientation makes no difference to him.  Daniel 

Jonas shared how he sees Palestinian LGBTQ people as “mixed because of the 

complexity” of things rather than seeing them as Palestinian or LGBTQ.   

 

e. Barriers to Israeli-Palestinian Connections 

Finally, regarding cross-cutting interactions, participants were asked to describe barriers 

which prevent more Israeli-Palestinian connections, and their responses can be divided 

into five categories.  Almost all interviewees described the (1) deep and strong divisions 

between Palestinian and Israeli societies.  Participants talked about how there is (2) little 

or no contact between Israelis and Palestinians which only deepens these barriers.  Much 

of this lack of contact is caused by (3) laws which forbid Israelis from entering the West 

Bank or Gaza.  Because of this lack of contact, participants explained, there is (4) a deep-

seeded fear and intimidation Palestinians and Israelis have for each other.  Finally, one 

participant described the barrier existing today between Israelis and Palestinians as, in 
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part, being caused by (5) the Uncle Tom Syndrome with the Palestinians not wanting to 

be perceived as weak, complacent, complicit, or in any way accepting of or bolstering the 

occupation. 

 

First of all, most participants described deep and strong divisions between Palestinian and 

Israeli societies.  Sahar Vardi shared how she was surprised that there were not more 

connections between the LGBTQ Israeli and Palestinian communities but that the divide 

between Palestinian and Israeli societies is so deep and strong, even for activists against 

the occupation and the “radical queer community.”  Yariv Mozer shared how he doesn’t 

interact much with gay Palestinians or gay Arabs and how Israeli society is divided on 

multiple levels – between Israeli Palestinians and Israeli Jews, between liberals and 

conservatives, religious and non-religious, between anti-Palestinian Israelis and anti-

occupation Israelis.  He went on to share how the Palestinian community in Israel is very 

conservative and that the opportunities to meet with gay Arabs are few.  While Israeli is 

made of up of liberals and conservatives, religious and secular, ultra-orthodox and 

reformed, according to Mozer, there is less diversity or room for variance within the 

Palestinian community, and there do not seem to be many connections between the 

liberal Israelis and liberal Palestinians.  Furthermore, in his interview, Jerry Levinson 

described a religious and ethnic tension in Jerusalem more so than any other city in the 

world making it difficult to connect with “the other.” 
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Participants also cited limited or no contact with Palestinians as a cause for these huge 

barriers.  Rimon said, “The problem in Israel is that we don’t meet each other.  We only 

assume and hear about each other from the media and politicians.  There are not a lot of 

opportunities to meet face to face.”  Yariv Mozer said something similar.  He stated, “If I 

had not done The Invisible Men, I would not have met Palestinians.  A lot of Israeli gay 

men thanked me for making this film saying this was their first encounter with 

Palestinian gay men.” 

 

An important point I would like to make here is that these divisions, these religious and 

ethnic tensions, these contrasting cultures are not embedded in the Israeli and Palestinian 

people.  These divisions have been constructed.  They are not natural.  Time and time 

again, I was told, “If anyone tells you that Israelis and Arabs never got along, it’s a lie.”  

We can find this argument in the literature as well.  Maha Nassar (2019) writes an 

impressive piece in The Washington Post arguing that “Throughout the 19th century, 

Muslims, Christians and Jews lived together in Palestine in relative harmony.”252  Nassar 

cites numerous works such as Menachem Klein’s Lives in Common: Arabs and Jews in 

Jerusalem, Jaffa and Hebron (2014), Michelle Campos’ Ottoman Brothers: Muslims, 

Christians, and Jews in Early Twentieth-Century Palestine (2010), and Tom Segev’s One 

Palestine, Complete (2001) all which make the case that the Israeli-Palestinian conflict, 

rather than being an age-old battle of mortal enemies, is actually a manmade conflict like 

 
252 Maha Nassar, “Rashida Tlaib’s Critics Have Palestinian History All Wrong” The Washington 

Post May 17, 2019 https://www.washingtonpost.com/outlook/2019/05/17/rashida-tlaibs-critics-have-
palestinian-history-all-wrong/ 

https://www.washingtonpost.com/outlook/2019/05/17/rashida-tlaibs-critics-have-palestinian-history-all-wrong/
https://www.washingtonpost.com/outlook/2019/05/17/rashida-tlaibs-critics-have-palestinian-history-all-wrong/
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any other.  And like other manmade conflicts, it can be undone and resolved.  This same 

argument is made by both Dowty (2012) and Tessler (2009).  In his work, Tessler seeks 

to “dispel the common misconception that the current struggle in Palestine is an 

extension of an ancient blood feud, fueled by ethnic or religious antagonisms dating back 

hundreds of years.”253   

 

We can see this point illustrated most clearly if we compare and contrast Jerusalem and 

Haifa.  Jerry Levinson contrasted Jerusalem and Haifa saying the former is permeated 

with alienation and hostility while the latter is predicated upon contact and cooperation 

between Israelis and Palestinians.  Levinson shared how, in Jerusalem, there is no contact.  

He said, “every walk of life is separate and not equal.”  He described Jerusalem as being 

like two different cities, an ununified city, with everything being political – what 

language you speak, where you live, where you eat, where you walk, who your friends 

are, what you believe, what you say.  Chen Arieli also contrasted Jerusalem and Haifa 

saying that she knows Palestinians because she grew up in Haifa.   

 

Chen went on to say that, while she knows Palestinians because she grew up in Haifa, “a 

lot of Israelis are intimidated by Arabs.”  And this intimidation is a result of the artificial 

barriers which have been constructed.  Yariv Mozer adds, “Israelis are frightened of 

Palestinians the same way they fear us.  We demonize each other.”  This demonization, 

 
253 Tessler, 1-5.  See also Dowty, 1-11. 
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dehumanization, creation of stereotypes, prejudice, discrimination, and fear are all 

predicated upon these laws and artificial barriers preventing contact. 

 

When asked about barriers, Jerry Levinson said that he has no Palestinian friends within 

his close circle of friends due to the Uncle Tom Syndrome.  He said, “I understand the 

sentiment but feel it is unfortunate.”  Palestinians do not want to connect with Israelis for 

fear that they will be seen as a traitor to other Palestinians.  This is why the Boycott, 

Divestment, and Sanctions (BDS) movement has gained such traction.  The Palestinians 

feel helpless and powerless in an asymmetric conflict, and one way they can combat the 

occupation is a complete boycott and divestment of all things Israel and Israel-related.  

This is partly why no Palestinians would participate in my research as evidenced by some 

of the responses I received from the LGBTQ Israeli human rights activists I interviewed.  

We shall look at this point in greater detail in my fourth and final findings section. 

 

3. Experiences of Shared Feelings of Oppression 

Participants were also asked if they felt shared feelings of oppression with the LGBTQ 

Palestinian community since, despite the huge strides for LGBTQ rights in Israel, there is 

still a great deal of oppression against the Israeli LGBTQ community as can be seen in 

other findings sections.  And here are two examples of the oppression the LGBTQ 

Palestinian community experiences.  First, Daniel Jonas referred to the 17-year-old gay 

Bedouin he and his husband helped.  Daniel shared that being gay in Palestinian society 
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is like being Arab in a Jewish society; you are seen as an outsider.  He went on to state 

that an LGBTQ Palestinian is a minority within a minority. 

 

Second, another participant shared a similar experience illustrating the oppression of the 

LGBTQ Palestinian community.  He said, 

I used to seduce Palestinian taxi drivers around Independence Park.  One of these 
men became my significant other, 12 years ago, a Palestinian Bedouin man.  He was 
married to a woman with a couple of children.  My doctoral dissertation is about our 
friendship and relationship.  Nowhere do I mention a romantic aspect of the 
relationship because he was not willing to disclose that.  That is part of the hiding.  
Through him, I became much more involved in Palestinian issues. 

 

While most of the participants said that they feel a cross-cutting connection with the 

LGBTQ Palestinian community because of their own LGBTQ identity, some other 

participants did not.  When asked if he identifies better with Palestinians as an LGBT 

person, Daniel Weishut replied, “No, on the contrary.  It makes it much more difficult.  

Once there was a rumor that I was gay, and I could not enter a village.  If I could be more 

open with my Palestinian friends, I could be more open about my LGBT identity.” 

 

When I asked Inbar Artzi about this, she replied,  

I don’t think I can identify better with Palestinians as an LGBT person than my 
straight counterparts.  Maybe I have a heightened awareness of human rights.  I know 
gay people who are very right-winged and don’t care about Arab rights.  The 
stereotype says they go together – if you’re a lesbian, you’re a vegan, you’re left-
winged, but that’s not the reality.   
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However, Inbar did go on to say, “There is no such thing as Arab rights or LGBT rights.  

We do get criticized for being traitors, and they tell us to go to Gaza.  But I don’t think 

you can separate rights.  It is one fight to get human rights.” 

 

What Artzi is describing here are the nuances and subtleties related to sexual identity as 

described in intersectionality theory which places an emphasis on multiple identities and 

the inherent complexity of identity.  We see in Artzi’s experience a balancing of 

differentiation and inclusiveness which is how Korostelina (2007) defines optimal 

distinctiveness.  Specifically, Artzi is able to complexify and differentiate within her own 

identities of being Israeli and LGBT while at the same time creating a space for greater 

inclusivity under the umbrella of human rights.  We also see here what Tilley (2005) 

describes as a transformation of boundaries or boundary change between Israeli and 

Palestinian to those who support human rights and those who do not, those who care 

about Arab rights and those who do not.  Using Korostelina’s (2007) 4-C Model of the 

Dynamics of Identity-Based Conflict, there appears to be a shifting down in Artzi’s 

experience from counteracting to comparing achieving moral singularity with and 

humanization of the other.  A final point in this analysis, using Korostelina’s (2007) 

Collective Axiology, Artzi is describing high axiological balance recognizing the faults 

and failings within her own group and low collective generality as she sees members of 

the outgroup as differentiated, various, and diverse as opposed to homogenous, fixed, and 

rigid. 
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Nadav Schwartz vocalized the strongest opposition to this question, calling it leading.  He 

argued, “There are assumptions being made about Palestinians here, assuming that 

Palestinians are marginalized as an LGBTQ person is marginalized.”  Most of the 

LGBTQ Israeli human rights activists I interviewed repeatedly told me that they were in 

the minority in seeing a cross-cutting relationship between LGBTQ rights and Palestinian 

rights.  For example, Yariv argued that, unlike for him, being Israeli is more important 

for most than being gay.  Daniel Jonas shared that he felt he was in a minority politically 

empathizing with Palestinians.  Daniel Weishut pointed out that he is often perceived as 

an extremist, a minority of the minority, for supporting Palestinian rights.  Jerry Levinson 

feels oppressed by the majority due to his support of the Palestinians and perspective on 

the conflict.  And Chen said that she feels she is a minority for believing that Arab rights 

and LGBTQ rights are intertwined.  Among the participants in my research, Schwartz 

was in the minority, but, based on what the other interviewees shared, he seems to be 

articulating here the opinion of most LGBTQ Israelis.  I am glad we have Schwartz’s 

voice here to give expression to that other voice which was not very dominant in my 

interviews.  

 

While some participants did not feel that they had shared feelings of oppression as an 

LGBTQ person with Palestinians, most participants did feel that there are cross-cutting 

feelings of oppression.  When asked if she better understands oppression and has greater 

empathy and compassion as a queer person, Shira replied, “Yes, more so now than before.  

Yes and no.  I’m still very much privileged, and I’m trying to be less blind.  And also 
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understanding the extent of the oppression and thinking about how much I am a part of it 

is hard.”  Sahar Vardi spoke of her experiences of being oppressed as a woman and a 

lesbian, and she spoke a great deal of unifying struggles between Palestinians and the 

LGBTQ community.  In her interview, Sahar maintained that there is a connection 

between racism and homophobia.  She went on to explain how Jerusalem has become 

much more right-wing and intolerant as LGBTQ groups have become more mainstream.  

She stated, “As LGBT groups become more visible and vocal, the backlash becomes 

equally great.”  Sahar emphasized the importance of the LGBTQ community making a 

connection to other struggles and looking beyond itself.  She said, “I have a responsibility 

to identify with more forms of oppression.”  She concluded that, because of her LGBT 

identity, she can connect to and relate with other forms of oppression. 

 

Chen Arieli also argued that Arab rights and LGBT rights go hand in hand insisting, “I 

cannot be against Arab rights and support LGBT rights.”  She went on to emphasize that 

this awareness is due to her feminist identity.  She shared, “I was a feminist and had Arab 

friends who were feminists.  Feminism was liberating for me and gave me options, 

equality, and peace.”  When asked if he feels he can identify better with Palestinians as a 

trans person, Rimon said, “I think maybe yes.  Maybe there will be more opportunities 

for me to meet LGBT Palestinians in Tel Aviv.” 

 

Jerry Levinson gave an insightful answer stating,  

As a gay, 2nd generation Holocaust survivor, I knew about the persecution.  I knew 
about the annihilation.  I knew about oppression, and my own parents, synagogue, 



 

 241 

friends, teachers, colleagues, cohort were the oppressors.  I think I can identify better 
with Palestinians as an LGBT person.  Knowing what oppression means, I can 
empathize.  However, there are political implications of voicing support, dangers of 
alienating members of our community. 

 

These challenges on both sides of the conflict, for both Israelis and Palestinians, 

complicate the process of interacting and engaging with “the other” even if there are 

cross-cutting connections and feelings of empathy. 

 

While being gay does help Yariv Mozer empathize with Palestinians, he gave a similar 

reply to Inbar in that most LGBTQ Israelis do not automatically support Palestinian 

rights or oppose the occupation.  In other words, they do not see a cross-cutting 

connection.  When asked if he feels he can identify better with Palestinians as a gay 

person than his straight counterparts, he replied,  

I, talking about myself, yes.  Being part of a minority group, it’s important to identify 
and understand other minorities.  But I must say that most of the LGBT community in 
Israel reflects the majority of the Israeli society on Palestine.  I wouldn’t say that we 
are more leftist, more human rights concerned than others.  My friends would call me 
a weak, naïve, Arab-lover.  Fighting for gay rights does not mean they will fight for 
minority rights.  And I should emphasize the Israeli gay community.  Being Israeli is 
more important for most than being gay.  I am different. 

 

To conclude this subsection, my research shows that, while most of the LGBTQ Israelis I 

interviewed do see a connection and a shared experience of oppression with Palestinians, 

according to them, most LGBTQ Israelis do not experience these shared feelings of 

oppression – a point expressed in Nadav Schwartz’s answer to what he considered a 

leading question suggesting that Palestinians are oppressed.  The Israeli or Palestinian 

identity is the dominant identity compared with the LGBTQ identity. 
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This argument is supported by Jason Ritchie’s research on queer activism and the politics 

of visibility in Israel-Palestine.  He concludes, 

Drawing on ethnographic interviews with activists who have played particularly 
important roles in shaping the contours of queer Israeli and queer Palestinian 
activism, I argue that mainstream Israeli gay activism’s reliance on the politics of 
visibility and recognition is embedded in—and supportive of—an increasingly 
significant strain of Israeli nationalism that incorporates and normalizes Jewish 
“minorities,” even as it maintains the political, economic, and social 
subordination of Palestinians.254 

 

The conclusions from this subsection are similar to research done looking at cross-cutting 

identities between white and black women.  For example, in describing her research, 

McCullough (1998) states, “Women are the focus of this study—people who share some 

common elements of oppression based on gender and at times, class.  They have come to 

understand other forms of oppression about which they cannot identify, but can transcend 

with courageous work and love.”255  McCullough elaborates on the power dynamics in 

these cross-cutting friendships, white guilt, black shame, privilege, and hostile treatment 

from their racial communities and networks predicated upon weaves of oppression and 

colonialism.256  We see similar points made in Golden and Shreve (1995), Smith (1984), 

and Goar (2007).  When discussing cross-cutting relationships between LGBTQ Israelis 

and Palestinians, these same components of power, guilt, shame, colonialism, and outside 

pressure were also described in the interviews. 

 
 

254 Jason Ritchie, “How Do You Say, ‘Come Out of the Closet’ in Arabic?: Queer Activism and the 
Politics of Visibility in Israel-Palestine.” GLQ (2010) 16(4), p. 558 

255 McCullough., 2-3. 
256 McCullough, 169-175 and 190-192. 
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4. Conclusion 

The first findings section was inwardly focused looking at how LGBTQ Israeli human 

rights activists make meaning from their LGBTQ identity as it relates to their other 

personal identities, who they are as a person, and feelings of marginalization.  This 

findings section has an outward focus looking at individual interactions between LGBTQ 

Israeli human rights activists and Palestinians from Israeli interviewees’ perspectives.  

What have we learned from this research about individual interactions between LGBTQ 

Israeli human rights activists and Palestinians?  Does being LGBTQ serve as a cross-

cutting identity between Israelis and Palestinians?  Does being LGBTQ transcend conflict 

ethnic identities?  Does being LGBTQ facilitate friendship with “the other” or bridge the 

gap? 

 

Beginning with the latter questions first, does being LGBTQ serve as a cross-cutting 

identity between Israelis and Palestinians based on this research?  It does seem that being 

LGBTQ has the potential to engender connections between Israelis and Palestinians.  

Most interviewees feel that there are shared feelings of oppression between LGBTQ 

Israelis and Palestinians.  On the other hand, only 1/3 of the participants felt that LGBTQ 

identity helped bridge the gap between Israelis and Palestinians.  Another 1/3 felt it did 

not, and the remaining 1/3 were ambiguous, uncertain, or unsure about whether or not 

being LGBTQ made a difference in connecting Israelis with Palestinians.  Furthermore, it 

was pointed out that it is a myth and stereotype to believe that LGBTQ people in Israel 

are, in general, liberal, left-winged, vegan, anti-occupation, and pro-Palestinian.  
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According to some interviewees, most of the LGBTQ community in Israel reflects the 

majority of Israeli society on Palestine.  On this point, Chen Arieli shared, “You have 

Ethiopian LGBTs who come from a traditional society, and they believe that the 

occupation is justified.  The discussion of LGBT rights as a human right is in the left 

wing only.  This is one of the unspoken subjects of the Israeli LGBT community.”  In her 

interview, Sahar Vardi stated, “We need to look beyond the simplistic binary of Israel 

accepting the LGBTQ community and Palestinians not accepting the LGBTQ community.  

