QABYALAH OR WHAT DOES IT MEAN TO BE TRIBAL IN YEMEN?!

NaAajwa ADRA

What’s in a Name??

“Qabyalah® is sharaf” (honor); gabyalah is “asl” (tribal origins/ genealogy). “Qabyalah is ‘urf (tribal
law) or “shar‘ wa man‘,” both of which refer to customary law. One person said gabyalah refers to
“al-tanazul ‘ald had,” i.e., stepping down rather than perpetuating conflict. Others said simply, “al-
qgabyalah al-dayfah” (qabyalah is hospitality). Some associated gabyalah with tribal heritage, saying
the term referred to aslaf al-gaba’il (lit., tribal customs or heritage). Others said that “ayyam al-
qgabyalah” (lit. “qabyalah days”) refers to the time before effective central government, when tribes did
not pay taxes and followed only customary law. At a focus group discussion with shaykhs in San‘a’, |
was told that gabyalah refers to “self-respect” (ihtiram al-nafs) and “respect for women” (ihtiram al-
nisa’). These were all responses given to me over the years when [ asked Yemenis from a diversity of
regions, “What is gabyalah?’* 1 have also heard appropriate clothing and demeanor praised as gabyalah.
My most poetic response was composed by the late Sayyid ‘Abd al-Karim Muhammad Sharaf al-Din
from Kawkaban:

‘Allim ibnak li-l-shird ‘ah wa I-bara‘ah
Wa I-‘amal bayn al-zird ‘ah
Wa dakhlat al-siig kulli sa ‘ah

My gratitude, as always, goes to my friends and hosts in al-Ahjur who have been more than hospitable over the years. I
thank the Institute for Social Anthropology, Austrian Academy of Sciences for writing support 2018-2019, and especially
Andre Gingrich and Marieke Brandt for their encouragement and comments on previous drafts of this chapter. Others
who have provided valuable feedback on my work on this topic include Mohammed Jarhoom, Amat Alsoswa, Lucine
Taminian, Steven Caton and my husband, Daniel Varisco. My ethnographic research in 1978-79 was funded by a
National Science Foundation Grant for Improving Doctoral Dissertation Research. My fieldwork in 1983 was funded by
a MEAward, Population Council, and my 2005 field research was funded by the American Institute for Yemeni Studies.
Consulting assignments between 1983 and 2005 have also yielded important insights into tribalism in Yemen. Some of
the information in this chapter has appeared in my dissertation (1982) and several articles (1998, 2011, 2015, 2016), but
this has been reworked and updated.

This chapter transcribes dialectical terms as they are pronounced in Yemen. Hence, dayfah instead of diyafah, mara
instead of imra’ah.

Qabyalah, pronounced gabwalah in parts of southern and eastern Yemen, is a purely Yemeni term, distinct from the more
commonly used gabaliyyah (tribalism).

4 Author’s field notes 1979, 1983, 1987, 2005 and CDF focus group, San‘a’, September 2004.



22 Najwa Adra

Teach your son conflict mediation (with an implied pun on poetry), generosity (a pun on bar ‘ah dance),
agriculture (implying hard work), and frequent visits to the market (in order to remain aware of news
and negotiate tribal affairs).

I asked about gabyalah (qabwalah in Yemen’s South and East) because it was the most frequently
used term I heard in my years of field research among Yemenis who self-identify as tribal, usually
with pride, sometimes sardonically when describing questionable or laughable behavior. But what
ties these various meanings together? In this chapter, I suggest that gabyalah synthesizes the multiple
local understandings of tribalism as a political and legal system, a set of social and behavioral norms,
and aesthetic principles. Tribal descent, while important to some extent, is eclipsed by territoriality
and behavior as more important components of identity. I also propose that gabyalah is not the only
guide to behavior in tribal Yemen but forms one component of a duality that appears to be widespread
throughout the Middle East. This duality is not discussed at length in the literature, with the exception
of Joseph and Joseph’s 1987 study of a similar duality in the Moroccan Rif and my own work (Adra
1982, 1998, 2016). Changes in understandings of gabyalah and potential implications of tribal identity
for the development of national identity will be discussed.

I have not always been comfortable with the terms “tribe,” “tribal,” and “tribalism” as used in
anthropology and the media. Too often these terms appear to lump most of the world into a single,
“pre-modern” category. In scholarly work and popular understandings, “tribes” are both exoticized
and disdained as repositories of “tradition,” emotive survivals of a tenderhearted past, or kin-based,
irrational advocates of convention, stolidly opposed to “modern” nation states (Adra 2015; for an
example of serious misunderstanding from an American leader whom I respect, see Goldberg, 2016).
Consequently, many anthropologists argue against using these terms (e.g., Fleuhr-Lobban and Lobban,
2002). Yet no better English term has been proposed to translate the Arabic gabilah (pl. gqabd’il)
or ‘ashirah.’

Because a large majority of Yemen’s 27 million people self-identify as tribal, this is not a category
that can be ignored. Over the years, | have come to understand the term, gabilah (tribe) and its variants
as referring to indigenous territorial groups that have long co-existed with cities and states. Tribal names
have remained consistent over centuries. Some tribal units self-define in genealogical terms but, as is
the case elsewhere, genealogies are used flexibly and manipulated to justify new relationships or break
off old ones. The vast majority of Yemen’s tribes are sedentary agriculturalists with some livestock or
engage in fishing along the coasts. Herding is important in the more arid locales. Whereas in the past
urban Yemenis did not usually identify as tribal, extensive urbanization in the past 40 years has enlarged
the urban population that self-identifies as tribal.

Qabyalah (tribalism) is an all-encompassing Yemeni term that refers to tribal origins, organization,
customary law, norms, an egalitarian ethic and aesthetic tribal icons (Adra 1982).° In the words of
Muhammad ‘Abdallah al-Jawhi, a poet from the JawhT tribe of Hadramawt:

Terms such as “clan” and “lineage” highlight genealogy as a primary organizing principle, while genealogy tends to be
secondary among Yemen'’s tribes.

