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Social justice/legal JUSTICE: the case of palestinian women 

living in « occupied territories »

Danielle Haase-Dubosc
Introduction


I will begin with my thanks to the organizers of the second critical studies conference, “Spheres of Justice”, and especially to Ranabir Samaddar with whom I had the pleasure of working several years ago in Paris at the Columbia University Institute for Scholars. When I read the conference statement, and understood its purpose, namely to examine justice as a meeting ground of situations, concepts, expectations, mechanisms, and practices, and, more specifically, to pay attention to how situations of marginality produce ideas of justice and calls for justice, I saw how I could attempt to articulate the thematics of gender justice within Palestinian expectations of legal status and human rights. Indeed, the case of Palestinian women can be considered as a “point of entry” into many of the topics before us at this conference: marginality, displacement, minority status, lack of socio-economic rights, of resources, of water, poverty, and, generally, lack of access to mechanisms for justice.


I must also give heartfelt thanks to the scholars at the Women Studies Centre at Birzeit University (where I lectured on gender equality), to the administrators and faculty of the Islamic University in Gaza, to the Tamer Institute – also in Gaza --, the women’s group in Hebron inner city, to many friends in the Deisheh refugee camp, and to Palestinian students in the West Bank and Gaza. My contribution is based on their work and on their experiences:  I feel that Palestinian feminist scholars should be here today, but, as you know, political circumstances make this difficult indeed.

And so I speak here, not in their place, but as the Western feminist that I am. This identity has its own difficulties: will I “read” and “interpret” or “re-invent” Palestinian women according to my own conceptual training? Or will I “go native” [notice the expression, please], and transform a liminal experience into an anti-Orientalist position, perhaps just as biased as a less reflective naïveté? The weight of Western colonialist hegemony lies heavy on all Western scholar-activists but, in this case, scholars from and in the Middle East bear the brunt of having to negotiate with Western thought-patterns, Western matrixes of power. In the Women's Studies Program at Birzeit University in Palestine, “feminists areworking within national contexts for the study and advocacy of women, not only teaching, running for office, and organizing women's centres but also publishing studies that might shape policymaking by the national governing authorities are all put on the defensive by some activities of feminists abroad and by the Western media's sensationalism when presenting Islam and women. They must also reckon with international funding agencies with their own priorities regarding women's issues, priorities that often differ from those working in a ‘nationalist context.’” I am quoting here from an article by Lila Abu-Lughod, “Orientalism and Middle-East Feminist Studies” in which she praises Edward Said for being consistent in his advocacy of justice on a global scale, and of democratic principles, wherever. She ends that article by stating that “as feminists we would do well to be similarly consistent, aware of the complex ground we tread and criticizing the multiple forms of injustice we find”.


In this paper, I will first address the question of legal justice for Palestinian women from two perspectives: that of secular law and Islamic law. Then, the far larger question of the imbrication of social justice and gender justice will be examined. When it is a question of defending the community, who decides on justice? And what do women do? In conclusion, I will attempt to address very briefly the problem of blindness to, here, gender justice. What is global justice when the concrete (and particular) social and political circumstances in which issues of law and gender are negotiated are not taken into account ? 

Secular Legal Justice


Palestinian women have played an important role in the national struggle for an independent and democratic state from the very beginning. This statement, published in Palestine/Israel News Within, by the Alternative Information Center, (Vol. XIX, # 8, October 2003)
, correctly underscores the fact that Palestine is not a nation in the legal sense, that is, recognized as such by the “community of nations”, with clearly marked boundaries, a free standing government, and a Constitution. Once the first Palestinian National Authority was formed in the Occupied Palestinian Territories in 1994, and with the hope – which has been largely, and perhaps irremediably, dashed today – that the Oslo process would lead to the emergence of an independent Palestinian state, the official Palestinian women’s movement drafted a “document of principles” intended to preserve women’s rights in the laws and legislation of the “future” Palestinian state and especially in its constitution. This draft constitution was, for many Palestinians, an important step in their multi-stage national struggle to achieve independence and sovereignty. Palestinian women participated in the dialogue around the draft constitution since the formation of the first constitutional committee in the 1980’s. At that time, they protested the absence of women on the Advisory Board: a few “token” women were added to this board but not to the actual drafting committee in spite of the presence of many qualified women in Palestinian society. These women continued to conduct research and workshops within civil society and to lobby decision makers. 