This false binary only feeds into a racist, Islamophobic discourse.”  Further large-scale 

quantitative analysis is needed to explore this question further. 

 

Secondly, what, in general, have we learned from this research about individual 

interactions between LGBTQ Israeli human rights activists and Palestinians?  We learned 

that most of the interviewees have a Palestinian friend or acquaintance.  5/6 of the men 

have a Palestinian friend or acquaintance, and 2/4 of the women have a Palestinian friend 

or acquaintance.  A large quantitative study could be conducted in the future to see if 

statistically more LGBTQ Israelis or LGBTQ Palestinians have friends with “the other” 

than Israelis and Palestinians who do not identify as LGBTQ. 

 

According to the data collected in my interviews, interactions between these ten LGBTQ 

Israelis and Palestinians occur more on a personal level rather than on an official, group 

level.  One reason for this is the Boycott, Divestment, and Sanctions (BDS) movement 

which prohibits Palestinians from interacting with the occupying force.  Interviewees 
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shared how it is difficult for Palestinians to work within LGBTQ Israeli organizations or 

collaborate with these organizations because they may be seen as part of the occupying 

force.  Palestinians don’t want to be perceived as receiving any kind of assistance from 

Israel.  The Palestinians felt the need to create their own organizations for the sake of 

integrity and morality.  Israeli LGBTQ organizations are focused primarily on LGBTQ 

issues rather than the conflict or the occupation, but Palestinian LGBTQ groups see 

LGBTQ rights and opposing the occupation as one cause, interconnected, and inseparable. 

 

It is also clear from this research that the divisions between Israelis and Palestinians are 

ingrained and exist as structural and cultural violence as described by Galtung as well as 

Patricia Hill Collins’ matrix of domination.257  Structures are in place which foster the 

conflict such as laws preventing contact and strict societal divisions.  This demonization, 

dehumanization, discrimination, and fear as described by the interviewees are all 

predicated upon these laws and artificial barriers preventing contact.  Stereotypes and 

prejudice are nurtured by the media, pop culture, and politics.  And it is important to note 

that this fear is mutual and cultivated by both sides.  Dangers of alienating their 

respective communities exist for both Israelis and Palestinians.  As Jerry Levinson 

described, the Uncle Tom Syndrome discourages Palestinians from interacting or 

engaging in contact with Israelis, and this is another level of the cultural violence.  For 

Israelis, this shaming is described as being auto-antisemitic or self-hating.  In addition, as 

articulated by some of the participants, it is both challenging and emotional traumatic to 

 
257 Johan Galtung, Peace by Peaceful Means: Peace and Conflict, Development and Civilization 

(London: Sage Publications, 1996) 2, 196ff; Collins (2000) 
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accept the brutality of the occupation.  Daniel Weishut shared during his interview how 

he works with groups on living with the occupation, and he goes on tours in Arab 

neighborhoods.  He has received criticism as a Jew with fellow Jews asking him how he 

can do that.  Daniel shared, “These criticisms unsettle me, worry me, make me feel 

miserable.  I do question myself, but I am pretty sure that I am doing the right thing.”  It 

is a cycle of violence and, at the same time, a catch-22.  In order for there to be peace, 

there must be interaction and contact, but interaction and contact are difficult when 

perceived as a betrayal of one’s own people and cause.  The current cultural climate has 

pitted peace against one’s own people thus creating a zero-sum dynamic.   

 

One final point which came out of the interviews (e.g. Levinson, Arieli, Mozer) and is 

made in the literature as well (see for example Segev [2001], Tessler [2009], Campus 

[2011], Dowty [2012], Klein [2014], Nassar [2019]) which I would emphasize is that this 

conflict between Israeli and Palestinian cultures is constructed; it is not naturally 

occurring or timeless.  It is part of a wider structural and cultural system predicated upon 

20th century colonialization and centuries of oppression and discrimination of both the 

Jewish and Palestinian peoples.  And because this conflict is artificial, it can be undone 

leading to a return to the natural and normative state of things.  One contrast frequently 

mentioned in the interviews was between Jerusalem and Haifa, how the divisions 

between Israelis and Palestinians were deep in the former but virtually non-existent in the 

latter.  Despite the inconclusive results of the data regarding LGBTQ identity enabling 

cross-cutting connections between Israelis and Palestinians, there does seem to be 
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sufficient evidence to suggest that the LGBTQ communities on both sides of the conflict 

have an inimitable and important part to play in the peace process.  For instance, it came 

up repeatedly in the interviews that the fights for LGBTQ rights and Palestinian rights are 

intertwined.  Many interviewees saw a connection between LGBTQ rights and the larger 

battle for human rights.  Furthermore, as we shall see in the next findings section, many 

of the interviewees cannot envision a country that embodies LGBTQ rights without 

Palestinian rights and vice versa.  

 
C.  How Being LGBTQ Influences Perspective on Israeli-Palestinian Conflict 
 

1. Introduction 

Part of the interview process was to see how, if at all, being LGBTQ affects one’s 

perspective of the conflict.  This is in contrast with the previous section which focused on 

individual interactions and personal connections with Palestinians.  This section focuses 

more on the broader picture of the conflict at large, and this question is operationalized 

by three components. 

 

This section is divided into three subsections.  First, we will look at interviewees’ 

responses on if and how their LGBTQ identity affects their perspective of the conflict.  

As you will see, some feel that their LGBTQ identity does affect their perspective of the 

conflict; others do not.  And still others are unsure. 
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Next, we will look at how being LGBTQ influences respondents’ perspective of the 

peace process.  Some felt that their LGBTQ identity does affect their perspective of the 

peace process, and others did not.  In this section, we will also look at some ideas 

interviewees had on possible solutions to the conflict. 

 

Finally, we will look at responses interviewees had as to if the LGBTQ community has 

some unique contributions to make to the peace process.  Again, there was a mix from 

yes to no to uncertainty. 

 
2. LGBTQ Identity Influence on Perspective of the Conflict 

This subsection examines if participants think their LGBTQ identity influences the way 

they perceive the Israeli-Palestinian conflict (hereafter simply referred to as “the 

conflict”).  In this part of the interview, I was looking for a connection between being 

LGBTQ and empathizing with or relating to Palestinians in a unique way because of a 

shared oppressed identity.  If interviewees felt that they did see the conflict differently 

than most Israelis, I asked them to elaborate on this and explain why they thought their 

perspective of the conflict was different. 

 

In the interviews, most of the participants shared that they do think they perceive the 

conflict differently from most Israelis.  When asked how their perspective is different, 

they shared that most Israelis support the occupation for the safety and security of Israel 

and that most Israelis do not empathize with the Palestinians.  Of course, not every Israeli 

who protests against the occupation or can relate to the Palestinians is LGBTQ; there are 
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also heterosexuals involved in peacemaking and bridge building.  This was not, however, 

a comparative study, and I did not examine the motivations for heterosexuals to connect 

across conflicting identities.  A future study could be done to see how motivations 

between the LGBTQ community and heterosexuals compare and contrast for connecting 

and building bridges with “the other.” 

 

Whether or not this differing perspective is a result of their LGBTQ identity is less clear.  

One participant (and only one) gave a clear no to this question stating that his LGBTQ 

identity does not influence how he views the conflict.  Another participant said that he 

views the conflict differently than most Israelis but that this is because of another identity 

(i.e. his religious identity) rather than his LGBTQ identity.  Three other participants 

expressed ambiguity and were unsure if their LGBTQ identity affects their perspective on 

the conflict.  The other five interviewees believe that their LGBTQ identity does affect 

their perspective on the conflict.  We shall explore these four generalized categories in 

greater detail in this section. 

 

Of the ten LGBTQ Israeli human rights activists interviewed, only one directly stated that 

his LGBTQ identity does not influence how he views the conflict.  When asked this 

question, Nadav Schwartz said, “No.  I am very uninvolved in politics.”  To be an Israeli 

citizen living in Israel-Palestine where, as Jerry Levinson described, every little thing you 

do from where you eat to where you live to where you work to who your friends are to 

what language you speak to where you worship is political, and to say you are very 
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uninvolved in politics is a deflection and indication of a deep, underlying pain which is 

simply too difficult to look at.  Such feelings of guilt, shame, and privilege were similarly 

described by white women in various studies on cross-cutting friendships between black 

and white women – see, for example, McCullough (1998), Golden and Shreve (1995), 

and Goar (2007).  Volkan (1997) describes these feelings as directly related to underlying 

experiences of chosen traumas, unresolved mourning, transgenerational transmission, and 

collective memory. 

 

Another participant said that he does see the conflict differently, but not because of his 

LGBTQ identity.  Daniel Jonas shared how he was raised in a left-leaning Orthodox 

home and went to the Occupied Territory for the first time when he was 18 years old 

during his military service.  While in the Occupied Territory, Jonas said that he “felt like 

a minority politically.”  As stated earlier, several other interviewees shared similar 

sentiments, how they feel they are a minority politically regarding their views towards the 

occupation, Palestinian rights, and the conflict in general (e.g. Yariv, Daniel Weishut, 

Chen, Jerry).  Jonas went on to share, “I am on their side politically, on the left.  This has 

more to do with being religious than being gay.  If I were a secular gay in Tel Aviv, I 

would not be an activist.” 

 

Three other interviewees were uncertain if their LGBTQ identity affects the way they see 

the conflict.  Regarding the conflict, Daniel Weishut expressed similar sentiments as 

Daniel Jonas.  He said, “In Israel, I am perceived as an extremist, a minority of the 
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minority” because of his support for Palestinian rights and stance against the occupation.  

When asked if he thinks being LGBTQ makes him view the conflict differently, Weishut 

responded, “I don’t know.  I am tempted to say that because of my LGBTQ identity, I 

don’t see Palestinian men as terrorists but rather as other men, but perhaps it is my 

imagination.”   

 

When I asked Inbar Artzi this same question, she said, 

Maybe being LGBT makes me view the conflict differently.  I don’t know if it’s 
because I am a lesbian.  I know a lot of bad things happen to the LGBT people in 
Gaza or the West Bank.  For example, the Israeli army uses gay Arab men to get 
information by threatening to tell their families [that they are gay].  If I wasn’t a 
lesbian, I don’t know if I would know about this.  I am more aware of the LGBT 
community in Gaza and the West Bank. 

 

When I asked Shira if she felt that her LGBTQ identity affected her perspective on the 

conflict, she said that she tries not to think about it, the conflict and the oppression of the 

Palestinian people.  These feelings of privilege, guilt, and shame are also described by 

white women in McCullough (1998), Golden and Shreve (1995), and Goar (2007) in their 

research on cross-cutting friendships between black and white women.  In a conflict 

setting, Volkan (1997) describes such feels as chosen traumas related to unresolved 

mourning, avoidance, transgenerational transmission, and collective memory.258  In 

Shira’s responses, we see the effects of colonialism and the occupation affect Israelis as 

well.  These systems of control are described at length by Marcuse (2002), Foucault 

(1990) in relationship to power, Butler (2008), and are also described by Collins’ (2000) 

 
258 Volkan, 36-49. 
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matrix of domination where she outlines multiple levels of oppression against several 

identities. 

 

Shira shared that she tries to embrace the understanding that there are multiple points of 

view of reality, but she is not sure if this openness and perspective has anything to do 

with queerness.  She said, “I think I was Israeli before I was queer.  I am not sure if my 

queerness is guiding that [openness] because being Israeli is too much a part of me.” 

 

Finally, half of the participants feel that their LGBTQ identity does affect the way they 

perceive the conflict.  When I asked Sahar Vardi this question, she said, “A huge part of 

the anti-occupation movement is queer.  There is a very clear discourse of unifying 

struggles.” 

 

While Chen Arieli said that her LGBTQ identity has affected her perspective on the 

conflict, for her it is more of a culmination of all of her identities rather than one identity 

or another.  She stated, “My feminist and lesbian identity are intertwined.  But yes, I see 

peace process and conflict differently” because of these identities.  Like other participants, 

however, Chen feels that she is a minority for believing that Arab rights and LGBTQ 

rights are also intertwined.  She shared, 

In general, the LGBT community needs to raise awareness about the occupation, but 
we are dealing with internal conflicts.  We still don’t have our rights.  The LGBT 
community doesn’t see the conflict directly related to us.  The notion that it is related 
to us is difficult to accept.  We need to evolve and be more united.  The political 
divisions within the LGBT community are due to the complicated melting pot.  We 
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need to have more community discussion on the table.  What is a community?  There 
is no right answer. 

 

Jerry Levinson shared a similar viewpoint as Chen.  He feels that being LGBTQ does 

affect his perspective on the conflict, and this viewpoint causes him to feel oppressed by 

the majority.  Levinson shared how, when he came to Israel, he encountered oppression 

as both a gay man and for his perspective on the conflict.  When answering this question, 

he said, “It is more difficult when looking at the conflict as a whole, on a macro-level.  

Right-leaning LGBT Israelis may refuse to take part [in peace talks or conflict resolution] 

same as Palestinians.”  But for him, his LGBTQ identity does influence his perspective of 

the conflict. 

 

Yariv echoed Jerry’s thoughts.  When asked if his LGBTQ identity makes him view the 

conflict differently, he responded, “I think so for myself personally.  I had to fight for my 

own equality, go through a transition.  But I wouldn’t say I represent the majority of my 

community.  My friends would call me a weak, naïve, Arab-lover.” 

 

Rimon also shared, when asked this question, that he believes his trans identity makes 

him think about the world and society in a different way, not to take things for granted, 

and be more open-minded than others. 

 

We see similar responses as these in research done looking at cross-cutting identities 

between white and black women.  For example, in describing her research, McCullough 
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(1998) states, “Women are the focus of this study—people who share some common 

elements of oppression based on gender and at times, class.  They have come to 

understand other forms of oppression about which they cannot identify, but can transcend 

with courageous work and love.”259  McCullough elaborates on the power dynamics in 

these cross-cutting friendships, white guilt, black shame, and hostile treatment from their 

racial communities and networks predicated upon weaves of oppression and 

colonialism.260  We see similar points made in Golden and Shreve (1995), Smith (1984), 

and Goar (2007).  When discussing cross-cutting relationships between LGBTQ Israelis 

and Palestinians, these same components of power, guilt, shame, colonialism, and outside 

pressure were also described in my interviews. 

 

To conclude this subsection, most participants in my research (9 out of 10) feel that they 

have a different perspective of the conflict than most other Israelis (both LGBTQ and 

heterosexual), meaning a perspective that opposes the occupation and supports 

Palestinian rights.  However, they feel that they are in the minority on this, even within 

the LGBTQ community.  Of these nine, five participants feel that their LGBTQ identity 

influences their perspective of the conflict, three are uncertain, and one feels his religious 

identity influences his perspective of the conflict rather than his LGBTQ identity. 

 

From these data, we can draw several conclusions.  While most LGBTQ Israelis may not 

be against the occupation or supportive of Palestinian rights, in the words of Sahar, a 

 
259 Ibid., 2-3. 
260 McCullough, 169-175 and 190-192. 
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“huge part” of the anti-occupation movement is queer.  This is significant and suggests, 

for many Israeli rights activists, their LGBTQ identity does have a significant impact on 

their perspective of the conflict.  We see this sentiment echoed by Chen, Inbar, and Jerry 

who see LGBTQ rights tied up with Palestinian rights.  They see them as a combined and 

unified struggle for human rights.  We learned from Yariv and Jerry that their struggle 

and fight for equality engenders a greater sense of empathy for others (i.e. Palestinians) 

who are still struggling for their equality.  And we learned from Rimon that his being 

trans makes him see the world differently, question assumptions, take less for granted, 

and be more open-minded.  For members of the LGBTQ community who do see the 

world and experience life differently than heterosexuals, who learn early on not to 

assume or take for granted another’s sexual orientation or gender identity, to be more 

open-minded to other’s experiences and interpretation of reality (or realities), it is not as 

big of a leap as it is for heterosexuals to empathize with the other in a conflict setting. 

 

What do these findings imply for theory?  Firstly, for cross-categorization, these data 

suggest that cross-cutting identities are most effective when other barriers such as racism, 

arrogance, patriarchy, ethnocentrism, narcissism, and/or nationalism are removed.  

Sharing a cross-cutting identity is not enough.  There must be an openness to alternative 

narratives, humanization, an openness, and a willingness to hear a different perspective 

and worldview.  As Beverly Tatum (2000) points out, there must be a recognition that we 

all possess both dominant and subordinate identities; each of us is oppressed in one way 

or another and at the same time oppressor.  Such a revelation requires humility, reflection, 
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and self-awareness.  All of these elements contribute to the success of cross-cutting 

identities building bridges and seeing the other in the South African spirit of ubuntu. 

 

Secondly, with regards to conflict resolution practice in general, one must be comfortable 

with ambiguity.  In conflict resolution, there are rarely clear-cut, easy answers.  In this 

research, the participants’ responses were vague and unclear as to the relationship 

between their LGBTQ identity and their perspective on the conflict – and this uncertainty 

is all right!  There is still much to be learned and gained from opaque conclusions.  When 

such questions are considered and reflected upon, seeds are planted, and we begin to 

think and wonder about possibilities we never knew existed before.  Confidence is slowly 

gained through trial-and-error.  Risks are taken, uncomfortable and awkward 

conversations are had, and transformation and enlightenment begin to happen.  As this 

research demonstrates, the practice of conflict resolution is an art rather than a science.  

Relationships, human interactions, and conflict are all messy and require flexible 

solutions predicated upon careful discernment and analysis. 