In previous work I had framed my discussion of tribalism in terms of values. I thank Andre Gingrich for pointing to
“norms” as the more appropriate term.
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He lied who said that al-qabwalah can be met in every valley
It is higher than valleys and black mountains.”

This chapter will describe the various facets of tribalism and its antithesis as understood and lived
in Yemen in order to explain the implications of tribal identification for daily life and economic and
political participation in Yemen. The following sections explore the various components of the Yemeni
concept of gabyalah.

Qabyalah as Tribal Origin

Tribes in Yemen consider themselves Southern Arabs, descended from Qahtan, a son of Noah and brother
to ‘Adnan, ancestor of the Northern Arabs. This, and membership in a known lineage are sufficient to
establish tribal origin (as/) and pedigree. Yemeni tribes in the North were historically distinguished
from the sadah, descendants of the Prophet Muhammad through his daughter Fatimah and son-in-
law “Ali? although there are tribes composed largely of s@dah in al-Jawf and the Hadramawt. Also
distinguished from tribes were low-status service providers, such as barbers, musicians, butchers, and
others who engaged in work historically considered demeaning. Status endogamy remained important
in Yemen into the late 20™ century. The significance of these ascribed status distinctions has decreased
steadily over time due to their legal abolishment after the revolutions in the North (1962) and South
(1967) and changing economic conditions that have drawn members of all status groups into similar
occupations.’ By the turn of this century, cross-status marriage, although not yet common, was accepted
by most in the Central Highland Plateau, where I conducted my most intensive field research. As I hope
to show below, however, status distinctions, important in urban contexts, were understated in rural tribal
villages even in the 1970s. Members of all groups dressed alike, worked and socialized together.

Qabyalah as Tribal Organization!

Throughout MENA, tribes are organized into units of increasing size and scope (“segments” in the
anthropology literature), with the household (bayf) as the central foundation (Hammoudi 2017; Ibn
Khaldun 2015). Because of the widespread use of genealogical idioms, tribes are often described as kin
groups. Yet in Yemen and elsewhere, most tribal units are territorial, with kinship terminology providing
a metaphor to indicate closeness or distance (e.g., Peters 1967, 262, 279; Varisco 2017, 240). All parcels
of land, including tribal territories, grazing land, villages, personal landholdings and sometimes specific
trees, are named and their boundaries specified in written deeds. That said, some Yemeni tribes and
tribal units, notably in the northern and eastern parts of the country, identify with a putative ancestor as
well as territorial boundaries (Dresch 1993b; Weir 2007; Brandt 2014 and 2016; Gingrich 1989).

7 Al-Sa‘b al-Jawhi 2006, 320-321, quoted in Rodionov 2011, 334.

It appears that in Yemen’s North, this particular status distinction may have originated with the migration and subsequent
rule of sa@dah in the 10" Century.

See Lackner’s chapter in this volume.

See Adra 1982, 116-133 for details on tribal units and the mutual responsibilities of the members of each unit in al-Ahjur
and the Central Highland Plateau.
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Terms given to tribal units differ regionally within Yemen and from those used in other Arabic-
speaking countries. In Yemen’s far north, for example, units may be distinguished as fractions, e.g.,
thulth (third), khums (fifth), thumn (eighth), or parts of the body (Brandt 2014; Dresch 1993b; Meissner
1986; Varisco 2017; Weir 2007). Even where units are defined genealogically, however, their boundaries
are territorial. The following describes the most commonly used units in Yemen’s Central Highland
Plateau, specifically al-Ahjur basin. Unit terminology here is relatively straightforward, genealogical at
the levels of household and lineage but otherwise territorial.

The household (bayt) usually consists of three generations of kin but may also contain more distant
kin or unrelated single or widowed individuals without a household of their own. In al-Ahjur, the
household is also known as daymah, the local term for a small room or a woman’s cooking area or
kitchen. Those who share a kitchen and usually eat together are defined as a household, with the oldest
male member considered its leader. Multiple daymahs may share a large house with several kitchens.

The next unit, called a lineage in this chapter but locally known as lahm (with connotations of
cleaving or holding together) or hab!/ (lit. rope or tie), includes several households that share a common
ancestral name. This group may also include members who migrated to the area a few generations ago.
They do not claim to share the same ancestry but were “adopted” into the lineage. If a lineage grows
too large to manage easily, it splits into two or more lineages.!! Each lineage selects a leader (‘dgil in
al-Ahjur) who resolves disputes within the group and represents its interests in discussion and debate
with other lineages.

Larger and more important than the lineage is the village (mahall),'* a bounded territory that
includes pasture, access to water and rocky outcroppings considered suitable for housebuilding." These
resources are available to all village residents. However, villagers do not own agricultural land in
common, and individuals may own property outside village boundaries. Although a village is defined
purely in terms of residence, people often say of their village, “We are all one family,” reflecting the
reality that families in a village tend to be related due to a preference for village endogamy. Villagers
elect a leader who mediates disputes within the village and represents the village in its dealings with
other villages, and sometimes the national government and external parties. In al-Ahjur, a village leader
is known as shaykh, although elsewhere he (almost always a man) may be known as ‘agil or by another
term. Shaykhs and ‘aqils lead as primi inter pares without coercive powers. Wisdom, mediation skills
and modesty are among the most desired traits in a leader. Village rules and policies are decided by the
heads of lineages together with the village shaykh. A cluster of neighboring villages may form a single
political unit, sharing a shaykh and responsibilities for protection and cooperation activity (Adra 1982).

The tribe (gabilah) is the next larger unit in the Central Highland Plateau, where this term refers
to a bounded territorial unit comprised of a number of villages, water sources and grazing land.'* Al-
Ahjur, the site of my most intensive field research, is locally classified as a tribe, loosely connected

Descent groups, often called lineages, have continuity over time and may maintain ties and identify with descent groups
of the same name who live elsewhere and thus belong to different tribes.