A third draft of the constitution, released in 1998, reflects the positive outcome of these years of work. Various clauses pertaining to women were modified, such as a reference to “the natural role of women” (deleted) or others concerning the “rights and duties of women” (changed). The problem here was to protect women from the interpretive leeway enjoyed by the Islamic legal system without negating the role of Islam in Palestinian society. Article 18 of the draft constitution now would guarantee the eradication of all forms of discrimination against women as stipulated by international human rights law while committing the (hypothetical) State of Palestine to upholding the Universal Declaration of Human Rights and other human rights treaties and conventions. Article 12 now would guarantee the right of children of a Palestinian woman and a non-Palestinian man to acquire their mother’s citizenship. Article 19 was modified to read, “All Palestinians are equal before the law…without any difference or discrimination among them due to race, sex, colour, religion, political view, or handicap.” Other modifications were wanted by the Executive Committee of the General Union of Palestinian Women but not obtained: Gender-neutral language, quota systems for active participation of women in social, political, cultural and economic life, membership on the Constitutional Court, and the deletion of all phrases in the draft constitution that stipulate that it must not be in conflict with “the law or Islamic law”. As Peeny Johnson and Eileen Kuttab state in 2002, “the emergence of gender equality issues into public space was made much more difficult by the isolation of these issues from issues of governance and the political system. Even the potential agents of democracy, such as the Palestinian Legislative Council were paralyzed due to the authoritarian nature of governance.”
 In other word, secular feminists acknowledged that the “potential agents to democracy” did not prioritize (or even give much attention) to gender equality.

The secular women’s movement states categorically that it has always prioritised the national struggle over a feminist struggle and followed the course set forth by the Palestinian national leadership. Such a statement allows us to understand a fundamental point.  The occupation itself, involving the ongoing and systematic harassment of the population, destruction of houses and property, imprisonment of many men and some women, the death of others, the ongoing encroachment of Israeli settlements, and finally, the construction of the Wall, does take priority for the entire population.
 But this is not to say that Palestinian women are not also struggling for gender justice, as the above example demonstrates. 

It would be inaccurate, however, to limit this struggle to secular women activists. Islamic law is also re-considered within Islamic feminist groups.

Islamic Law and Women’s Rights


No informed person would contest that women have certain rights under Islamic family law (shar’ia).
   Furthermore, there have been many attempts to reform family law in Palestine. Considerable controversy among Palestinian women activists has arisen concerning such a reform. One group of feminist activists argued for the establishment of a marital relationship based on equality.   The other argued that any reform should preserve the Islamic identity of Palestinian laws. The equality camp and the identity politics camp did not reach a consensus in spite of much public discussion. Wanting to study women’s actual experience, anthropologist Nahda Shehada observed many women at the Shari’a Court of Gaza City in order to determine how the legal texts governing family law are socially practised by women.
 The maintenance rights of women, (nafaqa) was the case in point. “Whether the man works or not, whether he is absent or present, the wife’s right to nafaqa is preserved. The wife does not need to claim to be poor. Nafaqa is her right, whether she is poor or rich” (interview with a Gazi judge [qadi], 2002). This right is given in exchange for the wife’s obedience. In other words, if she does not receive maintenance, she no longer has to be obedient and can go to court to sue for it. Shehada finds that the concept of equality “does not take into account the daily experience of women, especially those whose socio-economic situation places at the bottom of the ladder”. Maintenance law does provide these women with minimal economic security and, moreover, provides legal room to all women  in which to manoeuvre. Indeed, Shehada  finds that female litigants have frequently turned Nafaqa “from an instrument for oppression and obedience into a tool for empowerment.” As a result , she finds herself agreeing with the identity politics group that an equality approach would “affect the very basic economic security of those women due to the fact that around 90% of Palestinian women rely on their kinsmen for their livelihood.”  She concludes: “Women in court are far less concerned by the abstract debate on family law reform, and more intent on finding space and room for manoeuvre. Whether that space is found in shari’a, shari’a’s principles (or purposes) or human rights conventions is less relevant to them than improving their conditions. (Shehada, p.62, italics mine).