 

Finally, what insights, if any, does this research offer on how practitioners can effectively 

engage LGBTQ communities in conflict resolution?  We know from this research that the 

LGBTQ community is as diverse, dynamic, and complex as any other community.  Part 

of this discernment process is for people to discover their own sexual orientation and/or 

gender identity.  This is an emerging field, and this is seen as evidenced by the evolution 

of the community from the gay community to the homosexual community to the gay and 
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lesbian community to eventually including (at least in name but not necessarily in 

practice) bisexuals and transgendered persons.  Recently, the queer community has also 

been recognized (again, at least in name but not necessarily in practice).  People tend to 

be uncomfortable with the unknown or the uncertain.  It is a biological function of the 

human brain to categorize and label as part of an evolutionary and survival instinct.  We 

are slowly becoming more accepting and comfortable with the unknown.  The Q in 

LGBTQ means queer as a category which members can define for themselves rather than 

be pigeon-holed into a box; however, the Q can also mean questioning which allows for 

the exploratory process of sexual and gender identity.  We know from this research that, 

rather than being a homogenous group, there are divisions within the LGBTQ community.  

There is a hierarchy and still some negotiation as to who belongs and who doesn’t.  There 

are liberals and conservatives within the LGBTQ community.  There are 

religious/spiritual people in the LGBTQ community, and there are atheists and agnostics 

as in any other community.  There are masculine gay men and feminine lesbians.  Some 

transgendered people identify as heterosexual and others do not.  Sexual orientation and 

gender identity are two distinct components within the LGBTQ community.  It is a 

beautiful, complex rainbow worth exploring.  Practitioners wanting to engage with the 

LGBTQ community should be aware of these nuances and intricacies.  They should be 

aware of what already exists on the ground in terms of organizations, dialogue, and 

activities rather than try to reinvent the wheel.  It would be beneficial for practitioners to 

work in tandem with the LGBTQ community to identify the needs or gaps in order for a 

productive and relevant study.  Moreover, practitioners must do their own self-work 
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exploring the gradations of their own sexuality and gender identity in order to be mindful 

and aware of transference as well as countertransference.  In the context of Israeli-

Palestine, it may also be helpful to know Hebrew and Arabic.  A longitudinal, 

ethnographic study might be more beneficial as it can be difficult to gain trust in a 

context that have been engulfed in conflict for decades.261  For dialogue work, a good 

place to start would be to see what is already being done on the ground and look into 

observing at first (here learning the local language can be particularly useful).  One final 

point for practitioners wanting to work with the LGBTQ communities in conflict zones 

and/or in Israel-Palestine is that peace work must ultimately be done by the local 

populations.  Rather than saviors, heroes, or beholden with “the answer,” we are nothing 

more than companions on the journey. 

 

3. LGBTQ Identity Influence on Perspective of the Peace Process 

Expanding beyond how their LGBTQ identity affects their perspective on the conflict, 

interviewees were also asked if they thought their LGBTQ identity influenced their view 

of the peace process or how to move forward in the conflict.  Most were unsure and could 

not give a clear answer to this question.  There were some, like Jerry Levinson, who had 

a strong opinion.  He said, “I’m sure being LGBT makes me view the conflict and the 

peace process differently, though I cannot put my finger on how.  It is hard to separate or 

distinguish.”   

 

 
261 See, for example, Julie Norman’s chapter on the challenge of gaining access in conflict zones in 

Sriram et al. (2009), 71-90. 
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Others, like Nadav Schwartz were just as clear but on the other end of the spectrum.  

When asked if he thought his LGBTQ identity affects his perspective of the peace 

process, Schwartz said, “No, I don’t think so.”  His response may be related to overall 

discomfort and unresolved mourning when reflecting on the conflict and what a peace 

process would look like and mean (i.e. significance) in light of the occupation, Israeli 

violations of international law, and a Jewish state.  Some may see the creation of a one-

state solution where all are equal (or even a two-state solution) as giving up, acquiescing, 

or condoning Palestinian behavior which would challenge transgenerational transmission 

of collective memory and long held, rigid definitions of the in-group and out-group (see 

Volkan [1997] and on collective axiology see Korostelina [2007]). 

 

When I asked Rimon this question, he gave a very distinct answer.  Unlike other 

participants, Rimon seemed to represent mainstream Israeli society whether they are 

LGBTQ or not.  And this suggests that his personal trans identity does not influence his 

perspective on the peace process.  He said, “It is not a mainstream idea to do a peace 

activity, a lot of politics, peace activities are becoming less and less popular.”  This may 

tie into the stigma attached with such work as a betrayal or your own people and ingroup 

as described by some other participants.  Rimon is also describing here the difficult, 

frightening, and challenging processes of boundary change (Tilley, 2005), identity 

transformation and supercategorization (Gopin, 2002 and 2004; Rothbart and Korostelina, 

2006; Brewer, 2011; Kelman, 1999 and 2004; Rouhana, 1997), and a relaxing of in-group 

out-group dynamics and definitions (Korostelina, 2007).   
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Rimon went on to say that it has become a scary thing to be a peace activist and that 

peace activists are often labeled as traitors.  We similar concerns raised between white 

and black communities in research on cross-cutting ties between black and white women 

(McCullough, 1998; Golden and Shreve, 1995; Goar, 2007).  Rimon was also very 

critical of the international media saying that they are biased and prejudiced towards 

Israel but never show or critique Hamas and Hezbollah.  According to Rimon, the 

international media makes people hate him and Israel which causes even more fear.  He 

stated, “You don’t want to make peace with someone who hates you and wants you dead.  

You want to make peace with someone who has gone through self-reflection.”  Rimon 

described Israel as in a survival state, and such a state precludes thinking about the peace 

process or the future.  How can creative thinking regarding the Israeli-Palestinian conflict 

take place when one is paralyzed by uncertainty and fear?  Rimon said, “We feel 

victimized, and we don’t feel that we have a way.”  During his interview, Rimon 

acknowledged that Israel needs to do more in the peace process and for justice, but he 

went on to argue, “but it’s not just us.  The international community cannot only blame 

Israel.”  These are feelings which can be described as chosen traumas and victim 

mentality (Volkan, 1997).  Rimon went on to talk about how “You can’t kill someone 

and then expect me to trust you and make peace with you and live in a small space.  We 

are surrounded by Arabic countries.  It’s scary what’s happening in Syria, Iraq, Iran, 

Egypt.”  He recognizes that Israel needs to move out of a place of victimization for the 

peace process to move forward, but he said, in order to do that, the international 
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community must acknowledge and legitimize Israel’s fear.  Rimon posits that the 

international community’s unwillingness to do so “is killing our motivation to do 

anything about it.  How can we make a place for transformation?”  He also made a very 

interesting point that the peace process excludes Israelis who are doing violence against 

Arabs, and he described this exclusion as “not good.”  He explained, “Violence is one 

form of communication.  We need to understand their needs, understand why they are 

being violent, and give them tools to get their unmet needs in more constructive ways.  

We are using aggression to stop aggression, and that makes more aggression.”  When 

pressed on how his LGBTQ identity might influence his perspective of the peace process, 

Rimon replied “I can’t make peace with you because I’m afraid you’ll kill me too as a 

trans person.”  Therefore, it would seem that, while there are some people in the LGBTQ 

community who view the peace process differently because of their LGBTQ identity 

which enables them to empathize in a unique way with the Palestinians and better 

understand their fight for equality and human rights, at the same time there are others in 

the LGBTQ community like Rimon who fear being at peace (whether in a one-state 

solution or two-state solution scenario) with a people who, despite the efforts of 

Palestinian organizations like Al-Qaws and Aswat, traditionally have not been open and 

accepting of the LGBTQ community engendering a place of inclusivity and safety. 

 

Speaking of specific solutions to the conflict, a few were offered by participants during 

the interview process.  Jerry Levinson maintains that the “solution entails living 

separately but in different territories respecting each other” – in other words, the two-
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state solution.  When asked about her unique perspective of the conflict as an LGBTQ 

person, Inbar Artzi envisioned a peace process not only for Israelis and Palestinians but 

for the LGBTQ community as well, that this community would have a place in whatever 

form the peace process takes.  She said, “I hope not only for LGBT rights but for just 

rights whether you are LGBT, Arab, Jewish, Christian, whatever.  If a transgendered 

person is attacked in the streets, it is not a hate crime.”  Artzi went on to emphasize that a 

peace solution needs to include the transgendered community as well.  Specifically, Artzi 

continued, 

I don’t know if two countries would work.  If there would be an Arab country 
governed by Hamas, that would not be good, Hamas or Fatah.  Maybe the Palestinian 
Authority.  If we could live peacefully side by side.  Or we live all together and they 
get full rights as citizens.  This country won’t be Israel, maybe Israel-Palestine.  But I 
think this is too ideal.  The most realistic solution is some kind of two countries, or 
one country two regions.  I don’t have a lot of connection to the ground or earth and 
am open to sharing the land.  Clearly, they want their own country. 

 

Is a one-state solution with Israelis and Palestinians living side by side with full equality 

under the law too ideal?  Perhaps 100 years ago someone said the LGBTQ community 

living in a staunchly religious country like Israel was too ideal, or that having Palestinian 

LGBTQ organizations like Al-Qaws and Aswat was too ideal. 

 

I conclude this subsection with Yariv Mozer’s thoughts on the peace process.  In his 

interview, when asked about the peace process, he said the following: 

We need to seek immediately dialogue and interaction with the Palestinian people, we 
need to learn Arabic, we need to acknowledge that people lost their country in 1948, 
and in 1967 we made things worse.  We need to understand the Arabic narrative.  We 
need to share Jerusalem.  Both religions need to have the same rights in Jerusalem.  
We need to seek reconciliation, partnership, all these things.  Israel is doing the 
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complete opposite.  It is built from fear, hatred, depression, not even trying to 
understand the enemy but demonizing them.  I chose to stay here, I love Tel Aviv, I 
share these beliefs with others in Tel Aviv.  I do hope for change. 
 

In both Artzi and Mozer’s responses, we see described the five facts of social identity 

theory which contribute to addressing conflict: high axiological balance and low 

collective generality in looking at collective axiology (Korostelina, 2007), superordinate 

goals (Brown, 2000 and Korostelina, 2007), supercategorization (Korostelina, 2007), 

identity transformation (Brewer, 2011; Kelman, 1999 and 2004), and boundary change 

(Tilley, 2005). 

 

It would seem, based on most of the responses from the LGBTQ Israeli human rights 

activists interviewed that they do believe in the peace process, and that they do want 

change.  They are tapping into that courage and strength they cultivated in order to 

survive being LGBTQ during a time when it was seen by political, social, and religious 

law as unacceptable, unnatural, and abhorrent, and they are refocusing those energies 

which is giving them a unique perspective, an inimitable empathy, and a vision for the 

future where all, Israelis and Palestinians, Jews and Muslims, LGBTQ and straight are 

included, welcome, and part of the peace process. 

 

4. Unique LGBTQ Contributions to the Peace Process 

Participants were also asked in their interviews if they thought the LGBTQ community 

had some unique contribution to make to the peace process in the Israeli-Palestinian 

conflict.  Like the other questions related to how being LGBTQ affects one’s perspective 



 

 264 

on the conflict, participants were uncertain about the answer to this question as well.  

Participants markedly chose to talk more about how being LGBTQ influences their 

perspective of the conflict and the peace process.  And like those responses, the responses 

to this question were also mixed with some participants saying yes, some saying no, and 

others expressing uncertainty. 

 

Rimon was one of the participants who felt that the LGBTQ community does have 

something unique to offer to the peace process.  He said, “I do believe that the privilege 

of being trans is that you think about the world and society much bigger than others.  I 

think, I have no doubt, that my trans identity makes me think of things, not take things for 

granted, be more open-minded than others.”  Other LGBTQ Israeli human rights activists 

interviewed expressed similar sentiments.  Because so much in life is traditionally taken 

for granted by heterosexuals (e.g. you are straight; your biological gender and gender 

identity are the same; because of your gender I know who you are attracted to, what you 

like, what you dislike), these same assumptions can be applied to the peace process (e.g. 

there can be no peace with the Palestinians, Palestinians are terrorists, it is unsafe to 

interact with Palestinians, Palestinians are dangerous, you cannot bargain or negotiate 

with Palestinians).  Likewise, because the LGBTQ community in many ways lives 

outside of the box of what mainstream society considers to be “normative thinking and 

behavior,” many in the LGBTQ community can also see the conflict and peace process in 

a unique and unusual way that mainstream society may not be able to. 
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There are, of course, members of the LGBTQ community who are uncertain about 

whether or not having an LGBTQ identity makes any difference in unique contributions 

to the peace process.  For example, when Inbar Artzi was asked this question, she said, “I 

don’t know, at the organizational level, because the Arab organizations don’t want 

anything to do with the Jewish organizations.”  Inbar’s point here is that, if the BDS 

movement precludes meaningful interactions between LGBTQ Israelis and Palestinians, 

it is of little significance what unique elements the LGBTQ community can bring to the 

table.  This point was evident in my research when no Palestinian LGBTQ organizations 

would participate in my study since I was also interviewing Israeli LGBTQ human rights 

activists.  Sometimes even the LGBTQ community is caught in between the conflicting 

identities of the conflict, and it doesn’t matter what your sexual orientation or gender 

identity are. 

 

Still there were other interviewees who gave an emphatic “no” to this question.  Despite 

their unique life perspectives and experiences, some perceived the LGBTQ community to 

be too young in its development and/or too divided to make any kind of distinct 

contribution to the peace process.  For instance, when asked if there were unique 

contributions the LGBTQ community could make towards the Israeli-Palestinian peace 

process, Shira shared, 

No.  Religious identity does maybe.  I don’t think the LGBTQ community is strong 
enough to [make a unique contribution to the peace process].  We are fighting for our 
lives too much to have anything to contribute.  One thing queerness has taught me is 
that you can’t expect someone to make space for someone else when they are fighting 
for their own space.  When two people clash, it is because both people are fighting for 
their own space. 



 

 266 

 

When I asked Sahar Vardi this question, she didn’t really see the LGBTQ community as 

necessarily having something unique or distinct to offer the peace process.  When 

reflecting on her own work for peace and equality, she didn’t seem to give much credit to 

her lesbian identity but was more interested in a discourse between the oppressor and the 

oppressed.  Like Shira, she also described divisions and elements of oppression within 

LGBTQ community, against the trans community for example.  In her chapter entitled, 

“The Complexity of Identity: ‘Who Am I?’”, Beverly Daniel Tatum elaborates on this 

point and builds upon the works of Jean Baker Miller and Audre Lorde in writing about 

dominate and subordinate identities.262  Tatum maintains that many of us have both 

dominate and subordinate identities, and while in one context one may be the oppressed, 

in another context one may be the oppressor.  This seems to be the point that Shira and 

Sahar are getting at.  While the LGBTQ community in Israel has experienced oppression 

and continues to deal with inequality and injustice, they too have been the oppressor in 

other contexts – for example, against the trans community or against the Palestinian 

community.  Taken a step further, a pattern can be seen of the Jewish people going from 

the oppressed in some contexts to the oppressor in other contexts as evidenced by the 

oppressive policies of the Israeli government against the Palestinian people in the form of 

the occupation, checkpoints, limited access to water, health care, employment, income, 

 

262 Tatum, B. D., J. B. Miller, and A. Lorde (see also footnote #25). 
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safety and security, walls, bulldozers, illegal settlements, injustice, denied access to legal 

rights and representation, imprisonment, torture, dehumanization, and demoralizing. 

 

In order to answer the question of whether or not the LGBTQ community has something 

unique to offer to the peace process, one has to have gone through a process of self-

reflection, self-awareness, and self-acceptance.  Despite the strides made for LGBTQ 

rights, there are still scores of LGBTQ individuals in Israel and throughout the world who 

hide their sexual orientation and gender identity.  Maybe they don’t feel safe sharing such 

information.  Maybe they fear for their lives.  Maybe they don’t have the words, the 

language, the nomenclature to truly capture and express the complexities and intricacies 

of their LGBTQ identity.  The LGBTQ community is still growing up and coming of age.  

They are still discovering who the trans community is and how they fit, where they 

belong.  Perhaps not everyone in the LGBTQ community in Israel has something unique 

to contribute to the peace process or sees the conflict, the peace process, or the 

Palestinian people differently than their heterosexual counterparts.  After all, it is clear 

that some members of the LGBTQ community in Israel, perhaps even most of the them, 

do not support Palestinian rights or oppose the occupation.  However, based on this 

research, there are at least some LGBTQ Israelis who do see the peace process, the 

conflict, and the Palestinian people differently.  And because of these voices, there do 

seem to be some unique contributions the LGBTQ community in Israel can make towards 

the peace process.  This shared struggle for acceptance and belonging, this development 

of empathy, this deep and personal knowledge of what it means to be an outsider, this 
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longing for peace not only between the LGBTQ community and those who would deny 

them their rights but also within the LGBTQ community and between the Israeli people 

and the Palestinian people are all examples of unique contributions of the LGBTQ 

community to the peace process. 

 

5. Conclusion  

This section focused on how being LGBTQ may or may not influence one’s perspective 

of the Israeli-Palestinian conflict.  Because of all of the soul-searching and self-reflection 

many LGBTQ people go through as a result of their sexual orientation or gender identity 

being outside of the mainstream and dominant culture, I wanted to explore with the 

interviewees the possibility of these unique experiences related to their LGBTQ identity 

in some way translating into other aspects of life such as their perspective of the conflict, 

the Palestinian people, and the peace process in general.  As we saw from the first 

findings section, many people in the LGBTQ community go through experiences which 

heterosexuals do not such as coming out, making peace with their own sexual orientation 

or gender identity, navigating through a frightening world where one may perceive 

themself to be an outsider, different, unusual, strange, sick, on the margins, or on the 

periphery.  The kind of meaning-making and discernment of what it means to be LGBTQ 

in a heterosexual world which we explored earlier is unique to the LGBTQ community.  