Mahall is used in this part of Yemen, but elsewhere gariyah may refer to village.

When agriculture was the primary source of subsistence, rural Yemenis did not build houses on arable land, which was
considered too valuable to waste on houses. Since the decline of agriculture in the 1980s, however, an increasing number
of houses have been built on previously farmed land.

Among transhumant herders, tribe may refer to a large area to which they have grazing rights.
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with BanT Matar, its closest neighbor. However, it is officially classified as a subdistrict ( ‘uzlah), of the
administrative district (mudiriyyah) of Kawkaban.'® Together, the villages of al-Ahjur elect a paramount
leader, known as shaykh al-mashayikh.'® Paramount shaykhs may be chosen from among candidates
with good urban and government connections in the expectation that they will help direct resources to
their constituency. The largest tribal unit, the confederation, rarely acts in concert. Al-Ahjur technically
belongs to the loose confederation of Bakil. Wider in scope than the confederation is the North-South
distinction noted above.

Qabyalah as Cooperation: The Mutual Responsibilities of Tribes and
Tribal Units

Members of tribal units at all levels owe each other specific responsibilities. As the only unit that shares
property in common, the household expects its adult members to contribute to feeding and housing the
unit and otherwise helping when needed. These responsibilities are assumed but cannot be enforced by
anyone outside the household because behavior among close kin falls outside the jurisdiction of tribal
customary law. The members of a lineage do not own property in common, but they owe each other
help with meeting the requirements of hospitality and other tasks too difficult for a single household
to manage (Gingrich 1989). I witnessed a telling example at a wedding in 1979. Soon after I arrived,
I left the dance space with another guest to greet the women of the family who were preparing food
for the guests. We stopped at the kitchen door where six or seven women were busy baking bread.
They welcomed us, but when the groom’s mother noticed my companion, she declared, “Greetings my
mother’s sister’s son’s wife, come in and knead dough with us.” The young girl, who was dressed for
dancing, reluctantly admitted, “True, I am the wife of your mother’s sister’s son” and went into the
kitchen to help with the baking (Adra 1982, 133). The failure to honor required obligations (lawdzim)
is considered serious.

Responsibilities at the village and higher levels include protection of their territory and of vulnerable
persons within this territory.!” They also involve participation in conflict resolution and in community
projects. In the past, when raids from neighboring regions threatened grain harvests, all of the village
households would harvest crops in unison. In case of conflict within a village or between two villages,
the entire village participates in the ensuing discussion and mediation to resolve the conflict. The cost of
reparations due from the culprits (usually the slaughter of an animal and a monetary fine) are shared by
all households in the village(s), while the victims’ village(s) shares in the meat provided as reparation.
In practice, however, the village is primarily the locus of cooperative activity and the preferred source of
marriage partners.'® Typically villagers are called to help with building and repairing infrastructure, schools,

Nevertheless, village shaykhs of al-Ahjur receive small stipends from the Directorate of Tribal Affairs, as do other
shaykhs and tribal leaders in Yemen.

When, in the 1970s, the villages were not all able agree on a single paramount shaykh, two were elected, each representing
part of the territory.

I use the term “vulnerable” rather than “weak,” the usual translation of da if (pl. du ‘afa’), the term most frequently used
to refer to people owed protection. Protection is owed not only to the unarmed population but also to strangers and guests,
including visiting tribal leaders, who are far from weak in their own territories, and members of specific minorities under
tribal protection (see also Gingrich 1989, 132).

Village endogamy is usually explained by the reluctance of young women to move far away from their mothers.
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mosques, health centers, cisterns and wells. Major projects are organized by the village shaykh and require
the labor of a member of each household or a laborer’s daily wage if a household cannot contribute labor.

Despite the current warfare, violent conflict is usually rare in Yemen, and tribal units are mobilized
primarily for community development and the resolution of conflict between individuals.'” Although the
constituents of each unit are usually established, the number of people called to help with any given task
varies with the situation and need. Smaller groups are called to work on projects that require the aid of
fewer people. Activities requiring the cooperation of several villages or of the entire tribe are organized
by consensus among village leaders. Built into the system is a flexibility that allows individual and
group behavior to adapt to the context and to changing circumstances. Tribal organization, then, is based
on sophisticated and flexible organizational principles that enable groups of varying size to mobilize
quickly and effectively to protect their territory and accomplish particular tasks. Tribal units are best
defined as cooperative units, made up of ever-expanding units, each with its own elected or selected
leaders (Adra 1982, 2015, 2016).

In Yemeni terms, to be tribal and possess gabyalah, is to be ready to help whenever help is needed, to
understand which circumstances require one’s help and to expect similar aid from others. Also expected
from tribesmen is active participation in community and tribal affairs. It is often assumed that “group
feeling” or “sentiment” ( ‘asabiyyah), based on real or fictive kinship is the basis of “tribal cohesion”
(Ibn Khaldun 2015; Black-Michaud 1975; Robertson-Smith 1990, 1, 30). Considering the pre-eminence
of cooperative activity in Yemeni tribal life as described above, I suggest that tribes and tribal units are
held together not by chauvinist sentiment or allegiance to a leader but by the contractual obligations
implied in the system of ever-expanding tribal units or segments. Individuals who leave the community
permanently and cut their ties are no longer expected to contribute. Competition between tribal units is
also typical. Tribal icons serve to distinguish tribes from each other by headdress, forms of dancing and
poetry, and dialects. Villages often distinguish themselves from their neighbors with their own dances
and dialectical variations. More recently, some villages have established rules of women’s seclusion
that differ from tribal traditions or the practices of their neighbors.

Qabyalah as Customary Law?