It is perhaps less well known that Islamic feminism is also struggling for a new definition of Islamic law and for its application, and it would therefore be a mistake to think that gender justice (or the demands for gender justice) can only come from secular feminism
. “Several elements catalyzed the rise of Islamic feminism. Women, both secularists and religiously oriented, grew increasingly concerned by the imposition and spread of a conservative reading of Islam by Islamist movements and found the need to respond in a progressive Islamic voice. Within Islamist movements, women grew disaffected as they discovered their second-class status and dispensability once certain goals were won [this echoes the experience of  secular nationalist women mentioned earlier].”(Badran). Women, in some parts of the Middle East, having gained access to the highest level education  in religious sciences, began to re-examine foundational texts. By the start of the 1990’s, because of electronic information technology, these Islamic women were “re-visioning a new feminism through their fresh readings of the Qur’an.
 Perhaps the most well-known spokesperson for Islamic feminism is the Iranian judge, activist, and Nobel prize winner, Shirin Ebadi. Her statement sums up the postulate:


[the] divine book (the Qur'an) sees the mission of all prophets as that of inviting all human beings to uphold justice . . . The discriminatory plight of women in Islamic societies, whether in the sphere of civil law or in the realm of social, political and cultural justice, has its roots in the male-dominated culture prevailing in these societies, not in Islam.


Paradoxical as it may seem, when considered “from the outside, that is, largely, the West”, Islamic feminism gave a new impetus to gender justice. Employing Islamic modernist discourse, secular feminists had tried for many years, and with little success, to reform Muslim personal status codes or family law. By the final years of the twentieth century, secular feminism, although doing good work and providing services especially within NGOs, (I will return to this point) seemed to have reached an impasse (Al-AIi 2000). It had no new ideology or new tools, but this was what feminism needed and what Islamic feminism provided. By making progressive religious discourse its paramount discourse, it extended  secular feminism's Islamic modernist strand and made it more radical by affirming the unqualified equality of all human beings (insan) across the public/private sector and grounding its assertions on an unimpeachable source, the Qur’an, albeit by new readings of the foundational source of Islamic thought.  This differs from the strategy of secular thinking in Palestine.  


Secular feminism insisted on the full equality of women and men in the public sphere but accepted a model of gender complementarity in the private or family sphere. Interestingly, it accepted the model of difference and complimentarity but also hierarchical gender roles in the family privileging male authority. Islamic feminism does not. Islamic feminism insists upon the practice of social justice, which cannot be achieved in the absence of full gender equality.(Badran).

It is pertinent to note that, in the Palestinian context, there is strong popular support for reform of existing family law, so long as it remains within the framework of shari’a. “In a 1995 survey, 61% of males and 57% of females supported the statement that the existing Islamic laws require re-interpretation in order to become “more appropriate to contemporary life”: a vague enough statement which can appeal to different points of view . By 2000, there has been considerable growth in support for this position (84% males, 88% females)./…/ The overall impression from the responses remains the profound commitment to shari’a as the basis for family law by both sexes – but especially by women.”


Secular feminists and Islamic feminists are not always in opposition to each other. In the last decade, they have increasingly worked together, breaking down boundaries and binaries. As Badran states, it is to be hoped that the fusion of secular gender struggle which is rooted in national soil, and Islamic feminism, which is based on universalism will enable secular and religious feminism to blend and produce Islam’s gender revolution.
 The present demonization of Islam by the Western powers, the “war on terror”, and its counter-effects in Islamic countries do not bode well for such a hope.