Because of these feelings of being oppressed and these distinct experiences, do members 

of the LGBTQ community see the conflict and/or the peace process differently? 
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This question of how being LGBTQ affects one’s perspective of the Israeli-Palestinian 

conflict was operationalized into three parts: (1) the relationship between an LGBTQ 

identity and perspective on the conflict, (2) LGBTQ identity influence on perspective of 

the peace process, and (3) unique contributions of the LGBTQ community to the peace 

process. 

 

Among these three components, there was an overall ambiguity represented in 

interviewees’ responses as to whether or not and how their LGBTQ identity affected their 

perspective of the conflict.  In all three sections, there were few decisive affirmative 

responses; although there were a few confident negative responses.  And there was, 

overall, much uncertainty, “I don’t knows,” and “maybes.”  For most of the respondents, 

they felt they see the conflict differently, but they were less certain of the role, influence, 

or affect, if any, their LGBTQ identity played in this differing perspective.  Respondents 

had a difficult time analyzing, discerning, and pinpointing if and how their LGBTQ 

identity affected their view of the conflict, the peace process, or the Palestinian people.  

During the interviews, many of the respondents seemed to be thinking and reflecting on 

these questions out loud.  They seemed to want more time to analyze, reflect upon, and 

discern how to accurately answer these questions.  One participant even remarked how he 

rarely stopped to intentionally reflect on his LGBTQ identity and its relationship, if any, 

with his perspective of the conflict. 
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Rimon’s responses to these questions were interesting to analyze.  While in one section 

he insisted that his trans identity does not affect his perspective of the peace process, in 

the next section he said that he believes his trans identity does help him see things 

differently.  For many of the respondents, there seemed to be this kind of discerning and 

discovering going on. 

 

One conclusion which can be drawn from these responses is that this level of indecision 

and opacity seems to reflect how young the LGBTQ identity and community is.  One 

participant even remarked how his LGBTQ age is younger than his biological age 

because he did not come out when he was born.  Like most children, his parents 

transferred their sexual orientation, gender identity, hopes and dreams onto him, and, like 

most LGBTQ people, he had to go through a process of becoming and birthing his 

LGBTQ self which involved announcing his actual sexual orientation and gender identity 

and own hopes and dreams.  While most heterosexuals go through this experience of 

finding oneself and exploring and expressing their sexuality and gender in a healthy and 

affirming way, most LGBTQ people go through this process later in life.  Although, 

because of cultural and societal changes in parts of the world, this is slowly changing. 

 

There is still a great deal of work to be done on who the LGBTQ community is, who 

belongs, and who doesn’t.  Furthermore, how does the LGBTQ community fit into the 

wider society, in the conflict, and in the peace process?  Where does the LGBTQ 

community fit in a post-conflict Israel-Palestine?  In addition to LGBTQ identity’s 
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influence on perspective of the conflict, these are other questions participants in my 

research continue to wrestle with. 

 

It was also insightful to hear about their thoughts on possible solutions to the conflict.  

Some argued for a two-state solution, others for a one-state solution.  Some were unsure, 

but almost all of them expressed a desire for a place engendering safety, security, 

humanity, equality, and inclusion for all whether you are Israeli, Palestinian, LGBTQ, or 

straight.  There was an emphasis placed on understanding the Palestinian narrative, 

empathizing with the Palestinian situation and history, and the role this all plays in the 

peace process.  And it seems that this kind of awareness, perceptiveness, and empathy 

stems from a place of knowing what it is like to be excluded and discriminated against.   

 

A final point in this conclusion is that while the LGBTQ community may bring a unique 

perspective on the conflict and the peace process, there are also contexts and situations 

where the LGBTQ community is just as oppressive and discriminatory as the 

heterosexual community.  One example given is how the transgender community is 

perceived and excluded from societal, cultural, and legal protection.  It was also pointed 

out again and again how there are those in the Israeli LGBTQ community who can be just 

as conservative, anti-Palestine, and pro-occupation as their heterosexual counterparts.  

One can be LGBTQ and be oppressed and oppressor all at the same time depending on 

the context. 
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To conclude, it is clear from this research that being LGBTQ does influence the way one 

perceives the conflict, the peace process, and the Palestinian people.  This does not mean 

to suggest that all Israeli LGBTQ people are liberal, support Palestinian rights, and 

protest against the occupation.  The LGBTQ community is just as diverse as any other 

community.  But there are those within this unique community who do see the conflict 

and peace process differently.  There is a connection between being LGBTQ and being a 

human rights activist.  Greater work and reflection clearly needs to be done on how the 

LGBTQ identity affects perspective on the conflict and the peace process, but that will 

come in time as the LGBTQ community is more welcomed and accepted by society.  As 

the LGBTQ shifts from a place of trying to survive to a place of acceptance, inclusion, 

and safety, more creativity can occur.   

 

Because of this whole process of being rejected and shunned to being accepted and 

included and ultimately celebrated, I believe the LGBTQ community does have 

something unique to contribute to the peace process with the developed skills from 

personal experience of empathy, compassion, and longing for a time and place where all 

are welcomed and accepted, safe and included.  We see such processes described in the 

literature and theories of peace and conflict resolution.  For example, Gopin (2002, 2004) 

writes on the effects of transcending victim identity.  Rothbart and Korostelina (2006), 

Brewer (2011), Kelman (1999, 2004), and Rouhana (1997) describe this transition as 

supercategorization and identity transformation.  Volkan (1997) describes such processes 

as healing from chosen traumas, unresolved mourning, transgenerational transmission, 
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and collective memory.  Such transformations can also be described as recognizing, 

facing, and challenging existing systems of control and transcending them (Collins, 2000).  

This process also acknowledges empowerment accompanied by acceptance and 

celebration of LGBTQ identity and overcoming systems of control predicated upon 

heteronormativity, peripheral sexualities, heterosexist subordination, and a predominant 

heterosexual matrix (Foucault, 1990; Marcuse, 2002; Butler, 2008). 

 

Most of the LGBTQ Israelis interviewed shared that they do think they perceive the 

conflict differently from most Israelis.  I am reminded of Rimon who shared, “I do 

believe that the privilege of being trans is that you think about the world and society 

much bigger than others.  I think, I have no doubt, that my trans identity makes me think 

of things, not take things for granted, be more open-minded than others.”  Furthermore, 

Sahar expressed that a huge part of the anti-occupation movement is queer and that there 

is a very clear discourse of unifying struggles.  Chen believes Arab rights and LGBTQ 

rights are intertwined as does Jerry Levinson and Inbar Artzi.  Many participants in this 

study expressed feelings of oppression by the majority because of both their LGBTQ 

identity and for their perspective on the conflict.  Inbar Artzi’s vision of peace 

interconnects the LGBTQ community and peace between Israelis and Palestinians.  And 

one final example is Yariv Mozer’s vision for peace which encompasses dialogue, 

interaction with the Palestinian people, learning Arabic, acknowledging the losses of the 

Palestinian people, understanding the Arabic narrative, sharing Jerusalem, seek 
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reconciliation and partnership while at the same time rejecting the current climate of fear, 

hatred, depression, demonizing the other.   

 

D.  Seeking Palestinian Research Participants 
 

1. Introduction 

This section has three subsections.  First, I elaborate on my efforts to interview LGBTQ 

Palestinians.  Second, I explain how I modified my methodology to include Palestinian 

allies of the LGBTQ Palestinian community in an effort to include the Palestinian voice 

in my research and how, despite these efforts, I was still unable to get a Palestinian, 

LGBTQ or otherwise, to participate in my research.  Finally, I share the data I collected 

as to why LGBTQ Palestinians declined to take part in my research. 

 

2. Attempts Made 

I began this research with the hopes of interviewing both Israelis and Palestinians who 

identify as LGBTQ.  I sent eight (8) emails and two (2) Facebook messages to LGBTQ 

Palestinians introducing myself, my research, and included my IRB-approved 

Recruitment Letter and Consent Form.  I also sent emails with this same information to 

two LGBTQ Palestinian organizations (Al-Qaws and Aswat) and sent a Facebook 

message to another LGBTQ Palestinian organization (Palestinian Queers for Boycott, 

Divestment, and Sanctions [PQBDS]).  From this outreach, I received few responses.  For 

example, I received an email from Aswat which stated, “Unfortunately we won't be able 

to participate in the research due to our busy schedule.” 
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Other LGBTQ Palestinians responded and even mentioned LGBTQ Palestinian friends 

who they thought might also be interested in being interviewed, but when I followed up 

to set up a time and a place for an interview, I received no additional responses.  The 

email exchange abruptly stopped.  Often times in responses from LGBTQ Palestinians, 

they asked me if the interviews could be discrete.  I assured them that they could and 

emphasized that they could remain anonymous, but again, the email interchange stopped 

despite these assurances.  Despite follow-up emails sent to LGBTQ Palestinian 

individuals and organizations, both who initially responded to me and those who did not, 

I received no additional responses.  Despite the occasional response, none of these 

communications ever resulted in an interview. 

 

I connected with these LGBTQ Palestinians through a variety of sources.  Some of these 

names and contact information were given to me by the ten (10) LGBTQ Israelis I 

interviewed.  For example, as I mentioned in my second findings section, as part of my 

efforts to connect to Palestinians to interview for my research, I asked Yariv Mozer if he 

thought any of the three gay Palestinians he worked with in his documentary The 

Invisible Men would be comfortable being interviewed.  Mozer said that, of the three, 

there is probably only one who would be comfortable talking with me about his sexuality 

for dissertation research.  He provided me with his Facebook information.  I messaged 

him via Facebook twice but never heard back. 
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Other LGBTQ Israelis I interviewed were surprised when I told them that I had not heard 

back from Al-Qaws or PQBDS, that Aswat declined to participate due to the busyness of 

their schedule, and that most LGBTQ Palestinians I had reached out to did not respond.  

With confidence, these LGBTQ Israelis said they would reach out to their contacts at Al-

Qaws, Aswat, and PQBDS to connect them with me.  I was, of course, overjoyed, but 

every time these efforts were made, I received a disappointed and disappointing email or 

phone call from the LGBTQ Israeli I had interviewed telling me in disbelief that their 

contact would not participate in my research.  For example, a few of my interviewees 

personally know Haneen Maikey, co-founder and director of Al-Qaws.  I had reached out 

to Al-Qaws and Ms. Maikey several times never receiving a response.  When my 

interviewees reached out to her personally in the hopes that not only would she be willing 

to be interviewed but that she could connect me with other LGBTQ Palestinians willing 

to be interviewed, my interviewees told me that Ms. Maikey declined. 

 

In addition to these ten (10) LGBTQ Israelis, I reached out to 19 other LGBTQ Israelis 

and three (3) Israeli LGBTQ organizations via email and Facebook in an effort not only 

to find more LGBTQ Israelis to interview but also to connect with LGBTQ Palestinians 

who would be willing to participate in my research. 

 

I also reached out to LGBTQ Palestinians through friends and acquaintances who were 

not Israeli, Palestinian, or necessarily LGBTQ but who knew LGBTQ Palestinians.  

These are contacts I knew from George Mason University, American University, Wesley 
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Theological Seminary, the Presbyterian Church (USA), Eyewitness Palestine (formerly 

Interfaith Peacebuilders) and other organizations and individuals.  I reached out to 

approximately 37 individuals in an effort to connect with LGBTQ Palestinians. 

 

I actually received the names contact information of more than ten (10) LGBTQ 

Palestinians; however, it would have gone against the ethical and moral parameters of 

this research (as well as my own) to contact these individuals.  Sometimes the name and 

contact information of an LGBTQ Palestinian was given to me, but the initial contact 

asked me not to reveal their identity so the LGBTQ Palestinian would not know that it 

was them who had given me their name and contact information.  I did not reach out to 

these people feeling that if I could not be transparent about how I got their name and 

contact information in the first place, I may be putting the LGBTQ Palestinian in danger.  

This is part of the reason why I designed my research to specifically reach out to LGBTQ 

Palestinian and Israeli human rights activists.  I wanted to interview people who were out 

and comfortable talking about their sexuality and gender identity.  Other individuals gave 

me referrals to Palestinians who had secretly confided in them that they were LGBTQ, 

but these Palestinians were not out.  I also declined to reach out to these individuals so as 

to not out them, make them feel uncomfortable, or make them feel unsafe.  I was also told 

by certain individuals that they knew some LGBTQ Palestinians who were minors in 

middle school and high school, but I declined to contact them because I only interviewed 

people who were over 18 years old. 
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While doing my fieldwork in Israel-Palestine, I stayed at a hotel in East Jerusalem which 

is inhabited predominantly by Palestinians and is often referred to as Arab Jerusalem.  

The employees at my hotel, the bookshops, coffee bars, and restaurants I frequented were 

all Palestinian.  After these individuals saw me spending a significant amount of time in 

their establishments, they almost always inevitably asked me what I was doing in 

Jerusalem realizing after several weeks, a month, that I was not a tourist.  This exchange 

allowed me to share my research with them.  Based on their responses and reactions, I 

knew the Palestinians I could ask to share my research with any LGBTQ Palestinians 

they may know or have connections with.  Unfortunately, despite these friendships I 

made with local Palestinians I came into contact with almost daily, no connections were 

ever made with LGBTQ Palestinians willing to participate in my research. 

 

3. Changed Methodology to Include Palestinian Allies 

In my efforts to connect with LGBTQ Palestinians through my Palestinian contacts in 

Jerusalem, I often had Palestinians who did not identify as LGBTQ offer to take part in 

my study or refer me to other Palestinians who did not identify as LGBTQ to be 

interviewed.  I had to decline because my approved methodology was specifically for 

LGBTQ Palestinians to take part in my research.  I wanted to hear directly from the 

LGBTQ Palestinian community rather than a proxy.  In addition, I was occasionally 

referred to Palestinian high school students under the age of 18 who did not identify as 

LGBTQ but were described as being active in LGBTQ rights efforts.  These Palestinians 
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did not qualify because not only were they not LGBTQ but also there were under the age 

of 18. 

 

Upon returning to the United States after my fieldwork in Jerusalem in August 2016, I 

continued trying to reach out to LGBTQ Palestinian human rights activists but to no avail.  

My dissertation chair, Susan Allen, suggested, because of the interest expressed to me by 

Palestinian allies of the LGBTQ Palestinian community to participate in my research, I 

modify my methodology to include Palestinian allies in my target population.  In October 

2016, I submitted an amendment form to George Mason’s Office of Research Integrity 

and Assurance to modify my research protocols and include Palestinian allies of the 

LGBTQ Palestinian community.  With the amendment form, I included a recruitment 

letter, an informed consent form, and a 3-question survey (see Appendix F) for 

Palestinian allies to complete (somewhat modified from the original recruitment letter 

and consent form for LGBTQ Palestinians and Israelis).  In the survey, I asked the 

Palestinian allies three questions: 

 
1. Describe your interactions with the Palestinian LGBT community (for example, 

do you have Palestinian friends who identify as LGBT?  Can you describe some 
unique experiences of the Palestinian LGBT community from your interactions 
with them?). 

 
2. In your opinion, why do you think it is difficult to find LGBT Palestinians willing 

to be interviewed for this research? 
 
3. Is there anything else you would like to share on sexual orientation and gender 

identity as cross-cutting identities between Israelis and Palestinians?  For example, 
in your experiences, have you observed LGBT Israelis and Palestinians 
connecting because of their shared LGBT identity?  Please elaborate as much as 
possible. 
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George Mason’s Office of Research Integrity and Assurance approved this amendment, 

and I emailed this new recruitment letter, informed consent form, and survey to 

Palestinian allies of the Palestinian LGBTQ community in Palestine-Israel in order to 

include a Palestinian voice in my findings.  I did receive some favorable responses from 

Palestinians I had become quite familiar with while living in Jerusalem, but when I would 

follow-up asking for the signed informed consent form and completed survey, I did not 

get a response.  I continued to send reminders.  After a few months, I heard back from 

these same Palestinian allies saying they would try to get me the completed survey, but 

then communication stopped.  Unfortunately, despite these efforts and a few initial 

promising responses, I was never able to get a completed survey from a Palestinian ally. 

 

4. Reasons Given for Not Participating in Research 

At this point, you may be wondering, why?  Why didn’t any Palestinians agree to 

participate in this research?  From the limited responses I did receive from LGBTQ 

Palestinians, from the in-depth and lengthy conversations I had with Palestinian allies 

while living in Jerusalem, and from my interviews with the ten LGBTQ Israelis, I 

identified four primary reasons why Palestinians declined to participate in my research.  

First is the obvious one which I have referenced already in this section.  Some 

Palestinians declined saying that they were too busy.  Even though I reached out to 

Palestinians (individuals and organizations) months before my fieldwork in summer 2016 

and then again at the beginning of my fieldwork in June allowing for a two-month 
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window to schedule a time to meet, I was frequently told my Palestinian individuals and 

organizations that they were too busy to be interviewed, whether in-person, over the 

phone, via Skype, or some other form of communication most convenient to them. 