As noted at the beginning of this chapter, tribal customary law (‘urf, shar* wa man ", aslaf al-qabail)
is often perceived locally as synonymous with tribalism. The focus of tribal customary law is conflict
resolution through mediation and consensus. Conflict often involves access to scarce resources — water,
agricultural property, prime grazing territories. Other frequent sources of conflict include failure to
fulfill responsibilities of protection or hospitality, damage to someone’s person or property, physical
violence, threats of violence and breach of contract. Due process is a paramount concern, with the facile
use of force highly sanctioned.?! It is significant that one of the responses above to “What is gabyalah?”

This and other information I have collected from the field and written sources refute the prioritization of violence
attributed to tribal segmentation in Salzman (1978), Mecker (1979) and Black-Michaud (1975).

20 See Adra (2011) for detailed case studies of conflict resolution in Yemen.

2l This norm is enforced from early childhood. Whenever children come to blows, any adult present will physically separate

them. Whenever a quarrel between two adults (especially men) becomes heated, they will both shout loudly at each other
with the expectation that others within hearing distance will rush in to keep them separate (see also Weir 2007, 42).
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noted “stepping down” (al-tandzul) rather than perpetuating a quarrel. Customary laws are based on
restitution rather than punishment.

Conflict at all levels is mediated by a third party with the goal of establishing consensus and restoring
the self-esteem of the aggrieved person. These range from informal mediation within a household and
conflicts between married couples to conflict within tribal units and between tribes.?> With personal
quarrels between two people, this may involve a small gift to atone for an insult. With more serious
conflict involving violence or the threat of violence, the entire unit (often one or several villages)
participates in debating the alleged behavior of each disputant, a process that may take several days.
Generally men meet together, while women meet at a nearby venue to discuss the case (see Adra 1982,
2011).* In the evenings, the discussion continues at home. When men return to the formal deliberations
the next day, they bring with them the input of their mothers, wives and sisters (Adra 2011, 3). After
consensus is reached, parties deemed guilty are fined reparations that involve cash and/or the sacrifice
of an animal. The entire unit to which the culprits belong shares in the expense of the reparations, while
the victims’ units share in the spoils. Mediators and others impacted by the conflict also receive shares.

The proceedings of each case, however small, are written and stored with the tribal leader, thus
providing legal precedent for future cases. All tribes in Yemen possess written documents detailing
previous cases, some of which date to previous centuries (Dresch 2006; Weir 2007). Successful mediators,
including women, are highly respected, although women mediators often work behind the scenes by
convincing parties in conflict to submit to arbitration (Al-Dawsari 2008).** Disputants unhappy with
a verdict may pursue the case at a higher tribal level or in government courts. Some intractable cases
have been mediated by the former president (but see Brandt in this volume for other cases perpetrated
by the government). The highest respect in tribal society is accorded to mardaghah, specialist mediators
intimately familiar with customary law who consider cases of last resort.

In theory, the village and tribe are perceived as unified wholes in disputes with other villages and
tribes,” and a dispute between a resident of al-Ahjur and a member of another tribe involves the entire
two tribes. In practice, however, only the families or lineages directly involved join in the conflict and
its resolution. Members of the community who have personal alliances or affinal relationships with
members of the opposing group serve as liaisons and participate in the mediation process (Adra 1982,
175-177). Feuding is rare among agricultural tribes in the Central Highlands Plateau, especially those
watered by permanent springs, but it appears to be more common among tribes on arid land (see Brandt
in this volume).

Based on mediation, customary law is restorative, transparent, and locally accessible (Adra 2016,
327). It prioritizes due process and non-confrontational means of expressing anger, often through
carefully crafted verse that synthesizes grievances, as Steven Caton (1987, 1990) has shown. Customary
law is adaptive. Because it has not been formalized, despite efforts to do so over the years, customary

2 In contrast to village and tribal disputes, household and marital disputes do not involve the entire community (Adra

2011).

In some cases, older women join men in these discussions (Gingrich 1997). For similar practices among Omani
pastoralists, see Chatty 1996, 147, 148.

Although much of women’s political participation and mediation is informal, it is highly valued and respected locally.

23
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»  In the past, when security was a more serious threat, villages were fortified, and houses were elevated. Living areas were

all placed on higher floors. Their windowless lower floors contained regularly spaced small port holes.
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law remains sufficiently flexible to consider extenuating circumstances in any given conflict, and
specific rules are amenable to change. In al-Ahjur in the early years of this century, for example, rules
specifying reparations for gat thieves were amended to take into consideration changing economic
conditions (Adra 2011, 5).

Customary law has maintained security in the rural areas of Yemen for centuries, always in
coexistence with urban and religious legal systems, and it continues to maintain security in most parts
of Yemen, including conflict zones. State courts in rural areas are understaffed and expensive, and thus
do not provide viable alternatives to mediation. When a dispute is taken to a state court, there is a high
risk that both parties will be imprisoned, with the burden of feeding them falling on their families, and
cases often take months before they are heard.

People being human, there have always been violations of customary law procedures and rules,
often leading to long term feuds in areas susceptible to feuding. But severe violations appear to have
increased, or they may be reported in the media more frequently than in the past, leading to public
censure of tribalism as an institution rather than of the individual criminals responsible for these
breaches. Thus, customary law in Yemen articulates principles of tribal identity and honor as discussed
in the next section. When a tribesman or woman characterizes gabyalah as law, they mean that legal
prescriptions to control their temper, follow due process in resolving disputes and accept reparations
rather than pursuing vengeance are all part of what it means to be tribal.