Two remarks are perhaps in order here, as we turn to the issues of gender justice in civil society : First, that not all women and men engaged in the pursuit of gender justice for Palestinian women call themselves “feminists”, whether of the secular or Islamic strand. The reasons for this are well-known: the accusation of being “Westernized” and therefore somewhat of a traitor to the nation is one
; the other is based on deep-seated patriarchal distrust. In order to work beyond labels, many feminist scholar-activists eschew the name which must be considered  here an analytical category rather than a means of identification on the ground. The second point is that Islamic feminism – in spite of the considerable notoriety that it has gained through the internet -- has yet to become a widely-based social movement, the way secular feminisms have succeeded in becoming, with various social bases and levels of outreach.  (Jayawardena 1986).

Social justice and specific calls for justice


As explained in the Conference Statement, justice also means doing away with what is perceived as injustice. Palestinian women, like men, massively and personally perceive injustice in the concrete and particular consequences of the social and political context of the Occupied Territories within which the issues of law and gender have been – and still are – negotiated.  Women, as the keepers of the family unit, make enormous and often untold contributions to family and individual survival in difficult and repressive circumstances. Forced displacements, destruction of homes and agricultural lands, death of close relatives, including heads of households and primary breadwinners, loss of employment, living extreme  poverty, prolonged curfews, lack of proper health services, all these factors bear very heavily on women who are the “shock absorbers” of Palestinian society.
 As primary care takers, women have to take care of the injured. The increased presence of men and children at home, due to unemployment and school closures add to women’s burdens and often “invisible” suffering.


Neither the ongoing encroachment of settlements nor the diminishing hopes for the recognition and implementation of international law as a guardian of civilians and civic life in Palestine have eliminated (to date) the determination of Palestinian women and men to resist steadfastly (sumud) against overwhelming odds.  Communities provide support for one another; women also cope by bartering goods and services and developing the domestic economy. Local and, especially, international governmental and non-governmental organizations (NGO’s) also provide needed food and shelter, some health care, and generate some employment opportunities when embargoes and other stranglehold methods allow. But these institutional measures, designed to address emergencies, even though they are necessary, even vital, can not meet the strategic and developmental needs of the society. The case of Palestinian women’s  NGOs reveals the fault-lines of their outside funding: charity is not justice and giving has its own covert or overt agenda.

 “Colonial discourse around Arab women and the discourse of some contemporary Western feminists ‘who devalue local cultures by presuming that there is only one path for emancipating women – adopting Western models’’ feed the suspicion of cultural dichotomies and the feeling that women’s organizations are implementing Western agendas.
 Such colonial discourse – wherever it is practised – obfuscates feminism by attempting to either legitimize it or discredit it for political reasons. What can be experienced “on the ground” is that NGOs are not social movements that build their strength through networking, organizing, and face-to-face human contact. “The highly professional qualities required of administrative staff for better communication with donors may not directly affect the links between an NGO and local constituencies, but most of the time they do.”
 And “target projects”, transitory by nature, cannot move beyond a ‘grassroots’ level. When the government – here the Palestinian government is targeted – is not willing to introduce reforms in order to increase the rights of women, it is illusory to expect outside institutions to develop sustainable gender justice.

Protecting the community and taking justice into one’s own hands in times of war: “necessities permit what is not allowed’

In an extremely well-documented article, Frances S. Hasso analyses the self-representations and representations of four women, called ‘suicide bombers’ or ‘martyrs’ depending on how their acts were understood and experienced, who staged attacks in 2002. As she states, “the article is not about the women’s victims, or the value and morality of suicide as a method of militance.” 
 Rather, it is about the right of women to be militant political agents rather than suffering care-takers .The explanations that these women left behind (and that were then manipulated [or re-invented] by the Arab media) all stressed this point:

All the women who left a message claimed and demonstrated their right to sacrifice themselves, concurrently deploying and challenging gendered-sexualized norms of duty and responsibility with respect to who protects the community and who is protected within it.
 