 

A second reason I was occasionally told by Palestinians, though not as often as the first 

reason, was that they were tired of taking part in research and being interviewed.  These 

respondents never specified whether they were talking about research related to the 

LGBTQ Palestinian community, the Israeli-Palestinian conflict in general, or some other 

research focus.  Of course, it is understandable that this would be a reason not to 

participate in additional research considering the centrality of the Israeli-Palestinian 

conflict in so many fields of study including but not limited to the social sciences, 

political science, international relations, and peace studies.  Despite my efforts to frame 

my research as unique and different, looking at sexual orientation and gender identity as 

cross-cutting identities in a conflict, and emphasis on giving a marginalized community 

who we rarely hear from, the LGBTQ Palestinian community, a chance to share their 

experiences, my particular focus and emphasis were dismissed along as yet another 

interview request for that exhausting reason of research.  It is important here to frame this 

response in the context of the conflict, colonialism, the occupation, privilege, systems of 

control, and asymmetrical power imbalances (Abu-Nimer 1999, 2001; Halabi 2004, 2014; 

Maoz, 2001, 2011, 2012; Rouhana, 1997; Said 1978, 1979; Zureik 1979, 2016). 
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While I recognize that there may be some truth in these first two reasons, I consider them 

to be superficial when compared to these next two reasons which I feel get more at the 

heart of why Palestinians declined to participate in my research.  The third reason I 

identified is safety.  Time and time again, LGBTQ Palestinians would initially respond to 

my recruitment letter asking if I would be discrete, asking if they could participate 

anonymously.  Despite my exhaustive efforts to assure them that I did not have to use 

their name in my findings, that they could use an alias, and that their identity would be 

protected, I began to see this same pattern of initial interest and then nothing – no more 

responses to my follow-up emails, no more questions of clarity, no more requests to have 

me send my recruitment letter and informed consent form again.  As I mentioned earlier, 

sometimes people would enthusiastically respond and emphasize that they knew of other 

LGBTQ Palestinians who would also like to participate.  But again and again, this 

euphoric energy withered into nothingness when the correspondence ceased.  I was 

continually told, by Palestinians and Israelis alike, about the potential dangers for 

LGBTQ Palestinians to participate in my research despite my best efforts to make them 

feel safe. 

 

The fourth, and what I consider to be the biggest reason Palestinians declined to 

participate in my research is because of political reasons, namely the conflict, the Boycott 

Divestment and Sanctions (BDS) Movement, colonialism, the occupation, privilege, 

systems of control, and asymmetrical power imbalances (Abu-Nimer 1999, 2001; Halabi 

2004, 2014; Maoz, 2001, 2011, 2012; Rouhana, 1997; Said 1978, 1979; Zureik 1979, 
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2016).  My role as researcher is to be sensitive of these complex dynamics and respect 

where these groups are coming from as combat the occupation and settler-colonialism the 

best way they can.  I was repeatedly told by both LGBTQ Israelis I interviewed and 

Palestinians I came into regular contact with that, because Israelis are also being 

interviewed and included in this research, Palestinians refused to take part as an act of 

resistance and non-cooperation with Israel’s occupation and the ongoing oppression of 

the Palestinian people.  Movements like BDS are calling for a complete and total boycott 

of all things Israel until Palestinians are able to exercise their human rights and be treated 

equally, fairly, and justly under the law.  This boycott includes LGBTQ events and 

efforts which are seen as pinkwashing Israel’s occupation and inhumane treatment of the 

Palestinian people.  The Palestinian argument is, you cannot embrace and celebrate the 

LGBTQ community while stepping on the necks of the Palestinian people at the same 

time.  Palestinians argue that Israel uses its achievements for LGBTQ rights to distract 

from the occupation and further distance itself from its surrounding Arab neighbors in an 

attempt to win international favor and be seen as closer culturally with the west than the 

rest of the middle east.  In other words, according to the Palestinians, some arguments I 

heard were you wouldn’t legitimize war criminals by engaging in dialogue with them and 

their victims, you wouldn’t give legitimacy to the Nazis by reasoning with them about 

their treatment of the Jews and the Holocaust, you wouldn’t consider the Apartheid 

government of South Africa on equal footing morally with Nelson Mandela and 

Desmond Tutu.  Therefore, any kind of collaboration, anything perceived as supporting 
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or giving any kind of license to the occupying force of Israel must be resisted, boycotted, 

divested from, and sanctioned if Palestinians are ever to be free. 

 

This fourth reason was given in my interviews with LGBTQ Israelis when I asked them 

why they I was having such difficulty arranging interviews with LGBTQ Palestinians.  

Daniel Jonas pointed out that, simply put, Palestinian organizations do not cooperate with 

Israeli ones.  Period.  Inbar Artzi said the same thing.  She shared, “Israeli LGBT 

organizations try to reach out to Arab people, but it is quite problematic.  Usually Arab 

organizations don’t want anything to do with Israeli organizations.”  Again, as a 

researcher, I was ever mindful of the political undertones of these understandable 

responses, namely the conflict, the Boycott Divestment and Sanctions (BDS) Movement, 

colonialism, the occupation, privilege, systems of control, and asymmetrical power 

imbalances (Abu-Nimer 1999, 2001; Halabi 2004, 2014; Maoz, 2001, 2011, 2012; 

Rouhana, 1997; Said 1978, 1979; Zureik 1979, 2016). 

 

Jerry Levinson provided a more nuanced and complex interpretation of my predicament.  

He described the LGBTQ Palestinian community as divided.  On one hand, Levison 

maintained, there are those LGBTQ Palestinians who view Israeli organizations such as 

Jerusalem Open House as “Palestinian friendly.”  On the other hand, there are 

Palestinians who argue that, as long as there is an occupation, Israel and its supported are 

part of that occupying force.  You are either trying to end the occupation or you are part 

of the occupation.  For this latter group, Levinson stated that their message is, in order to 
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end the occupation, you must participate in this complete boycott if you love Palestine.  

And so, for some Palestinians I reached out to, they may have seen participating in my 

research as betraying their country, their people, their culture, their cause, their heritage, 

and their battle for freedom and equality.   

 

Chen Arieli gave a similar sentiment.  She said, “The Palestinian LGBT community will 

not cooperate with HaAguda or any Israeli LGBT organization.  We cooperate with 

individuals in the Arab LGBT society.  They don’t want to cooperate with any part of the 

‘Zionist Factory’ – any organization that receives federal funding.”  Therefore, it is very 

likely that this research which includes interviewing Israelis, sympathetic as they might 

be with the Palestinian cause, may have been seen by Palestinians as part of, in Chen’s 

words, the “Zionist Factory” which mass produces oppression and dehumanization of the 

Palestinian people with the ultimate aim of extinction, the extinction of the Palestinian 

people and any hope they may have of a home someday.   

 

Gil Hochberg conducted a significant and insightful roundtable discussion with three 

prominent leaders in the Palestinian LGBTQ community, and their contributions to the 

discussion are relevant and informative here in looking at the relationship between Israeli 

and Palestinian LGBTQ organizations.  Through telephone, Internet chat, and email 

exchange, Hochberg interviewed Haneen Maikey, founder and director of Al-Qaws, 

Rima, the information and publication project coordinator with Aswat, and Samira 

Saraya who is also with Aswat.  According to Hochberg, “Saraya helped found Aswat 



 

 286 

and was the group’s general director between 2007 and 2008.  She is a registered nurse, a 

rapper, and a drag performance artist.”263 

 

When asked about the Israeli LGBTQ community, Rima shared,  

In general, the Israeli gay collective is really not interested in us or what we have 
to say.  They are maybe happy to have us participate in their events as “Arabs” 
but not as “Palestinians.”  This is, of course, not something we have any desire to 
engage in.264 

 

Saraya stated,  

You know, the Israeli LGBTQ community likes to make a separation between 
what they call “social concerns” (i.e., gay rights) and “political concerns” (i.e., the 
“Palestinian problem”) … we feel that we cannot collaborate with the Israeli 
LGBTQ community as a whole as long as it operates within such a racist and 
nationalistic frame.265 

 

 

Hochberg also asked about collaboration between Israeli and Palestinian queer activists.  

Maikey responded, 

I personally don’t have a good vision of Israeli and Palestinian queer 
collaboration.  We as Palestinian queers (or at least speaking about the folks 
around me) don’t see ourselves as part of the current Israeli LGBTQ community 
and its struggle.  We feel that the gap between us is very deep, and we live to 
discover it every day.  We feel that the Israeli gay community is a microcosm of 
Israeli society in general.  It privileges Israeli Jews and marginalizes Palestinians.  
Within gay Israeli spaces and the Israeli gay community, LGBTQ Palestinians 
face similar forms of discrimination that they face in their daily lives.  Despite the 
assumption that LGBTQ communities tend to be more liberal, racism and 
discrimination are just as commonplace.  Indeed, the Israeli LGBTQ community 
likes to imagine itself as more liberal than Israeli society in general and somehow 

 
263 Gil Hochberg, Haneen Maikey, Rima, Samira Saraya, “No Pride in Occupation: A Roundtable 

Discussion.”  GLQ (2010) 16(4), pp. 599-610. 
264 Ibid., 603. 
265 Ibid., 604. 
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free from or immune to racism.  That pretension makes it all the more difficult for 
LGBTQ Israelis to acknowledge racism in the community.  Of course, the 
situation with some radical queer Israeli groups is better, but even with them we 
often feel that we are patronized, as if we don’t know how to deal with our own 
problems.  Working with Israeli organizations has so far involved too many 
nonproductive power dynamics.  So for the time being, we prefer to find other 
outlets for collaboration.266 

 

Saraya answered, 

While I think the majority of the queer Israeli community is racist and arrogant, I 
think that at the same time there is an amazing group of Israeli Jews — many of 
whom are queer but some of whom are heterosexual — who share our Palestinian 
fight for social justice.  I have much appreciation for these people.  Their activism 
is not something I take for granted.  They spend time and energy and often pay a 
high price for their activism.  They could easily do what most Israelis do and 
pretend not to see the reality around them.  But they don’t take this easy way 
out.267 

 

Rima said,  

I must admit that because I spend most of my time in this building — where 
Aswat’s office is located and where several other feminist organizations are 
hosted—my friends and colleagues are all leftist progressive feminists (Israeli 
Jewish and Palestinian).  I realize that this is a bubble and that it doesn’t reflect 
the majority of mainstream Israeli LGBTQ, with whom I have little if any contact 
at all.  So I can only say that here, in this building, on the margins of this society, 
we — Israeli Jewish and Palestinian feminist and gay activists — share many 
political goals and aspirations.268 

 

A final response from this roundtable discussion which I would like to include here 

comes from Maikey in answering Hochberg’s question on the “rhetorical manipulation” 

often used by Israel to portray itself as the “only safe haven for LGBTQ in the region” 

 
266 Ibid., 604 
267 Ibid. 
268 Ibid., 604-605. 
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contrasted with Palestinian society which is portrayed as riddled with homophobia and 

patriarchal chauvinism.  Maikey shared, 

I think it is pathetic that Israel relies on gay rights to promote its liberal image. 
But what I find most troubling is that in order to present itself as some kind of a 
“gay refuge,” Israel exploits tales of terror about oppressed gay Palestinians.  We 
at Al-Qaws refuse to be a part of this campaign.  To Israelis who use us this way I 
say, “Stop speaking in my name and using me for a cause you never supported in 
the first place.  If you want to do me a favor, then stop bombing my friends, end 
your occupation, and leave me to rebuild my community.  I’m aware that my 
society has a long way to go in terms of human rights and social issues, but it’s 
my responsibility, not yours.”269 

 

A clear finding from this research is highlighted in the complexity involved in utilizing 

cross-cutting identities as a tool for conflict resolution where factors such as non-

cooperation, the BDS movement, asymmetric power dynamics, racism, nationalism, and 

colonialism exist.  These elements must be neutralized if cross-categorization has any 

open of leading to the creation of superordinate goals, supercategorization, identity 

transformation, boundary change, and shifts in collective axiology.  The dominant group 

must recognize its power and the depth of suffering and dehumanization experienced by 

the marginalized group for any real change or conflict resolution to occur.  These kinds of 

processes and realizations are easier at the informal and individual level than the formal 

and organizational level.  Therefore, there was a greater occurrence of cross-

categorization at the individual rather than the organizational level. 

 

 
269 Ibid., 608. 
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With dehumanizing checkpoints, dividing walls, debilitating laws, the bulldozing of 

homes and schools, barbed wire, the building of illegal settlements in internationally 

designated land for the Palestinian people, the humiliation, the dividing of families from 

each other and denial of a home, an income, and basic necessities such as water all in an 

asymmetric conflict of rocks and masks against tanks and machine guns, it is astonishing 

that the Palestinian people still have a will to go on.  But they do go on, trusting, 

believing, hoping, and praying that someday this conflict will end, this occupation will 

cease, and there will be peace, not the negative peace of some international accord or 

ceasefire but positive peace where Israelis and Palestinians recognize that they need each 

other for the security and home they both so desperately long for.   

 
5. Conclusion 

While it was disappointing not to get any Palestinians to participate in this research, I can 

understand, appreciate, and respect why.  A future study could be done that only 

interviews LGBTQ Palestinians.  This may not address the first two reasons I identified 

of being too busy or burnt out from participating in another study on what it is like to be 

living in a war zone, but such a modification would address what I believe to be the 

biggest reason Palestinians did not participate in this research, for political reasons.  

Perhaps a long-term ethnographic study could address the third concern raised of LGBTQ 

Palestinians not feeling safe to participate in such a study.  With more time than two 

months, a researcher could really get embedded in the LGBTQ Palestinian community, 

develop relationships which engender and cultivate trust to ease many of the concerns 

preventing LGBTQ Palestinians from participating in such research.  Maybe with the 



 

 290 

establishment of such relationships, a long-term goal could even be established of 

creating intentional opportunities and space for LGBTQ Israelis and Palestinians to meet 

face-to-face and tell each other the things that they have been telling everyone else over 

the years.  It is through such interactions that walls come down and bridges are built, 

occupations end, and humanization occurs. 
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V. CONCLUSION 
 
 
 
 

I conclude this dissertation by first providing an overview of the study and synthesizing 

the various conclusions present throughout while summarizing answers to my research 

question: how do LGBTQ Israeli human rights activists experience sexual orientation and 

gender identity as cross-cutting identities?  Next I summarize points made throughout the 

dissertation which identify contributions this research makes to the field of conflict 

analysis and resolution.  Third, I summarize limitations of the study discussed throughout 

the dissertation.  Fourth, I consider future studies that could build upon this research 

taking into account the aforementioned limitations and unanswered questions.  In this 

part of the conclusion, I also look at future implications as a result of this research.  Next, 

I discuss implications for practitioners wishing to use cross-cutting identities and/or 

engage the LGBTQ community in Palestine-Israel or other conflict zones.  Finally, I end 

this dissertation discussing hope for the future with regards not only to the LGBTQ 

community or the Israeli-Palestinian conflict but for the oppressed and marginalized 

everywhere and all those whose lives are marred by violence and conflict. 

 
A. Overview of the Study 

This research examined how LGBTQ Israeli human rights activists experience sexual 

orientation and gender identity as cross-cutting identities.  In order to assess their 

relationship with “the other” and the conflict at-large, the focus of my study started off 
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with the participants focusing inwardly to identify what meaning they attached to their 

LGBTQ identity.  I used descriptive interpretivism and constructivism as a research 

design and approach in seeking to analyze the participants’ personal epistemology.  Also 

utilizing the methodological approach of transcendental phenomenology, I sought to 

describe the lived experiences of the participants.  How the interviewees experience 

sexual and gender identity on a personal level was deconstructed into three components.  

Participants were asked to reflect on what it means to be LGBTQ and to assess what 

meaning they glean from this identity.  Components of this analysis include the 

importance of being out for political reasons, how being LGBTQ fits in with other 

identities and how its salience is determined and decided upon, the sheer complexity of 

gender and sexual identity, and how introspective members of the LGBTQ community 

are as a result of not being able to take certain things for granted in a heteronormative 

context.  It’s also important here to examine the relationship between the ongoing process 

of coming out and also be engaging in conflict resolution and peace work.  While 

participants emphasized the importance of coming out for political reasons, to empower 

other LGBTQ people and move the community a step closer to normalcy and 

humanization, participants also shared how they continue to reflect on their sexual and 

gender identities.  New discoveries are made all the time, and new ways of expressing 

and sharing their LGBTQ identity are being formulated.  Parallels can be drawn between 

the dynamic inner work of self-exploration, self-discovery, coming out to self, and 

coming out to others with the dynamic, organic, and complex process of conflict 

resolution which itself is an evolving and ever-changing process.  The same courage it 
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takes to continually come out is not too different from the courage it takes to resolve 

conflict and be a peacemaker. 

 

Second, feelings of marginalization and oppression because of an LGBTQ identity were 

identified throughout the interviews.  Interviewees described experiences, feelings, and 

thoughts that can be understood as violence or discrimination as described by Patricia 

Hill Collins’ matrix of domination and Galtung’s structural and cultural violence (and 

physical, direct violence as well).  In Foucault’s terms, these peripheral sexualities were 

described as such due to, using Butler’s concepts, heterosexist subordination, the 

heterosexualization of desire, and a predominant heterosexual matrix.   

 

Upon further reflection and analysis, divisions within the LGBTQ community itself were 

identified – geographical divisions (e.g. the LGBTQ community in Jerusalem vs. the 

LGBTQ community in Tel Aviv vs. the LGBTQ community in Haifa), divisions between 

religious LGBTQ people and non-religious LGBTQ people, and cleavages between 

conservative LGBTQ people and liberal LGBTQ people.  It was also discussed how some 

sexualities (i.e. identifying as bisexual, queer, or transgendered) were more peripheral 

than others and that the matrix of domination and structural violence is not only imposed 

upon the LGBTQ community but that they also exist within the LGBTQ community.  

And finally, divisions were identified between the Israeli and Palestinian LGBTQ 

communities.   

 



 

 294 

Despite these divisions, cross-cutting interactions between LGBTQ Israelis and 

Palestinians were clearly identified.  As stated in the conclusion of the second findings 

section, based on this research, it does seem that, under certain conditions (e.g. mutual 

respect, recognition of power asymmetries, colonialism, racism, nationalism), being 

LGBTQ has the potential to engender connections between Israelis and Palestinians.  

Most of the interviewees have a Palestinian friend or acquaintance, and most of these 

relationships are because of shared LGBTQ identities.  Furthermore, most interviewees 

felt that there are shared feelings of oppression between LGBTQ Israelis and Palestinians.   