Qabyalah as Honor

Behavior locally considered honorable (sharaf) includes courage, adherence to one’s word (wijh),
generosity, integrity, perceptiveness, industriousness, self-restraint during conflict (highlighting the
prioritization of due process) and modesty (especially on the part of leaders). Obligations of hospitality
are crucial to tribal honor in Yemen, and hospitality is an icon of generosity and protection. This focus
on responsibilities towards others reveals significant differences between Yemeni conceptions of
honor from those described in the Mediterranean (e.g., Peristiany 1965) and resembles most closely
descriptions in Farés (1932) and Lancaster and Lancaster (2011).2° In contrast to tribal honor elsewhere
in MENA, women are not conceived of as devoid of honor. Women play important roles in ensuring
hospitality which reflect on their own honor and that of the men in their households.”” The strict
constraints to mobility found in the Levant in the name of honor were not traditionally found in rural
Yemen.?® “A woman with honor (sharaf) can be with a thousand men [without losing her honor]” is a
frequently heard aphorism. Honor killing, presumably in response to women’s sexual transgressions,
was unknown or extremely rare among Yemeni tribes. Honor killing contradicts both the requirement
that men protect women under all circumstances and the legal prohibitions against impulsive violent
behavior. Although poetry and legend conflate tribal honor with heroism, honor is not glorified locally.
In daily life honor simply refers to proper comportment.

26 See also Dresch’s chapter in this volume.

27 See Gingrich (1989) for an extensive discussion of the rules of hospitality in tribal Yemen.

2 Urban women historically faced more constraints to their mobility than rural women.
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Qabyalah as Tribal Character and Integrity?

I'have been surprised over the years by the consistency with which gabyalah is described by tribal leaders
from diverse regions in Yemen as denoting tribal integrity. The following, by Ahmad Muhammad Jibran
from Razih, whom I met in London in 1984, is typical:*°

Al-qabilt yitarajjal fi I-harb.

Al-qabilt mitfarris, yitfarris bi-l-nas.

Al-qabilt ya ‘mil tayyib da’iman.

Al-qabilt la yudrub mara mahma ta ‘mil aw qalatlah.

In time of war, a gabili goes to the forefront of the fighting. The gabili is discerning and perceptive, i.e.,
he scrutinizes people with a clear awareness of personalities and the situation.’! A gabili always does
good. A qabilt never strikes a woman, no matter what she does or says to him.

Variations include: “A qabilt does not cheat or deceive (ma yikhtansh), nor does he seek evildoing,
such as lying, cheating, violent behavior” (/a ysir fi mahrat al-batalah).’* “Someone with honor who
possesses character and integrity” (Muhammad ‘Al1 al-Hammami of Hijrat al-Ahjur, 1983). In the early
20™ century, Le Comte de Landberg wrote that to say someone has gabyalah is to imply that “they honor
the stranger and do not attack his belongings” ( ‘indahum gabyalah y ‘izzian al-gharib ma yit ‘addin ft
al-mal hagqah) (1901 (1), 682, cited in Adra 1982, 140).

Similar presumed characteristics of tribesmen in Yemen, although not the term gabyalah, are found
in the Arabic historic literature. The 10"-century Yemeni historian al-Hamdant praised the nobility of
the tribes of Hamdan, a category that would include present-day al-Ahjur, eulogizing their roles as
protectors of the vulnerable:

Wa ahluhu anjad Hamdan wa hamat al- ‘awrah wa man ‘at al-jar
(1884, 194, also quoted in Rossi 1948, 9).

And his people, the most intrepid of [the] Hamdan [tribes] protect the deficient and defend the fugitive.
(As is common in Arabic poetry, this line is replete with puns. “Anjad” implies “supportive” and
“helpful” as well as “intrepid”. The term “man’,” translated here as “defend,” is also a term denoting
customary law.

The 9"—10"-century historian and geographer al-Mas‘adi (1965, 236) also praised the tribes of
Hamdan using terminology of honor that would be familiar to contemporary Yemenis:

2 See Adra (1982, 144-146) for more detail on this topic.

My thanks to Shelagh Weir whose hospitality during this visit encouraged a fruitful 3-way discussion on tribalism in
Yemen.

Words derived from the root, f~-s may have connotations other than acute perception, including horsemanship and
chivalry. The translation used here is that of the tribesman who quoted these qualities to me. Another way to talk about
the perceptiveness of gaba il is to say, “A qabili has red eyes” (Amat Alsoswa, personal communication).

32 Adra field notes.



30 Najwa Adra

Abna’ al-layl wa ahl al-nayl yumna ‘tn al-jar

Wa yuwwafin bi-I-dhimar wa yutliban al-tha'r

Sons of the night and people of action [They] protect the fugitive

And hand over their cherished possessions And demand justice and restitution

Yemeni friends explained this verse as follows:

“Sons of the night” refers to the courage of tribesmen who are not afraid of traveling at night. Tribes
are “people of action” in that they do not hesitate to do what is right. The protection of the fugitive,
implying all who are vulnerable, is a fundamental obligation of tribes. Generosity, like hospitality, is
a tribal norm (this line has also been translated as “meet their debts.”). Tribesmen demand justice and
restitution for serious infractions of customary law.

Landberg (1901 (1), 682) concurs: “To say that someone has gabyalah (fulan sahib al-qabyalah) is
to say that he is courageous and possesses tribal pride.”

Character and integrity are considered even more revealing of tribal identity than origins, as
expressed in the following proverb: Idha yghurrak al-asl ma yghurrak al-fi‘l (If you are duped by
someone’s [pretended] origins, their behavior will establish the truth.) Someone who consistently fails
to fulfill tribal expectations may be referred to as lacking in gabyalah (qalilat al-qabyalah). A person
who consistently flouts tribal laws or ignores the mutual responsibilities that define tribal ties will be
said to have left tribalism (qad kharaj min al-qabyalah).

Qabyalah’s Work Ethic

Historically, most gaba il worked in highland agriculture, herding or artisanal fishing. This work was
and remains physically taxing, and hard work was highly valued and associated with piety (Adra 1982,
151). When I asked people at work what they were doing, a frequent response was, “bi nugsud Allah”
(We are pleasing God). Women would often say, “We complain about fatigue, but it is the road to heaven”
(Adra 1982, 151). Even wealthy gaba il who could afford to hire labor to cultivate their fields tilled the
land along with hired laborers. Until the late 1980s, gaba il also played hard, with weddings and other
celebrations lasting for days of continuous dancing late into the night. As the economy has become
monetized, and food imports have undercut agriculture, this work ethic is no longer so visible in daily life
nor so easily detectable among young Yemenis. Nonetheless, industriousness remains an ideal.