These women saw no conflict between their religion and their political act. For them, if suicide is forbidden by Islam, sacrificing one’s life for one’s country – being a martyr – is sanctified. Many conservative Islamic leaders, however, felt strongly that women had no right to commit such acts, which were reserved for men. But, as we have seen is the case with Islamic feminism in general, alternative interpretations that situated women as religio-national subjects with obligations to defend their community through martyrdom if necessary, were quick to follow. A kind of terrible gender equality was even established: “Women have the  right to resist the occupation by any means they choose. In the Palestinian context, martyr operations are permitted for all because our women suffer from the Israeli aggression as much as our men”.

For Palestinian secular activists, women martyrs posed no particular ethical problem: Since Israeli patriarchy, just like Arab patriarchies, presumed that women would not be bomber/martyrs, it was expedient to use them.  According to a (male) spokesperson, “'the suicide martyr serves a certain goal at a certain place and time.... Our capabilities can't be compared to Israel's. So we adopt a variety of methods to give us leverage”.

What is more pertinent to this examination of “Spheres of Justice” in the case of Palestinian women – is the effect that these four women had on Palestinian and Arab women in general and the women’s movements in Palestine in particular. “Many Arab women and girls interpreted and responded to the attacks as calls for women’s militant political action in defense of community.” (Hasso). In Palestine, the bomber/martyrs were venerated by girls and women, “across religious and ideological lines”. The attacks came at a time when women’s movements – after Oslo – were occupied with State building and no longer had much contact with grassroots mobilization. 


This explains some of the dynamics at the public memorial held for Wafa Idris in Ramallah on 31 January, 2002. The event included about 3,000 people, mostly women, and was led by the head of the Fatah women's committees, Rabeeha Thiab, making the 'procession a kind of feminist funeral' (Wahdan, 2002). In her speech, Thiab shouted to a cheering crowd: 'She [the Palestinian woman] is the mother of the martyr, sister of the martyr, daughter of the martyr - and now she's the martyr herself', and insisted that 'Nobody can prevent the women from taking part in this war toward liberating Palestine' (Wahdan, 2002). The crowd chanted 'Women standing beside men, hand in hand, will walk toward Jerusalem' (Wahdan, 2002), thus situating themselves at the centre of the Palestinian struggle and as equal defenders of Palestine's most important city. (Hasso: italics mine).


Repudiating patriarchal norms of womanhood, reaching beyond reproductive and maternalist concerns, takes extreme and dramatic forms in the context of Israel’s crushing “triumph” over the native population.  That the suicide martyr bombers are engaged in anti-colonialist resistance --  in their own eyes and in those of the overwhelming majority of the Palestinian population, whether the latter agree with this form of action or not – seems undeniable to anyone who has lived in Palestine for any length of time. Arguments that rob women of agency (they are dupes of conniving men), or that position them as occupying such a victimized place in their own society that suicide is better than life, do not stand the test of the evidence. There is room, however, for thinking, as does Frances Hasso, that women martyr bombers, motivated primarily by patriotic fervor, were also contesting their subordination in their own society. 

Conclusion:  removing our blindness to injustice


Removing our blindness to injustice seems at times an impossible task for it is rooted in political and cultural life in every society and often seems even consubstantial to its very maintenance. Nevertheless, attempts at “lifting the veil” and calling into question the manifold ways in which this very blindness allows for exploitation of others have been made repeatedly across the world. Alternative ways of envisaging life, whether they be revolutions, utopias, aesthetic endeavours or international legal systems, abound as soon as one’s eyes are sufficiently open to allow us to see and consider them carefully. Patriarchy is, to feminists, based on a blindness to injustice and many are the ways in which women have tried to reveal its power, to overthrow or reform it, or again, to circumvent it.  In my brief presentation of the case of Palestinian women, I have tried to show something of the multiple complexities of the struggle for gender equality in a country which is not a country, in a “nation-to-be” facing an overpowering external military force. Translating gender, that is, finding ways of making visible alternative ways of apprehending gender arrangements, means having the ability to go beyond stereotypical thinking about women’s needs and aspirations. It means going beyond an easy and abstract universalism (in which women still do not have an equal place) and standing firm for the right to denounce injustice and to struggle within one’s own context. It means accepting that boundaries, such as the ones that separated secular feminism and Islamic feminism in Palestine, are fluid and subject to change. It means going beyond manipulative binary moves that oppose “Western feminism” (as if there was one Western feminism) to “Third World feminism” (as if there was one Third World feminism). In order to achieve this, one has to question one’s own blindness and to understand its reasons, wherever one is. And, when this process is undertaken, a “transnational feminism”, based on dialogic exchange, will truly be of service in removing blindness to injustice.  