 

As a result of these cross-cutting interactions, participants described the creation of 

superordinate goals, supercategorization, superordinate identities, and identity 

transformation.270  As stated in the first findings section under “Positioning of Identities,” 

all of the participants felt that their sexual identity and/or gender identity were a major 

influence in their lives.  Being LGBTQ clearly had a profound impact on how the 

respondents interpreted their own identity, and some of them even described a 

transformation, an ability to accept not only their LGBTQ identity but also to empathize 

with Palestinians.  These superordinate goals described centered around LGBTQ Pride 

parades and anti-occupation movements; these superordinate identities stood out as 
 

 270 For superordinate goals, see Brown, 252-257; Korostelina, 202-203; Abu-Nimer (1999), 4-5; for 
supercategorization, see Marilynn Brewer in Bar-Tal: 2011, 135-136 and Korostelina, 202-203 on zero-sum 
identities in relation to supercategorization; see also Kelman (2010), 3-6; for superordinate identities and 
identity transformation, see Marilyn Brewer in Bar-Tal: 2011, 136-137.  Korostelina, 236ff. see Kelman in 
Ashmore et al., 194ff on identity changes, 196ff as well as Korostelina, 232ff on negotiating national 
identity, and 198-202 on problem-solving workshops in Israel-Palestine; Rothbart and Korostelina, 52; see 
also p. 13 on identity transformation with the example of Germany assuming a post-modern identity.  Can 
Israel and Palestine transcend their victim identities?  Marc Gopin also writes on identity and healing in 
Holy War, Holy Peace (New York: Oxford University Press, 2002), 198ff and in Healing the Heart of 
Conflict (Emmaus, PA: Rodale, 2004), 3-32. 
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unique because participants in the study shared how they most likely would not know the 

Palestinians that they do without this shared LGBTQ identity.  For most of the 

interviewees, a degree of optimal distinctiveness was described, a balancing between 

differentiation and inclusiveness as a result of being able empathize to a greater extent 

with “the other” as a result of their LGBTQ identity.  The boundaries of the in-group and 

out-group were redefined for most of the participants.  From the data collected in the 

interviews, it does appear that the LGBTQ identity has helped most of the participants in 

the study shift from a high collective generality (members of the outgroup are 

homogenous, fixed, and rigid) to a low collective generality (members of the outgroup 

are differentiated, various, and diverse) thus having a greater ability to differentiate 

members of the outgroup.  In addition, the data also seems to suggest that the LGBTQ 

identity assists in shifting from a low axiological balance (ingroup exaggerates and 

inflates both their virtue and outgroup’s vices) to a high axiological balance (ingroup 

recognizes their own faults and failings along with the other).  Most of the LGBTQ 

Israelis interviewed were able to recognize the faults and failings of the ingroup while at 

the same time seeing virtue in the outgroup. 

 

As we saw throughout the findings sections but most notably in the third, the respondents 

were able to identify stronger connections with Palestinian individuals than with the 

Palestinian community as a whole.  Cross-cutting interactions were more easily 

identifiable on the personal level than on the organizational level.  This point is also made 

in my conclusions on the influence being LGBTQ has on perspective of the Israeli-
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Palestinian conflict as well as the peace process.  As I stated, there was an overall 

ambiguity as to whether or not and how the participants’ LGBTQ identity affected their 

perspective of the conflict.  This research suggests that cross-categorization has the 

greatest potential when obstructive elements such as racism, nationalism, arrogance, 

condescension, pride, ethnocentrism, narcissism, ulterior motives, savior-like attitudes, 

and hero mentalities are mitigated.  Trust needs to be established, a willingness to 

actively listen and face some harsh truths and realities from the other party.  A humility is 

required to be open to alternative perspectives of reality and worldviews.  These insights 

not only have theoretical implications but also inform conflict resolution practice as a 

whole and provide practical advice to practitioners wanting to use cross-categorization 

theory and/or engage with the LGBTQ community is Israel-Palestine or elsewhere. 

 

Furthermore, participants were unsure if the LGBTQ community had something unique 

to offer to the peace process.  Participants such as Yariv Mozer who had spent more time 

reflecting on the relationship between their LGBTQ identity and the peace process gave a 

confident and unflinching answer when asked about this in the interview (i.e. dialogue 

with the Palestinian people, learning Arabic, acknowledge and recognize their pain, 

understanding the Arabic narrative, share Jerusalem, make room for Judaism and Islam 

and move away from fear, hatred, depression, and demonization).  This seems to suggest 

that the LGBTQ community, or at least members of the LGBTQ community who have 

had greater opportunity for self-reflection, certainly does have something unique to offer 

to the peace process.  Namely, this interweaving of Palestinian rights and LGBTQ rights 
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and a sense of empathy for Palestinians because of personal experiences with 

marginalization, oppression, and discrimination.  Because of the way LGBTQ peoples are 

often marginalized and kept on the periphery of society, they bring a unique strength and 

tool to peacemaking efforts.  Because of their marginalized experience of being the other 

within their own society, they sometimes see members of the outgroup (juxtaposed with 

their ingroup) differently.  For example, LGBTQ Israelis may feel a unique connection 

with LGBTQ Palestinians or Palestinians in general unlike heterosexual Israelis because 

of this shared sense of being oppressed.  Moreover, the LGBTQ community brings 

something unique to the table because of the coming out process.  Few other identities are 

required to be announced and proclaimed.  It is a uniquely LGBTQ experience to reveal 

one’s sexual or gender identity other than heterosexuality and the traditional male-female 

binary, these peripheral sexualities as Foucault calls them.  People who are LGBTQ can 

choose whether or not to share this identity, and therefore it is a political statement when 

they do.  It is a statement permeated with risk of rejection and in some cases death (on 

multiple levels, not only physical death – being dead to one’s family, one’s friends, one’s 

workplace, one’s synagogue, one’s rabbi).  This is a similar choice Palestinians make 

when they stand up and fight for their freedom.  They don’t have to do this.  They can 

attempt to lay low and remain under the radar.  But if they do choose to stand up against 

the occupation, it is a political stance which involves risk and also death.  Israeli men 

relinquish their privilege when they choose to come out as LGBTQ.  Israeli women take 

on another level of oppression when they announce they are LGBTQ.  How many 

heterosexuals can relate to Rimon’s experience of transitioning from a woman to a man, 
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to have to continually and constantly explain, justify, and defend your gender identity?  

In the same light, how many Israelis can understand the dehumanizing Palestinian plight 

of spending hours going through checkpoints every day, having walls built separating 

families and people from their jobs, livelihood, water, having their land illegally taken a 

way piece by piece with a saturating feeling of helplessness?  Rimon and others like him 

can understand because they know what it is like to be misunderstood, helpless, hopeless, 

isolated, cut off, oppressed, discouraged, and dehumanized.  The LGBTQ community 

knows what it is like to be disempowered and marginalized from their own culture, 

family, religion, social norms and rituals.  There are parallels among homophobia, 

transphobia, and Islamophobia.  LGBTQ peoples must challenge societal norms and 

expectations on a regular basis with regards to, for example, something as simple and 

basic as dating, marriage, having children, families, and one’s role in synagogue.  

Because of these unique experiences, the LGBTQ community possesses a distinct 

worldview, perspective, and different set of assumptions.  Rimon argued that the LGBTQ 

community does have something unique to bring to the peace process as a result of these 

distinct struggles, experiences, and growing pains.  The hope, then, is there may be a 

transference of these unique experiences in perceiving the peace process, a greater sense 

of optimism, if you will.  After coming through such a dark period of isolation and 

depression, members of the LGBTQ may see hope in conflict resolution where others 

don’t.  To go from a place of rejection and marginalization to being accepted, to come to 

terms with one’s own gender identity and then find a community where that gender 

identity is accepted and celebrated.  Surely such profound life experiences unique to the 
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LGBTQ community must count for something when pursuing peace.  Take, for example, 

Jerry’s description of the Phoenix Effect, coming out of the ashes of hate, fear, and 

rejection to being reborn.  Because members of the LGBTQ community have 

experienced such sensations first hard, there is potential to apply such transformative 

experiences to conflict. 

 

In the final section of my findings, I outlined my efforts to include LGBTQ Palestinians 

in my research.  I described changes I made to my methodology to include Palestinian 

allies in my research.  And I concluded by identifying reasons why Palestinians refused 

to participate in my research.  Despite the absence of LGBTQ Palestinian voices in my 

findings, I still learned a great deal about the LGBTQ Palestinian community, their 

convictions, and their commitment to a free Palestine someday where they too can 

achieve freedom and self-actualization.  Their liberation is inextricably intertwined with 

that of the Israelis.  One group cannot be free while the other is oppressed.  They need 

superordinate goals, supercategoriztion, identity transformation and superordinate 

identities to shift out of what Foucault calls the episteme or what Habermas refers to as 

the system world with its instrumental action and paralyzing classifications towards the 

Lifeworld with communicative action.  Such communicative action embodies much of 

what the interviewees described in their visions of a peace process – dialogue, discussion, 

recognition and validity of claims, and “good talking” at the coffee houses.  This research 

suggests that the LGBTQ communities, on both sides of the conflict, have a role to play 

in these processes.  Specifically, the role of bridge-builder, the role of shattering 
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stereotypes and generalizations about the other, the role of risk-taker, the role of being 

rejected by one’s own community, the role of a peacemaker. 

 

B.  Contributions to the Field 

This research has developed ideas whose origins can be found in social identity theory, 

intersectionality theory, gender and sexuality, and Israeli-Palestinian conflict literature.  

Sexual orientation and gender identity were explored and examined in new and unique 

ways.  This research has applied concepts from social identity theory and intersectionality 

and made contributions to these schools of thought, contributions which I will examine 

here.  The concept of cross-cutting identities was applied in a distinct way using sexual 

orientation and gender identity in looking at the Israeli-Palestinian conflict.  Therefore, 

this research also contributes to the body of literature on analyzing and better 

understanding the Israeli-Palestinian conflict.   

 

Social identity theory contributes to our understanding of the role of identity in conflict.  

Research has been done which specifically analyzes the Israeli-Palestinian conflict with 

social identity theory.271  Social identity theory also provides several ways of addressing 

conflict, namely (1) the creation of superordinate goals, (2) supercategorization, (3) 

identity transformation, (4) boundary change, and (5) collective axiology.  Finally, we 

 
271 See, for example, Faure (2009), Dowty (2012), Khalidi (2007) and (2009), Kimmerling and 

Migdal (2003), Avishai, (2002), Beinart (2012), Segev (1991), Kimmerling (2001) and (2010), and Sand 
(2009) and (2012). 
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learn about cross-categorization, cross-cutting identities, and cross-cutting ties primarily 

through social identity theory.272 

 

Unlike social identity theory, studies and research done using intersectionality theory 

analyze multiple identities at once rather than just one identity and thereby give greater 

attention to the complexity of identity.  In addition, more research has been done on 

sexual orientation and gender identity as identities using intersectionality theory.   

 

As we have seen from this research, intersectionality theory informs how we can use 

cross-cutting identities due to the fluidity of identity described in the interviews.  In 

cross-categorization, both parties must recognize their dominant and subordinate 

identities.  Power dynamics such as colonialism, nationalism, racism, and 

heteronormative legacies must be identified and considered when pursuing cross-cutting 

interactions, otherwise the hegemonic identities, narratives, and roles are only reinforced 

rather than broken down while at the same time the subordinate identities, narratives, and 

roles are solidified even further causing the entire attempt at cross-categorization to be 

counter-productive.  In the context of non-cooperation and the BDS movement, 

obstructive elements such as racism, nationalism, arrogance, condescension, pride, 

ethnocentrism, narcissism, ulterior motives, savior-like attitudes, and hero mentalities 

must be recognized, identified, named, claimed and diminished. 

 
 272 See, for example, Brown (2000), Doise (1976) in Brown (2000), Marcus-Newhall et al. (1993), 
Brewer in Bar-Tal (2011), Maalouf (2000) in Brewer (2011), Deschamps & Doise (1978), Crisp & 
Hewstone (2007), Roccas & Brewer (2002), and Crisp, Walsh, & Hewstone (2006). 
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This research presents the complexities involved in utilizing cross-cutting identities in 

conflict situations for the promotion of humanizing the other, building bridges, expanding 

the boundaries of the ingroup, complexifying how the outgroup is perceived, creating 

superordinate goals, transforming identity, and shifting boundaries.  Another key 

component of this dynamic is the strategy of non-cooperation by the marginalized group 

towards the dominant group. As stated previously, having cross-cutting ties is insufficient 

for the cultivation of superordinate identities.  The marginalized group does not want 

more of the same or to only reinforce the oppressive discourse.  Pedantic and patronizing 

attitudes must first be dealt with and neutralized as a precondition for any attempt at 

cross-categorization. 

 

Going into this research, I was hoping to identify a stronger and more salient instance of 

cross-categorization between LGBTQ Israelis and LGBTQ Palestinians.  What I didn’t 

factor in was the depth of the oppressive, marginalization, and dehumanization felt by the 

LGBTQ Palestinians to the point where it didn’t matter if there was a cross-cutting 

identity.  The effects of racism, nationalism, displacement, and colonization must be 

recognized, acknowledged, and taken into consideration in conflict analysis and 

resolution work in the context of Palestine-Israel.  The BDS movement and policy of 

non-cooperation engendered resistance to participate in my research and any kind of 

serious consideration of the potential for cross-cutting identities leading to the formation 

of superordinate goals, supercategorization, identity transformation, or boundary change. 



 

 303 

 

Furthermore, this research gives voice to a community which receives little attention in 

the fields of conflict resolution and peace studies, namely the LGBTQ community, and in 

this case the LGBTQ Israeli community.  This research applied and utilized models of 

sexual orientation, gender identity, cross-cutting identities, and the Israeli-Palestinian 

conflict creating new knowledge and generating new data.  A structure was created and 

put into place as to how to employ cross-cutting identities in the Israeli-Palestinian 

conflict, and this same model could be applied to other conflict zones as well using 

different variables for cross-cutting identities which are the most appropriate for the 

specific conflict.  This research brings something fresh and new to the field of conflict 

analysis and resolution, another tool in the peacemaker’s toolbox, a new way to think of 

and apply concepts that had ever been used in such a way before (i.e. the use of cross-

cutting identities in general and utilizing sexual orientation and gender identity as cross-

cutting identities specifically). 

 

In sum, this research contributes to the extant literatures on identity and conflict, cross-

cutting identities, and gender and sexuality.  It empowers a marginalized group creating a 

space for them to share their stories.  Furthermore, this work highlights yet another 

essential skill for conflict resolution – bringing together conflicting parties who share a 

common oppressed identity.  Such a model using cross-cutting identities could be applied 

to other contexts. 
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C.  Limitations of the Study 

Several limitations of this study have been identified throughout the dissertation.  What 

would I do differently if I were to do this study again?  Upon initial reflection, the 

research findings may have been more substantial had more than ten LGBTQ Israelis 

been interviewed.  Doing my research in the summer limited people’s availability due to 

travel and other summertime activities – for both Israelis and Palestinians.  What’s more, 

I conducted my research during Ramadan.  This added to my difficulty in finding 

LGBTQ Palestinians to interview.  On the other hand, I was also in Israel-Palestine 

during pride month when the LGBTQ parades were going on in Jerusalem, Tel Aviv, and 

elsewhere.  This was a definite plus in my research. 

 

A longer duration of research in the field might alleviate some of these challenges.  A 

researcher could still go in the summer during pride festivities but go in a year when 

Ramadan is not in the summer and stay into the fall months to overcome the summer 

travel and vacation challenge.   

 

I had initially wanted to do participant-observation for my research in addition to my 

interviews; however, again due to my research taking place during the summer, there was 

limited availability to take part in LGBTQ organizational meetings or events.  An 

extended period of time may assist with this hurdle. 
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An obvious limitation of this study was the lack of LGBTQ Palestinian voices.  While 

much data was collected and new information and knowledge was generated, there is 

more to the LGBTQ Palestinian story.  That being said, much was learned about 

researching the use of cross-cutting identities as a conflict resolution tool where there are 

policies and strategies in place of non-cooperation, a BDS movement, and non-

participation.  For Palestinians, boycotting means not taking part in any kind of activity 

which justifies the status quo and legitimizes in any way the occupation and current 

asymmetrical power dynamics between those impower and the marginalized.  

Participating in my research would be breaking that boycott because it would be 

normalizing and codifying the existing occupation, illegal settlements, and discourses of 

colonialism, racism, nationalism, and oppression. 

 

Furthermore, a three-interview series approach as described by Seidman may have been 

helpful in this research.273  As mentioned, the interviewees often needed time to think and 

reflect on their answers when asked such introspective questions on their LGBTQ 

identity, feelings of being marginalized and oppressed, identifying as the oppressor, and 

the Israeli-Palestinian conflict in general.  An extended interview series would consist of 

meeting each participant three times over several days focusing first on life history, 

second on a focused interview on a particular topic, and then finally reflecting on the 

meaning of the experience.  This approach may have yielded more thoughtful, developed, 

and pronounced responses.  This methodology would of course require more time in the 

 
273 Seidman, 20-23. 
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field, and it may make it even more difficult to find people to interview considering they 

would be signing up for three interviews, not one.   

 

D.  Future Studies and Implications 

Segueing from limitations of the study into future studies and implications, I have 

identified several ways additional studies could be done at a later time building upon and 

improving my methodology and limited scope as dissertation research.  This topic of 

sexual orientation and gender identity as cross-cutting identities has significant potential, 

as does the use of cross-cutting identities in general. 

 

As stated earlier, one area for future study could be focused on LGBTQ communities in 

more rural areas and with people who cannot speak English.  Also, a large-N quantitative 

study and/or an in-depth ethnographic study could be conducted to explore this research 

question even further.  Through such methodologies, more data could be gathered and 

potentially more nuance and differentiation among responses.  Interviewing ten LGBTQ 

Israeli human rights activists was a good beginning, but there is so much more to uncover 

and discover.  For instance, greater analysis of meaning making from an LGBTQ identity, 

looking at the effects of childhood, family, and culture as they inform worldview as it 

relates to how the other, the conflict, and the peace process are perceived.  An in-depth 

study could be done on the experiences of marginalization and any relationship these 

experiences have on how the other is perceived.  A greater study could be done on the 
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described need of LGBTQ members to find belonging, safety, inclusion, acceptance, and 

an in-group. 