Qabyalah and “Moral Equality”

Underpinning gabyalah is an assumption of “moral equality” (Dresch 1993b, 50). The model for
governance is participatory and egalitarian rather than a centralized hierarchy. Despite the existence of
established hierarchies among some tribes in which leaders are selected from specific families, tribal
leaders in Yemen have long been considered primus inter pares, and modesty is admired in leaders.
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Historical status distinctions described in the literature include an urban elite, the tribal majority and
a variety of low-status service providers who were not historically recognized as tribal.* Yet these status
distinctions are understated and often challenged in daily life (Adra 1982, 65-82). In Yemen’s North,
especially in rural villages, people of all status groups work together, share meals around a common
dish, attend celebrations together and dress alike. In rural and urban Yemen, it is common to find high-
status hosts serving lower-status guests, and paid household help (technically of lower status) seated
among guests and hosts.?* Some tribal families, although by no means all, openly disdained low-status
service providers, but whenever I heard a woman deride a mzayyinah (low-status musician), someone
else would inevitably reprimand the speaker, stating “Al-mzayyinah tirhim” (mzayyinahs deserve
our compassion).

In the 1970s and 1980s, rules of status endogamy were strict, reflecting the relevance of tribal
descent. By 2005, cross-status marriage was accepted by many, and I was informed of marriages
between tribes and urban elite on the one hand, and tribes and former service providers on the other. In
another indication of assumed equality among traditional status groups, I was told that one of the new
village shaykhs elected at the turn of the 21* century was a member of a historically low-status service
category. When I asked how a member of this status group could become a shaykh (a near impossibility
according to the previous literature on tribes in Yemen) my ‘agi/ companion replied, “Najwa, ma hi-I-
gabyalah?” (“Najwa, what is gabyalah after all?” — Did I not know that all are equal in a tribal system?)

Tribal Icons: The Aesthetics of Qabyalah

A number of expressive forms serve as tribal icons. These include bar ‘ah, the signature tribal dance
performed by men in much of Yemen. Each tribe performs its own variation of bar ‘ah, and until the late
1990s bar ‘ah performance enacted the intense cooperation that holds tribal units together (Adra 1982,
238-288 and 1998). The basic step is relatively easy to perform, but a successful performance requires
perfect coordination among numerous dancers following a very fast beat (Adra 1982, 1998). Bar ‘ah
was strenuous, and bar ‘ah events typically lasted several hours. Along with bar ‘ah, zamil is a poetic
genre closely associated with tribes (Caton 1990). Both bar ‘ah and zamil are performed on occasions
when a tribe or tribal unit wishes to present itself to the outside world (Adra 1982, 1998). Reinforcing
tribal egalitarianism, any man, whether from the community or visiting, is, in principle, welcome to
participate in iconically tribal behavior, such as conflict mediation, tribal dances and poetic composition.
Whenever I have asked why men not recognized as tribal participate in the bar ‘ah dance that is defined
by all as “tribal,” I have been told, “status distinctions are erased in bar ‘ah.” Other tribal icons are also
male prerogatives. They include the dagger sheath and rifle worn by tribesmen and increasingly by
men who did not self-identify as tribal in the past. Dagger sheaths and headdress, like tribal dances and
poetry, distinguish tribes and regions from each other. Other traditional icons of tribalism include land
ownership and robust but simple rural foods, not necessarily limited to men (Adra 1982, 1998).

3 Until the 1980s, pariah groups known as akhdam were absent and largely unknown in the rural North.
3 This behavior differs starkly from elite attitudes in some other countries in MENA in which the elite would not consider
eating at the same table as the household help.
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The Male Representation of Qabyalah

Although neither women nor men monopolize honor as understood in Yemen, a male public persona
characterizes gabyalah, as is clear from the discussion above of tribal leadership, legal process and tribal
icons. Men represent the tribe or tribal unit in all formal proceedings. Men preside during formal conflict
resolution, although women play important roles in the process as well as in informal mediation. All
legal systems in Yemen — tribal customary, Islamic, and State — assume a woman’s dependence on her
male kin. Thus, women’s male kin represent them in all dispute resolutions. The active participation of
a woman’s kin potentially provides an important source of support. However, women’s (and unmarried
men’s) recourse to justice is limited if they do not have the support of their male kin (Adra 2016, 316).

Formal Ideology and Its Antithesis

Qabyalah, with its focus on cooperation and self-restraint and heavy load of responsibilities, is a
formal ideology that idealizes tribalism and provides a standard for comportment in public, but it does
not cover all that is important to Yemen’s tribes. Qabyalah coexists with a wide range of behavior
and norms that fall not only beyond customary law but beyond gabyalah itself. These contexts, also
characteristic of life in rural, tribal Yemen, are locally classified as personal or intimate, foreground
autonomous and competitive behavior, and are usually ignored in discussions of tribalism.** Joseph
and Joseph (1987), in one of the few published studies of a similar duality in the Moroccan Rif, dub
such antithetical behaviors “agonistic.” In Yemen, these include money and business transactions, most
artistic expression (e.g., music, most genres of dancing and song as opposed to chanted poetry) and
personal and intimate relationships (Adra 1982, 1998).

Thus, while hospitality falls under the domain of customary law, as does trespassing on another’s
land rights or water turns, how any person uses his or her water rations or property is not considered
anyone else’s business, and irresponsibility in these contexts neither reflects personal or community
honor nor can it be legislated by customary law. Although piety is expected of everyone, both lapses in
religious observance and extreme conservatism were historically tolerated as personal choices, although
there are indications that religious intolerance has increased throughout Yemen with the intrusion of
politicized Islam in the past 30 years and especially during the current conflict which warring factions
have justified in sectarian terms.