� Abu-Lughod,  (Spring, 2001) Feminist Studies, Vol. 27, No. 1.), pp. 101-113.





� Article written for the Israeli opposition press, by Khadija al-Habashneh who teaches at al-Quds University  and is a member of the Executive Committee of the General Union of Palestinian Women. I have largely used this article for this part of the paper.


� In “Where are all the Women (and Men) Gone? Gender and the Intifada”, Review of Women’s Studies, Vol. 1, n° 1, p.65.


� Since President Arafat’s death, however, the Palestinian people have voted massively for a Hamas government, largely (but not only) to protest against the political failure, the corruption and the clientelism of the PLO. 


�Currently, Jordanian law governs personal status for Muslims in the West Bank; East Jerusalem Muslims have recourse either to that law or to the law applied in the Israeli shari`a system, following the unrecognised annexation of East Jerusalem, and in that forum are subject also to Israeli law applicable to personal status matters; and Gazan Muslims are governed by personal status law issued during Egyptian administration of the Strip. Some regulations have been issued since the 1994 Oslo Accords by the Palestinian Qadi al-Quda, which are applied in both areas. The most appropriate opinion of the Hanafi school is the residual law in Muslim personal status matters in both areas. For an introduction to the legal complexities and the contextualized evolutions in Islamic law, see Lynn Welchman, (October 1998), “The Development of Islamic family law in the legal system of Jordan”, The International and Comparative Law Quarterly, vol 37, #4, pp. 868-886. Recognised Christian communities apply their own personal status laws in their own tribunals.


�In this section, I am following Nahda Shehada (2004), “Women’s Experience in the Shrari’a  Court of Gaza City: the Multiple Meanings of Maintenance”, Review of Women’s Studies, Vol. 2, Birzeit University, pp.57-71.


� Here, I must refer the reader to an article - whose argument I follow and paraphrase -  by Margot Badran, (Winter 2005) “Between Secular and Islamic Feminism/s: Reflections on the Middle East and Beyond”, Journal of Middle East Women’s Studies, Bloomington, Vol 1, 23 pgs. A bibliography on Islamic Feminism is appended.


� Once again, women shaped their own discourse as women from their own perspective and experience (Moghadam 1993). The boldest and earliest initiatives occurred in post-Khomeini Iran, where women as public intellectuals (joined by some young male clerics) employed the language of Qur'an, virtually the Constitution of the Islamic Republic, to articulate a new feminism in an Islamic voice.”(Badran, op.cit.)


9 Ebadi 2003. Taken from her acceptance speech for the Nobel Peace Prize. Oslo: December 10, 2003. Islamic feminists are conscious that they must go beyond exegesis: « As Omid Safi (2003a) puts it: "it is not sufficient to come up with a more luminous theology of Islam, but [that] it is imperative for us to work on transforming the various societies around us." (Badran quoting Safin in Fatima Sadiqi, 2003, Women, Gender, and Language in Morroco, Leiden.