 
In addition, further research could be done on the question of friendship between LGBTQ 

Palestinians and Israelis and the role gender plays.  What role, if any, does gender 

identity, sexual orientation, and place of birth affect friendship and relationship with “the 

other”?  What other factors influence why some LGBTQ Israelis have Palestinian friends 

and others do not?  These questions are beyond the scope of this study but are worth 

looking at in future research. 

 

Moreover, a study could be conducted in the future to see if statistically more LGBTQ 

Israelis or LGBTQ Palestinians have friends with “the other” than Israelis and 

Palestinians who do not identify as LGBTQ.  A future study could also be done to see 

how motivations between the LGBTQ community and heterosexuals compare and 

contrast for connecting and building bridges with “the other.”  Do their reasons differ or 

are they similar? 

 

Furthermore, it was pointed out during some of the interviews that it is a myth and 

stereotype to believe that LGBTQ people in Israel are, in general, liberal, left-winged, 

vegan, anti-occupation, and pro-Palestinian.  According to some interviewees, most of 

the LGBTQ community in Israel reflects the majority of Israeli society on Palestine.  

Further large-scale quantitative analysis is needed to explore this question further. 
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Finally, the most obvious need for future research is predicated upon a design that only 

includes LGBTQ Palestinians.  LGBTQ Palestinian organizations as well as individuals 

may have refused to participate in this research because they perceived it as endorsing 

and/or supporting the Israeli occupation force.  A research design which did not ask 

LGBTQ Palestinians to betray their country or devotion to the BDS movement may be 

more successful in learning directly from LGBTQ Palestinians their experiences with 

sexual orientation and gender identity as cross-cutting identities.  A resource which future 

researchers and practitioners may benefit from when attempting to work with the LGBTQ 

Palestinian community is Muslims for Progressive Values.274 

 

Another point here when considering future implications is whether or not the researcher 

chooses to disclose their sexual and gender identity to their interviewees (e.g. in their 

recruitment letter or consent form).  As stated in my methodology section, I chose not to 

disclose my LGBTQ identity to my interviewees unless I was asked in which case I 

freely shared that I am gay.  It would be worth doing a comparative study (i.e. between 

researchers who disclose and researchers who do not disclose) in the future to see what 

effect, if any, a researcher openly disclosing their own marginalized identity while 

interviewing members of that same marginalized community has on the quality of the 

data gathered.  This might be of particular relevance in a study which only looked at the 

LGBTQ Palestinian community where such a disclosure may assist in establishment of 

trust and rapport.  That being said, as I made clear in my methodology section, to share 

 
274 https://www.mpvusa.org  

https://www.mpvusa.org/
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one’s sexual and gender identity is a personal and political choice and should not be 

asked of anyone. 

 

Some may question the relevance of cross-cutting identities in a BDS context; however, I 

would argue that cross-cutting identities and cross-categorization are still relevant.  It 

would be beneficial to research LGBTQ Palestinians’ experience with LGBTQ Israelis 

and how they reconcile these interactions with the BDS movement.  Additional questions 

that could be explored include LGBTQ Palestinian meaning-making, interpretation, and 

perspective on the BDS movement in light of their LGBTQ identity.  What are their 

hopes for the BDS movement, for the future of Palestine-Israel, and where does the 

LGBTQ Palestinian community fit in this future?  As several LGBTQ Israelis shared, 

they are often looked at unfavorable by their fellow Israelis for supporting Palestinian 

rights.  Do LGBTQ Palestinians have similar experiences, and do these experiences 

themselves build bridges with LGBTQ Israelis? 

 

E.  Implications for Practice 

One conclusion that can be drawn from this research is that practitioners who wish to 

further explore sexual and gender identities as cross-cutting identities in the Israeli-

Palestinian context need to first address the underlying issues of the occupation, 

nationalism, patriarchy, ethnocentrism, narcissism, racism, and oppression of the 

Palestinian people as elements of the existing structural and cultural violence in the 

region.  Unless the Palestinian people are humanized and their suffering acknowledged, 
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engaging with Israelis only justifies and legitimizes these oppressive institutions and 

hierarchical systems. 

 

It’s also important to note that, even if a bubble or container can be created, 

communication agreements/ground rules can be established, and cross-cutting identities 

explored with LGBTQ Palestinians and LGBTQ Israelis, they still live an oppressive 

system of occupation and nationalism.  It would be beneficial to incorporate in any kind 

of future conflict resolution work or research the component of what’s next?  We have 

identified cross-cutting identities, but what does it matter in an asymmetrical power 

relationship?  Future practitioners and researchers may want to consider, what future 

implications are there if a handful of LGBTQ Palestinians and LGBTQ Israelis get 

together, connect, create superordinate goals, shift boundaries, and engage in identity 

transformation? 

 

What we learned from this research is that Palestinian practices of non-cooperation, non-

compliance, and non-participation are part of the larger BDS movement in an effort to 

have their plight heard, acknowledged and recognized.  These are the means with which 

the Palestinian people can shed light on the occupation, illegal settlements, violations of 

international law, human rights abuses, and oppression they currently face in an 

asymmetric conflict where they have little to no power.  If this is the Palestinian people’s 

only way to defy these injustices, researchers can hardly ask them to give up the only 

tools at their disposal.  Rather than ask LGBQT Palestinians to step out of their context of 
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the BDS movement, researchers and practitioners must be willing to enter their context 

and engage them on their own turf and on their own terms.  This is the first step in 

humanizing them while acknowledging their dignity and equality. 

 

Future researchers and practitioners who wish to study LGBTQ identity and its cross-

cutting potential in the Palestine-Israel context would do well to study Jason Ritchie’s 

own ethnographic study in the region.275.  Through his study, Ritchie was able to provide 

greater understanding, insight, and nuances of the LGBTQ Palestinian community based 

off of interactions and interviews with LGBTQ Palestinian leadership most notably from 

Al-Qaws and Aswat.   

 

Another piece worth looking at for future practitioners and researchers which was also 

referred to earlier in this dissertation is Gil Hochberg’s roundtable discussion with three 

notable and influential leaders in the LGBTQ Palestinian community (again from Al-

Qaws and Aswat).276  A notable take-away from this article is that issues like colonialism, 

the occupation, nationalism, racism, and asymmetric power dynamics must be identified, 

recognized, acknowledged, and addressed before any real progress can be made with 

cross-categorization. 

 

Future researchers and practitioners need to be aware of and familiar with the works of 

Ritchie (2010), Hochberg (2010), and others like them who had made significant 

 
275 Ritchie (2010). 
276 Hochberg et al. (2010). 
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contributions in laying the groundwork for recognizing the seriousness and implications 

of the BDS movement and the impact it has on a culture of non-participation, and non-

cooperation, non-compliance. 

 

It would behoove future researchers and practitioners to research and make themselves 

familiar with cross-cutting activities and dialogue already taking place.  Would it be 

possible to engage in participant-observation with these groups?  Learning Hebrew and 

Arabic would also be beneficial.  Longitudinal and ethnographic studies would also prove 

to be beneficial in developing trust and rapport for a deeper level of understanding of the 

complex dynamics on the ground for the LGBTQ community is Palestine-Israel and the 

conflict in general. 

 

Researchers and practitioners wishing to do future studies in this field also need to do a 

great deal of soul-searching and self-reflection.  What is your take on the LGBQT 

community in Israel-Palestine?  On the BDS movement?  On homonormativity, 

homonationalism, and their relationship with pinkwashing?  How do you understand the 

relationship between the conflict and the occupation as they relate to the Israeli LGBTQ 

community’s struggle for equality as well as the Palestinian LGBTQ community’s 

struggle for equality?  It’s also important to be cognizant of the nuances within these 

LGBTQ communities some of which were analyzed in this dissertation (e.g. divides 

between liberals and conservatives, exclusion of the trans community, exclusion of the 

queer community, and geospatial differences within the Israeli LGBTQ community). 
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F.  Hope for the Future 

While conducting my fieldwork, time and time again, I heard messages of hope from my 

interviewees.  I summarize some of those messages here.  I felt hope when Nadav and 

Daniel Jonas shared how they want to inspire and encourage others by being open about 

their sexuality, giving to others what they didn’t have when they were trying to make 

sense of their sexuality – hope, role models, safety and security.  Jerry Levinson’s 

description of the “Phoenix Effect,” his rising out of the ashes and transformation from a 

place of fear, self-loathing, and ridicule to a place of pride and inspiration as a successful 

psychologist, establishing a hotline for the LGBT community, founding two institutions 

to support the LGBT community, being involved in social activism, and becoming a 

parent to two children.  Inbar’s courage to be out and challenge myths and stereotypes of 

the LGBTQ community.  Sahar’s passion to champion the causes of other oppressed 

groups not only for the LGBTQ community but also for the Palestinian people and others 

suffering from marginalization.  Daniel Weishut’s work as a psychologist, his work with 

groups on living with the occupation, and his work in Arab neighborhoods despite 

receiving criticism for this.  Rimon and the self-work he has been engaged in to be more 

self-aware and self-reflective, and the journeys of self-awareness most of the participants 

described.  Chen’s inspirational work with HaAguda.  The efforts most of the 

interviewees described of overcoming loneliness and isolation.  Strategies described by 

the interviewees for coping with marginalization: self-work, support systems, faith, 

activism.  Nadav, Rimon, Inbar, and Shira’s work with Hoshen and Shoval.  
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Reconciliation work being done between the LGBTQ and heterosexual community, 

within the LGBTQ community to be more inclusive and accepting, and between Israeli 

and Palestinian communities.  Risk-taking and courageous behavior of the LGBTQ 

community.  The hope described of getting to a place where all can meet that need for 

belonging and being understood.  Inbar’s openness to Samira, her message, her poetry, 

their connection.  Yariv’s courage to make The Invisible Men and other documentaries 

shedding light on the oppressed and misunderstood.  Inbar’s courage when told she is a 

traitor and to go live in Gaza because of her work for human rights, melding Palestinian 

rights and LGBTQ rights into one; similar point made by Chen who said, “I cannot be 

against Arab rights and support LGBT rights.”  The empathy Jerry Levinson gained for 

Palestinians as a 2nd generation Holocaust survivor and LGBT person despite the political 

implications and dangers of alienating members of his own community.  The risks all the 

interviewees take and sacrifices they make for the sake of the human rights work.  Yariv 

has been called weak, naïve, an Arab-lover but carries on.  Daniel Jonas’ feelings of 

being a minority politically and sexually when doing his military service in the Occupied 

Territory at the young age of 18, and now he is perceived as an extremist for his work 

and devotion to human rights.  Chen’s desire for the LGBT community to raise 

awareness about the occupation while also dealing with internal conflicts.  The 

oppression Jerry experienced both as a gay man and for his perspective on the conflict.  

Rimon’s words: “I do believe that the privilege of being trans is that you think about the 

world and society much bigger than others.  I think, I have no doubt, that my trans 

identity makes me think of things, not take things for granted, be more open-minded than 
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others.”  Their visions of peace, Inbar’s concept of a peace process not only for Israelis 

and Palestinians but for the LGBTQ community as well; a country where Israelis and 

Palestinians could live side by side, sharing full rights as citizens.  Yariv’s solution – 

dialogue, learn Arabic, acknowledge the pain and loss of the Palestinian people, 

understand their narrative, share Jerusalem, equality for Judaism and Islam, reject fear, 

hatred, depression, demonization. 

 

Since doing my fieldwork, I have encountered other related messages of hope for the 

future.  Mahdia Lynn is a transgendered Muslim woman who helped found Masjid al-

Rabia in Chicago in 2016, a mosque that welcomes Muslims of different sects, races, 

genders, and sexual identities.277  There are few mosques like Masjid al-Rabia around the 

world, notably in Berlin and Toronto.  According to a recent survey by the Institute for 

Social Policy and Understanding cited in the CNN article, “31% of Muslim-Americans 

said they hold a favorable opinion of LGBT people, 23% said ‘unfavorable’ and 45% 

said they had ‘no opinion.’  Among the Catholics, Jews and Protestants polled, only 

white evangelicals held less favorable views of LGBT people, the survey found.”278  

 

This voice for equality and justice, this message of hope for the future, can be heard from 

the LGBTQ Palestinian community in Israel-Palestine as well.  On Friday afternoon July 

26, 2019, a 16-year-old transgender Palestinian was stabbed outside of an LGBTQ youth 

 
277 Daniel Burke, “American Muslims are becoming more accepting of homosexuality in society. 

Their mosques are another story.” CNN 5/28/2019 https://www.cnn.com/2019/05/28/us/lgbt-muslims-
pride-progress/index.html.  

278 Ibid. 

https://www.cnn.com/2019/05/28/us/lgbt-muslims-pride-progress/index.html
https://www.cnn.com/2019/05/28/us/lgbt-muslims-pride-progress/index.html
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shelter in Tel Aviv.  The LGBTQ “Palestinian community organized an unprecedented 

protest in Haifa … to protest violence targeting the LGBT community.”279  Some 200 

demonstrators were in attendance of the protest planned by more than 30 organizations 

including Al-Qaws and Aswat.  Widad Assaf, a Palestinian activist at the protest 

described the event as a “historic moment.”  Another protestor, Rula Khalaileh, added,  

This is the first-ever protest of the queer Palestinian movement, based on the 
principles of an intersectional struggle between queer-Palestinian struggles and 
struggles against the occupation.  The protest represents a voice calling for 
liberation without restraints – not of the occupiers, and not of the patriarchy.  It’s 
important to show support for all LGBT Palestinians. 

 

The LGBTQ community in Israel-Palestine and elsewhere is discovering its voice, 

discovering itself, and finding its way in this world with each passing day. 

 

I flew to Tel Aviv from Washington Dulles Airport on Monday June 13, 2016 at 12:30pm 

to begin my fieldwork for my dissertation on the LGBTQ community in Israel-Palestine.  

On June 12, 2016 between the hours of 2am and 5am at the Pulse nightclub in Orlando, 

Florida, the deadliest incident of violence against LGBTQ people in U.S. history and the 

deadliest terrorist attack in the U.S. since September 11th occurred resulting in the deaths 

of 49 people not including the shooter with 53 others being injured.  At the time, it was 

the deadliest mass shooting by a single shooter in U.S. history, being surpassed by the 

Las Vegas shooting a year later.  I still remember the Palestinian staff at the hotel where I 

was staying expressing their condolences to me regarding the Orlando shooting. 

 
279 Oren Ziv, “Queer Palestinian Community Holds ‘Historic’ Protest Against LGBT Violence,” 

+972 8/2/19 https://972mag.com/queer-palestinian-protest-lgbt-violence/142586/. 

https://972mag.com/queer-palestinian-protest-lgbt-violence/142586/
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When I shared the news with my friends that I had arrived safely in Jerusalem, a friend of 

mine forwarded me an op-ed in the Huffington Post by Sa’ed Atshan, Assistant Professor 

of Peace and Conflict Studies at Swarthmore College.280  His areas of focus include 

Palestinian society and politics and global LGBTQ social movements.  In spring 2020, he 

plans to release his current book project, Queer Palestine and the Empire of Critique 

which “traces the rise of the LGBTQ movement in Palestine and how it has then become 

a transnational queer movement in solidarity with Palestinians.”281 

 

The op-ed is entitled, “Gay and Middle Eastern in Post-Orlando America.”  In it are his 

reflections as a gay, Middle Eastern man reflecting on the mass shooting targeted against 

the LGBTQ community by another Middle Eastern man.  In the moving piece, Atshan 

writes, 

I keep thinking of the families who just discovered that their loved one was/is 
LGBTQ, only after they have been killed, critically injured, or survived this 
horror.  Gay clubs are sanctuaries for so many queer people, where familial 
homophobia and the homophobia of the public sphere so often make it dangerous 
for us to hold hands or to celebrate our existence openly.  I can’t put into words 
the psychological effect of the violation of that safe space in such a grotesque way. 

I’m fortunate to have a family who has been incredibly supportive and a mother, 
in particular, who after I came out to my parents, told me that the reason she cried 
was that she wished I had told her sooner, in order to be by my side during my 

 
280 Sa’ed Atshan, “Gay and Middle Eastern in Post-Orlando American,” The Huffington Post 

6/15/2016 https://www.huffpost.com/entry/gay-and-middle-eastern-in-post-orlando-
america_b_5761c8a9e4b02081542fb575?gk001vob05492xd2t9%3F12=&guccounter=1.  

281 https://www.swarthmore.edu/faculty-sa’ed-atshan  

https://www.huffpost.com/entry/gay-and-middle-eastern-in-post-orlando-america_b_5761c8a9e4b02081542fb575?gk001vob05492xd2t9?12=&guccounter=1
https://www.huffpost.com/entry/gay-and-middle-eastern-in-post-orlando-america_b_5761c8a9e4b02081542fb575?gk001vob05492xd2t9?12=&guccounter=1
https://www.swarthmore.edu/faculty-sa%C3%A2%C2%80%C2%99ed-atshan
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journey of self-discovery.  My heart aches for the mothers in Orlando who didn’t 
have the opportunity to learn about this part of their child’s existence and to 
demonstrate the unconditional love that they deserve. 

 

Atshan’s reflections touch upon many of the themes discussed throughout this 

dissertation (i.e. complexity of identity negotiation, feelings of being marginalized and 

oppressed, journeys of self-awareness).  Hopefully this work will inch us, members of the 

human race, closer to a time when LGBTQ people don’t need sanctuaries but can 

celebrate who they are everywhere without the fear of being attacked or killed, to a time 

when they are not shunned from their families into a state of homelessness and greater 

vulnerability than what they already feel and experience, to a time when there won’t be 

the need for as many secrets, to a time when research studying sexual orientation and 

gender identity as cross-cutting identities in Israel-Palestine will no longer be necessary 

because the bridges will be built and there will be peace throughout the land. 