Antithetical contexts reduce the customary restraints on all forms of self-expression, including
most dancing and music, love songs, affection between spouses and friends, humor and varieties of
play, the behavior of closely related kin (parents and offspring, siblings) to each other, and individual
religious observance. Competition in financial and personal affairs allows daily life to proceed and
entrepreneurialism to flourish (Varisco and Adra 1984). Poetic, musical and dance events counteract
the relentless responsibilities and constraints of gabyalah. Women’s dance events are often called nafs,
a term that in Yemen is usually glossed as “breath” as in “a breath of fresh air,” but which also implies
“spirit”, “individuality,” “competition” and “personal discretion,” among other connotations (Wehr
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35 T explore this duality at greater length in Adra 1982 and 1998. Explication of this particular duality helps explain the
contradictory perceptions of tribes in MENA by external observers, some of whom characterize tribes as essentially
cooperative, while others focus on competition between individuals and tribes. Both are correct: tribes in MENA are
simultaneously cooperative and competitive.
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1960, 984-985). Women’s social gatherings are typically known as fafritah, connoting escape from
daily chores. Arguably, these contexts provide release from the stringent requirements of gabyalah.

Within these diverse but clearly bounded areas, the range of acceptable behavior is determined by
individual discretion and the dynamics of the particular household. Social disapproval enters the picture
primarily when individuals cross the acceptable boundaries between contexts in which self-expression
is permitted and accepted and those in which behavior deemed gabyalah is required. Both sets of norms
intermingle in daily life, with one or the other prevailing depending on the context. A certain restraint
is expected in the presence of people one would like to impress, and issues defined as intimate are not
often discussed in contexts defined as public, since etiquette requires they be ignored. However, private
property, poetry, dancing, romance within marriage and play are highly valued. They are all considered
normal parts of life, but some behaviors are not for overt exhibition. Questionable behavior within and
outside of gabyalah, however, is regularly discussed through gossip.

The term gabyalah integrates ideals of tribalism, yet no analogous term represents the domains
defined as personal, which extend far beyond Herzfeld’s “cultural intimacy” (2015). The diversity of
activities locally defined as intimate or personal often involves behavior perceived to be inconsistent
with or antithetical to gabyalah, such as folklore that exalts the individual and love songs that glorify
handsome heroes and beautiful women. It is perhaps for this reason that such activities do not enjoy
the social legitimation or open recognition of gabyalah. Aspects of the culture defined as personal or
intimate may or may not be formally acknowledged in local descriptions of their society, and only
some of these are considered tribal markers. High-status individuals and older people tend to regard
antithetical behavior with ambivalence and avoid overtly competitive behavior or open self-expression
in public venues. Marital relations straddle these contextual boundaries: while romance and intimacy
are considered deeply personal, the mutual responsibilities of husbands and wives are regulated by
custom and the marriage contract. It is significant that the household, the structural foundation of tribal
organization, is also the ideal venue for antithetical behavior. Considering the household the most,
rather than least, important tribal unit, exposes the potential irony of the household’s centrality to both
qgabyalah’s antithesis and gabyalah’s norms. From this perspective the household is foundational to the
entire cultural duality; not only to gabyalah in tribal praxis.*

The Implications of Qabyalah and its Antithesis to Gender Roles in Yemen

As discussed earlier, women are protected by customary law, but their interests must be represented by
men in formal contracts and dispute resolution. Legal constraints often serve to disempower women,
but a number of safety nets counteract their negative impacts. These include requirements that men
financially support the women in their households and support their female kin in disputes with their
husbands or in-laws. The component of tribal honor that prohibits tribesmen from assaulting women
contrasts with some societies in MENA in which women may be punished for transgressing a family’s
“honor.” Such “honor” killings are rare in Yemen, and it appears that the majority of Yemeni men take
the injunction to protect their daughters and sisters seriously (Wiirth 2005, 304 n. 4). Married women

3 My insight on this point developed through reading Hammoudi’s 2017 discussion of bayt as the foundation of both tribal
organization and poetry. Hammoudi does not discuss tribal duality or antithetical contexts in tribal life, but I have often
wondered at the significance of the term bay? in poetry and its possible connections with the household.
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who feel insulted, or are assaulted, by their husbands or the in-laws with whom they live, have a right
to return to their parents’ or other kin’s home. This move initiates a mediation process between the
husband and the woman’s kin that may end with reconciliation in return for gifts or in divorce (Adra
2011). (In Yemen’s North, divorce is not stigmatized as it is in parts of the South.)

Furthermore, women’s participation in the rural economy assures them greater mobility than that
enjoyed by their urban sisters. Gender mixing is the rule in villages, and in many villages until the early
years of this century women and men danced together all night at weddings and other celebrations.
Women inherit and control their own property, and in the Zaydi North, men do not control their wives’
property. Although brothers routinely pressure their sisters to cede the management of their inherited
land to them, they must ensure their sisters’ life-long support in exchange. The majority of women
accept this option, but some women refuse it, choosing to manage their own land instead (Adra 2013).
From a top-down perspective, women are not legitimized as public personae. Yet women control the
household, the foundation of tribal structure; hospitality, one of the most important components of tribal
honor; and children, who are very highly valued in this society. The power of women at the grassroots
cannot be denied.

Ironically, the duality of norms described above provides women with greater freedom of expression
than men. In contrast to Euro-American societies, the primary responsibility for community cooperation
and coexistence is assumed by men who serve as tribal icons. This leaves women more room for
negotiation within their households regarding the management of their land, economic pursuits,
education and mobility. Tribal women are less constrained in their political and social critique and tend
to be more outspoken than men, who are restrained by stricter rules of propriety (see Gingrich 1997 for
an example.) Women’s songs, which are heard by all, can reflect deep personal feelings that would not
be considered appropriate in other (public) contexts (cf. Abu Lughod 2016, Joseph 1980). I have begun
to explore the possibility that women may symbolically represent gabyalah’s diverse antithesis as men
represent gabyalah (Adra 1998).