� Rema Hammami, (2002), “Attitudes Towards Legal Reform of Personal Status Law in Palestine”, Review of Women’s Studies, Vol. 1, N° 1, Institute of Women’s Studies, Birzeit University, pp. 8-22.  It is relevant to note that religion and nationhood are clearly linked in people’s minds. In a poll conducted in 2000, on women’s rights to divorce under Islamic law, 69% of males and females gave as first reason (above husband being mentally ill) the husband  being a “political collaborator”. (Hammani, p.16)


� The 1970s and 80s was a time when secular feminism was pitted, and then pitted itself, against Islamists and their regressive, patriarchal definition of "religious." In this highly adversarial moment, secular feminists in the Middle East arrayed themselves against the gender reactionary Islamists. This was a moment of fierce identity politics within Islam, when secular feminists re-asserted their secularism and Islamists hurled the word secular as an epithet of condemnation (Badran 1993).


� “Middle Eastern feminism/s in the Middle East, whether secular or Islamic, it seems important to stress here, originate in the Middle East. Like feminisms everywhere, they are born on and grow in home soil. They are not borrowed, derivative or "secondhand." Yet, feminism/s in the Middle East, as in other places, may and do intersect with, amplify, and push in new directions, elements of feminisms found elsewhere. Feminisms speak to each other in agreement and disagreement. I make these assertive declarations in the context of perennial moves to discredit Middle Eastern feminisms and feminisms more generally among Muslims by de-legitimizing them as clones of "western feminism" (whatever that is) and colonialist intrusions into "authentic" Middle Eastern and Islamic culture (whatever that is), which are more insidious than a computer virus”(Badran).


� Jayardena, Kumari, 1968, Feminism and Nationalism in the Third World, London, Zed Books.


� In a poll taken in 2002, 50% of the households said that the family has suffered from physical or mental illness due to the political violence and economic deterioration. “It is worth noticing that women constitute the majority of the mentally ill persons, due largely to the pressures and strains of their lives”, Eileen Kuttab and Riham Barghouti, (2002), “The Impact of Armed Conflict on Palestinian Women”, Review of Women’s Studies, Birzeit University, p. 87.


�  Throughout this section of my paper, I am referring to Islah Jad’s article (2004), « The NGOization of the Arab Women’s Movements », in Review of Women’s Studies, Vol. 2, Birzeit University, 2004. The quotation is found on p.49, and refers to a statement made by an Arab feminist, Leila Ahmed (1994) in which she speaks of ‘colonial feminism’.


� Ibid., p. 51.	


� Feminist Review (November 2005) “Bodily interventions”, London, Iss. 81,  pp. 23-51. “Idris was a 28-year-old divorcee who had dropped out of high school to marry; she lived with her widowed mother in Ramallah's al-Am'ari refugee camp. Abu 'Aisheh was 21 years old, lived with her family in the Nablus village of Beit Wazan, and was a student at Najah University (Daraghmeh, 2002; Farrell, 2002; Hammer, 2002). Akhras was an 18-year-old high school senior who lived in the Deheisheh refugee camp in Bethlehem with her parents and siblings; her father worked as a construction foreman with an Israeli firm building in the nearby Jewish settlement of Beitar Illit (Hammer, 2002; Rubin, 2002). Takatkeh, who was variously reported to be 18- or 20 years old, had dropped out of high school and was a seamstress at a Palestinian textile factory; she lived with her impoverished family in the southern West Bank village of Beit Fajar (Al-Batsh, 2002; Hendawi, 2002; Lamb, 2002a). Three additional Palestinian women undertook suicide/martyrdom attacks through July 2004. While I recognize the fear that these violent acts have produced for Jewish Israelis, this article is not about the women's victims, or the value and morality of suicide as a method of militance (see Hage, 2003)”, p.15.


� Ibid., p.28. 


� Statement made by Maha Abdel Hadi, (Claudet, 2002), quoted by Hasso, op.cit., p. 29.


� Statement made by Abu Wadya, an Aqsa Martyrs Brigade commander from the Deheish refugee camp, quoted by Hasso, p. 27. Palestinian women activists have suffered, alongside Palestinian men, in Israeli prisons. See Buthina Canaan Khoury’s film, Women in Struggle, a film about Palestinian women ex-detainees, Majd Production Co., 2004.
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