  



 

 319 

 
 
 

APPENDICES 
 
 
 

APPENDIX A 
Recruitment Letter for LGBTQ Israelis and Palestinians 

 
 
 
Invitation to Participate 
 
IRBNet Number: 853367-1 
 

Sexual Orientation as a Cross-Cutting Identity in the Israeli-Palestinian Conflict: 
the Experience of LGBT Palestinian and Israeli Human Rights Activists 

 
To whom it may concern, 
 
My name is Robbie Wellington, and I am a doctoral candidate at the School for Conflict 
Analysis and Resolution at George Mason University in Arlington, Virginia in the United 
States. 
 
I am writing my dissertation on the experiences of LGBT Palestinian and Israeli human 
rights activists and am in Jerusalem until August 8th. 
 
I was hoping that I could interview you and/or members of your organization to learn 
more about what it is like to be LGBT in Palestine-Israel.  I am specifically interested in 
interviewing Israelis and Palestinians 18 years of age and older who openly identify as 
LGBT and are English speaking.  I am also interested in observing or participating in any 
events, meetings, workshops, gatherings, etc. you have to learn more about the LGBT 
community in Palestine-Israel. 
 
If you decide to participate, you will be asked to meet with me for a face-to-face 
interview.  The meeting will take place at a mutually agreed time and place and should 
last from 30 minutes to an hour.  I will take notes during the interview, but your name 
and identifying information will be kept confidential, and no identifying information will 
be written in the dissertation unless you consent to your name being used. 
 
While your participation in the study is confidential, the data in this study will not be 
completely confidential.  Some direct quotes provided during the interview may be 
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included in the final version of the dissertation, peer-reviewed publication, symposium 
materials, and book chapters, but your identity will not be revealed. 
 
There is no direct benefit for you for participating in this study other than furthering 
research in the field of conflict analysis and resolution and offering more insights to 
sexual orientation as a cross-cutting identity in the Israeli-Palestinian conflict and your 
personal experience as an LGBT Palestinian or Israeli human rights activist. 
 
Taking part in the study is completely voluntary. You do not have to participate in it if 
you don’t want to. You may also quit the study at anytime or decide not to answer any 
questions you are not comfortable answering. There are no costs to you or your 
organization for participating in this research.  
 
I will be happy to answer any questions you have about the study. You may contact me at 
rwelling@gmu.edu or my faculty advisor Dr. Susan Allen at 703-993-3653 or 
sallen29@gmu.edu if you have study related questions or problems. If you have 
questions or comments regarding your rights as a participant in this research, you may 
contact the George Mason University Office of Research Integrity & Assurance at 703-
993-4121.  
 
All consent forms will be secured under lock and key, and all data will be saved on a 
password protected online database such as the Cloud.  Furthermore, a copy of all data 
will be stored at GMU in Dr. Susan Allen’s locked office filing cabinet. 
 
Thank you for your consideration. If you would like to participate, please reply to this 
email indicating dates and times that would be most convenient for you to meet for an 
interview.  Also, please feel free to forward this letter to others who you think may be 
interested in participating.  I look forward to hearing from you.  
 
Robbie Wellington 
Ph.D. Candidate 
School for Conflict Analysis and Resolution 
George Mason University 
3434 Washington Boulevard 
Arlington, Virginia 22201 
United States of America 
rwelling@gmu.edu 
  

mailto:rwelling@gmu.edu
mailto:sallen29@gmu.edu
mailto:rwelling@gmu.edu
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APPENDIX B 
Informed Consent for LGBTQ Israelis and Palestinians 

 
 
 
Informed Consent – Interview 
 

Sexual Orientation as a Cross-Cutting Identity in the Israeli-Palestinian Conflict: 
the Experience of LGBT Palestinian and Israeli Human Rights Activists 

 
INFORMED CONSENT FORM  

RESEARCH PROCEDURES 
This research is being conducted to better understand how LGBT Palestinian and Israeli 
human rights activists experience sexual orientation as a cross-cutting identity.  If you 
agree to participate, you will be asked to be interviewed which should last from 
approximately 30 minutes to an hour.  There is also the potential for follow-up interviews 
with you via Skype or other interactive technology in the event that clarification or 
further information is needed.  You may refuse to answer any question, and you may 
leave the interview at any time.  You may refuse to participate in any follow-up 
interviews. 

RISKS 
Due to the sensitive nature of discussing your own sexual orientation, you may feel 
uncomfortable at times.  You decide which information you wish to share and which 
information you do not want to share.  Again, you may refuse to answer any question, 
and you may leave the interview at any time. 

BENEFITS 
There are no benefits to you as a participant other than to further the research in 
understanding how LGBT Palestinian and Israeli human rights activists experience sexual 
orientation as a cross-cutting identity. 

CONFIDENTIALITY 
The data in this study will not be entirely confidential.  Some direct quotes provided 
during the interview may be included in the final version of the dissertation, peer-
reviewed publication, symposium materials, and book chapters, but your identity will not 
be revealed.  In case the interview is conducted through Skype, you may review Skype’s 
website for information about their privacy statement. 
https://www.microsoft.com/privacystatement/en-us/skype/default.aspx.  

https://www.microsoft.com/privacystatement/en-us/skype/default.aspx
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While it is understood that no computer transmission can be perfectly secure, reasonable 
efforts will be made to protect the confidentiality of your transmission. 

Names and other identifiers will not be used in the data analysis.  Your name will not be 
included from the interview / interview notes and other collected data unless you consent 
to your name being used.  An ID# will be placed on the survey and other collected data.  
Through the use of an identification key, the researcher will be able to link your survey to 
your identity.  Only the researcher will have access to the identification key. 

PARTICIPATION 
Your participation is voluntary, and you may withdraw from the study at any time and for 
any reason.  If you decide not to participate or if you withdraw from the study, there is no 
penalty or loss of benefits to which you are otherwise entitled.  There are no costs to you 
or any other party. 

CONTACT 
This research is being conducted by Robbie Wellington, Ph.D. candidate, School for 
Conflict Analysis and Resolution at George Mason University.  He may be reached at 
rwelling@gmu.edu for questions or to report a research-related problem.  His faculty 
advisor is Dr. Susan Allen, and she may be reached at sallen29@gmu.edu or 703-993-
3653.  You may contact the George Mason University Office of Research Integrity & 
Assurance at irb@gmu.edu or 703-993-4121 if you have questions or comments 
regarding your rights as a participant in the research. 
 
This research has been reviewed according to George Mason University procedures 
governing your participation in this research.  

CONSENT 
I have read this form and agree to participate in this study. 

_________ You may use my name in your results. 
 
_________ I want my identity to be kept confidential. 

 
 
__________________________ 
Signature 
 

__________________________ 
Date of Signature  

  

mailto:sallen29@gmu.edu
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APPENDIX C 
Questionnaire for LGBTQ Israelis and Palestinians 

 
 
 
Robbie Wellington 
Dissertation 
School for Conflict Analysis and Resolution 
George Mason University 
 
Date of Interview: 
Location: 
Time Begin: 
Time End: 
Length of Interview: 
 
I. Background Information 
 
1.  Participant Name or ID #_________________________________________________ 

2.  Age_______ 

3.  Ethnicity _____________________________________________________________ 

4.  Nationality ____________________________________________________________ 

5.  Where do you live? (city) ________________________________________________ 

6.  Religion ______________________________________________________________ 

7.  Gender _______________________________________________________________ 

8.  Sexual Orientation _____________________________________________________ 

II. Questions on Identity  

1. What does it mean to be LGBTQ (insert participant’s personal identity) for you? 

________________________________________________________________________ 

________________________________________________________________________ 
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________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

2. How important is this identity (your sexual orientation) compared to the other 
identities you gave me in section I? 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________

________________________________________________________________________ 

________________________________________________________________________ 

3. What changes have you observed over time as far as LGBTQ rights in your culture 
and community? 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

4. What are your hopes for the future with regards to LGBTQ rights in Israel-Palestine? 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 
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III.  Sexual Orientation as a Cross-Cutting Identity 

5. Are you a member of an LGBTQ rights organization in Israel-Palestine?  If so, which 
one(s)?   

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

6. Can you tell me about your involvement in this / these organization(s) (e.g. your role 
if any, how long have you been a member, what activities are you involved in)? 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

7. Does your organization interact with any Israeli / Palestinian (not their own identity) 
LGBTQ organizations?  If so, can you tell me about these interactions? 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

8. Have you made friends with Israelis / Palestinians (not their own identity) through 
these interactions?  If so, can you tell me more about this? 

________________________________________________________________________ 

________________________________________________________________________ 



 

 326 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

9. Do you see your Israeli / Palestinian (not their own identity) LGBTQ friends as 
primarily Israeli / Palestinian (not their own identity)?  Primarily as LGBTQ?  
Something else?  Please tell me more about this. 

________________________________________________________________________ 

________________________________________________________________________ 

 
10. Do you feel that you can identify better with Palestinians/Israelis as an LGBTQ 

person than your straight counterparts since both are marginalized? 
________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

 
11. Do you think being LGBTQ makes you view the conflict or the peace process any 

differently? 
________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

 
12. Do you think the LGBTQ community offers anything unique to the peace process, 

something only the LGBTQ community can do? 
________________________________________________________________________ 
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________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

 
13. Do you think that by supporting the peace process, ending the occupation, supporting 

Palestinian rights, the LGBTQ community can lose ground in larger Israeli society 
(i.e. be labeled as traitors, be thrown in with terrorists, etc.)? 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

 
14. Is there anything else you would like people to know about what it is like to be Israeli 

/ Palestinian and LGBTQ?  Something you feel others don’t get or misunderstand 
about you? 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

________________________________________________________________________ 

 
Additional Questions 
x Favor one-state solution?  Two-state solution?  Another solution? 
 
x Know of others I can interview? 
x Can I follow-up with you for additional information? 
 
Time End:  
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APPENDIX D 
Recruitment Letter for Palestinian Allies 

 
 
 
Invitation to Participate – Survey 
 
IRBNet Number: 853367-6 
 

Sexual Orientation as a Cross-Cutting Identity in the Israeli-Palestinian Conflict: 
the Experience of LGBT Palestinian and Israeli Human Rights Activists 

 
To whom it may concern, 
 
My name is Robbie Wellington, and I am a doctoral candidate at the School for Conflict 
Analysis and Resolution at George Mason University in Arlington, Virginia in the United 
States. 
 
I am writing my dissertation on the experiences of LGBT Palestinian and Israeli human 
rights activists.  I was in Israel-Palestine for eight weeks (June 13, 2016 – August 8, 2016) 
interviewing members of the LGBT community for dissertation research.  The hope was 
to interview both Israelis and Palestinians; however, I could not find any LGBT 
Palestinians who consented to participating.  Therefore, I am reaching out to allies of the 
LGBT Palestinian community.  I am specifically interested in allies who are living in 
Palestine-Israel, 18 years of age and older, and English speaking. 
 
If you decide to participate, you will be asked to complete the attached survey by typing 
in your responses to the questions.  It should take no more than an hour to complete the 
survey.  Once completed, you can email the survey back to rwelling@gmu.edu.  There is 
also the potential for follow-up emails in the event that clarification of your responses is 
needed.  You may refuse to answer any question on the survey, and you may refuse to 
respond to any follow-up emails.  Your name and identifying information will be kept 
confidential, and no identifying information will be written in the dissertation unless you 
consent to your name being used. 
 
While your participation in the study is confidential, the data in this study will not be 
completely confidential.  Some direct quotes provided in your survey responses may be 
included in the final version of the dissertation, peer-reviewed publication, symposium 
materials, and book chapters, but your identity will not be revealed. 
 

mailto:rwelling@gmu.edu
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There is no direct benefit for you for participating in this study other than furthering 
research in the field of conflict analysis and resolution and offering more insights to 
sexual orientation as a cross-cutting identity in the Israeli-Palestinian conflict and your 
personal experience as an ally to the Palestinian LGBT community. 
 
Taking part in the study is completely voluntary.  You do not have to participate in it if 
you don’t want to.  You may also quit the study at any time or decide not to answer any 
questions you are not comfortable answering.  There are no costs to you or your 
organization (if applicable) for participating in this research. 
 
I will be happy to answer any questions you have about the study.  You may contact me 
at rwelling@gmu.edu or my faculty advisor Dr. Susan Allen at 703-993-3653 or 
sallen29@gmu.edu if you have study related questions or problems.  If you have 
questions or comments regarding your rights as a participant in this research, you may 
contact the George Mason University Office of Research Integrity & Assurance at 703-
993-4121. 
 
All consent forms will be secured under lock and key, and all data will be saved on a 
password protected online database such as the Cloud.  Furthermore, a copy of all data 
will be stored at GMU in Dr. Susan Allen’s locked office filing cabinet. 
 
Thank you for your consideration.  If you would like to participate, please complete the 
attached Informed Consent Form and survey and email them back to me.  Also, please 
feel free to forward this letter to any other allies of the Palestinian LGBT community who 
may be interested in participating.  And if you know of any LGBT Palestinians who 
would be willing to be interviewed by me via Skype for this research, please forward my 
name and email to them.  I look forward to hearing from you.  
 
Robbie Wellington 
Ph.D. Candidate 
School for Conflict Analysis and Resolution 
George Mason University 
3434 Washington Boulevard 
Arlington, Virginia 22201 
United States of America 
rwelling@gmu.edu 
  

mailto:rwelling@gmu.edu
mailto:sallen29@gmu.edu
mailto:rwelling@gmu.edu
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APPENDIX E 
Informed Consent Form for Palestinian Allies 

 
 
 

Sexual Orientation as a Cross-Cutting Identity in the Israeli-Palestinian Conflict: 
the Experience of LGBT Palestinian and Israeli Human Rights Activists 

 
INFORMED CONSENT FORM  

RESEARCH PROCEDURES 
This research is being conducted to better understand how LGBT Palestinian and Israeli 
human rights activists experience sexual orientation as a cross-cutting identity.  If you 
agree to participate, you will be asked to complete the attached survey by typing in your 
responses to the questions.  It should take no more than an hour to complete the survey.  
Once completed, you can email the survey back to rwelling@gmu.edu.  There is also the 
potential for follow-up emails in the event that clarification of your responses is needed.  
You may refuse to answer any question on the survey, and you may refuse to respond to 
any follow-up emails. 

RISKS 
Due to the sensitive nature of discussing sexual orientation, you may feel uncomfortable 
at times.  You decide which information you wish to share and which information you do 
not want to share.  Again, you may refuse to answer any question on the survey. 

BENEFITS 
There are no benefits to you as a participant other than to further the research in 
understanding how LGBT Palestinian and Israeli human rights activists experience sexual 
orientation as a cross-cutting identity. 

CONFIDENTIALITY 
The data in this study will not be entirely confidential.  Some direct quotes provided in 
your survey responses may be included in the final version of the dissertation, peer-
reviewed publication, symposium materials, and book chapters, but your identity will not 
be revealed unless you consent to your name being used. 

While it is understood that no computer transmission can be perfectly secure, reasonable 
efforts will be made to protect the confidentiality of your transmission. 

Names and other identifiers will not be used in the data analysis.  Your name will not be 
included from the survey unless you consent to your name being used.  An ID# will be 

mailto:rwelling@gmu.edu
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placed on the survey and other collected data.  Through the use of an identification key, 
the researcher will be able to link your survey to your identity.  Only the researcher will 
have access to the identification key. 

PARTICIPATION 
Your participation is voluntary, and you may withdraw from the study at any time and for 
any reason.  If you decide not to participate or if you withdraw from the study, there is no 
penalty or loss of benefits to which you are otherwise entitled.  There are no costs to you 
or any other party. 

CONTACT 
This research is being conducted by Robbie Wellington, Ph.D. candidate, School for 
Conflict Analysis and Resolution at George Mason University.  He may be reached at 
rwelling@gmu.edu for questions or to report a research-related problem.  His faculty 
advisor is Dr. Susan Allen, and she may be reached at sallen29@gmu.edu or 703-993-
3653.  You may contact the George Mason University Office of Research Integrity & 
Assurance at irb@gmu.edu or 703-993-4121 if you have questions or comments 
regarding your rights as a participant in the research. 
 
This research has been reviewed according to George Mason University procedures 
governing your participation in this research.  

CONSENT 
I have read this form and agree to participate in this study. 

_________ You may use my name in your results. 
 
_________ I want my identity to be kept confidential. 

 
 
__________________________ 
Signature 
 

__________________________ 
Date of Signature  

 
  

mailto:sallen29@gmu.edu
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APPENDIX F 
Survey for Palestinian Allies 

 
 
 

Sexual Orientation as a Cross-Cutting Identity in the Israeli-Palestinian Conflict: 
the Experience of LGBT Palestinian and Israeli Human Rights Activists 

 
Robbie Wellington, Ph.D. Candidate 
Dissertation 
School for Conflict Analysis and Resolution 
George Mason University 
 
Background:  Robbie Wellington was in Israel-Palestine for eight weeks (June 13, 2016 
– August 8, 2016) interviewing members of the LGBT community for dissertation 
research.  The hope was to interview both Israelis and Palestinians; however, he could not 
find any LGBT Palestinians who consented to participating.  Therefore, this survey is 
being sent to allies of the Palestinian LGBT community to gain greater insight into the 
research question. 
 

Please be as thorough as possible in your answers. 
 

1. Describe your interactions with the Palestinian LGBT community (for example, 
do you have Palestinian friends who identify as LGBT?  Can you describe some 
unique experiences of the Palestinian LGBT community from your interactions 
with them?). 

 
 
 
 
 
 

2. In your opinion, why do you think it is difficult to find LGBT Palestinians willing 
to be interviewed for this research? 
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3. Is there anything else you would like to share on sexual orientation as a cross-
cutting identity between Israelis and Palestinians?  For example, in your 
experiences, have you observed LGBT Israelis and Palestinians connecting 
because of their shared LGBT identity?  Please elaborate as much as possible. 

 
 
 
 

Please email this completed survey to rwelling@gmu.edu 
 

  

mailto:rwelling@gmu.edu
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