The picture is marred, however, by lack of access to adequate health care and quality education,
statistics that place Yemeni women near the bottom of international organizations’ gender equality
indices. Despite high poverty rates and the negative health consequences of early marriage, rural women
in Yemen do not behave like victims. They are unusually assertive, stand tall, walk with long strides and
express themselves loudly and with confidence. As Sheila Carapico writes, “Yemeni women may be the
most liberated, though not necessarily the most privileged, Arab women” (1991, 15).

The Resilience of Qabyalah

To sum up this discussion, tribes in Yemen are primarily territorial groups, divided into ever-expanding
units held together by specific mutual responsibilities. Tribal organization is based on sophisticated and
adaptive principles that enable groups of varying size to mobilize quickly and effectively to protect
their territory and accomplish tasks that benefit their community. Qabyalah is an all-encompassing
Yemeni term that integrates the various components of tribalism: origins, organization, customary law,
norms, an egalitarian ethic, patriarchy, and aesthetic tribal icons. Qabyalah coexists with an unnamed
set of antithetical norms that encourage competition and self-expression in specific bounded contexts.
Women in this patriarchal society find themselves at a legal disadvantage, but they benefit from safety
nets, mobility and considerable room for negotiating and bending the rules to accomplish their wishes.
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How have tribal ideology and norms survived the immense social and economic changes of the past
50 years? Will they survive the current conflict? First, it is important to note that norms underpinning
qgabyalah, such as the importance of social responsibility, flexibility and “situational ethics,” reliance
on due process and mediation as well as positive valuation of entrepreneurialism and the variety of
expressive forms, are pervasive throughout Yemeni society and feed local understandings of fairness
and the expected behavior of others. To most Yemenis, this complex of expectation and behavior appears
“natural” and understandable.

Economic and social change over the past 50 years has had multiple impacts. New opportunities
for tribes to engage in trade and other new professions have propelled cross-status endogamy and the
acceptance as equals of formerly disdained status groups. Educational opportunities have expanded
for women and men. Many more women now benefit from formal education, and female enrollment
in Yemen’s universities surpasses that of men. On the other hand, Islamist teachers and curricula have
negatively impacted women’s agency and voice. Many young tribal women who have completed
secondary school now idealize women’s seclusion and unquestioning obedience to their husbands as
“modern” in contrast to tribal women’s mobility and voice. Women’s song, poetry and dancing have
been curtailed in many villages (Adra 2016).

Massive food imports have undercut local dry farming in highly nutritious grains and seeds,
accelerating the erosion of terraces and traditional water conservation methods. These, along with
increased cash cropping, which has enriched some communities, have reduced rural women’s economic
contributions and consequent mobility, because cash cropping is defined as men’s work. The traditional
work ethic appears to be weaker among the youth, who no longer value agricultural work. Intense
bar‘ah continues among some tribes, e.g., the Yafi’, but it has been replaced in other regions with
languid performances resembling tribal dances in the Gulf. Older Yemenis are likely to complain that
gaba’il are no longer as physically strong as they were a generation ago. They use the term ta ‘ayyabna
(we are dishonored) because they are no longer as hearty and wholesome as they were in the past.

Tribal models of organization that enable groups of varying size to mobilize quickly and effectively
to accomplish given tasks, combined with an egalitarian ideology and elected leaders, provide an ideal
format for civil society. These institutions provided the model for Local Development Associations
initiated by President Al-Hamdi in the 1970s to spur local development efforts.’” Customary law
continues to maintain security in all areas not ravaged by violent conflict. During the current conflict,
tribal leaders have mediated the withdrawal of terrorist groups from cities they had controlled and
continue to mediate tribal and intra-tribal conflicts. As Hutht forces marched toward Aden in 2015,
several southern tribes organized impressive evacuations from the city. Tribal men and women vote in
elections and actively participate in discussions of national and international politics. Most perceive
themselves both as Yemeni nationals and as members of tribes. In Dresch’s words, “Contexts have
changed, not least in that the tribes, and for the first time tribalism, now form part of an explicitly
national whole” (1993b, 236). Mohammed al-Zahiri argues that tribes in Yemen continue to perform
positive political and social roles that present a check against the misuse of power by so-called modern
politicians (2006, 29-30). In 2005, as my friends in al-Ahjur proudly showed me their voting cards and
actively debated national politics, they also framed their discussion of recent local changes, including

37 See Carapico 1984 and Swagman 1988 for more information on LDAs.
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the election of younger shaykhs and the revision of laws no longer deemed appropriate, as examples of
the dynamic sustainability of gabyalah. They do not perceive tribalism and nationalism as contradictory.
Tribe and nation have become two loci of identity, each entailing its own set of responsibilities.

References

Adra, Najwa. 1982. Qabyalah: The Tribal Concept in the Central Highlands of the Yemen Arab Republic. Ph.D.
Dissertation in Anthropology, Temple University.

1998. “Dance and Glance: Visualizing Tribal Identity in Highland Yemen.” Visual Anthropology 11:55-102.

2011. “Tribal Mediation in Yemen and Its Implications to Development.” A4S Working Papers in Social
Anthropology 19:9-10, doi: 10.1553/wpsal9, http://epub.oeaw.ac.at/wpsainhalt?frames=yes.

2013. The Impact of Male Outmigration on Women's Roles in Agriculture in The Yemen Arab Republic.
(Report prepared for FAO, Rome, 1983 revised January 2013). Available in pdf at: http://www.najwaadra.
net/impact.pdf.

2015. “Don’t Throw Out the Baby with Social Evolution. Revisiting ‘Tribe’ in the Middle East and North
Africa” Anthropology News.

2016. “Tribal Mediation and Empowered Women: Potential Contributions of Heritage to National
Development in Yemen.” International Journal of Islamic Art 5 (2): 301-337.

Al-Dawsari, Nadwa. 2008. “A Story of Tribal Conflict as Told by a Female Tribal Leader.” http://yementribalvoices.
blogspot.com.

Al-Hamdan1, Abi Muhammad al-Hassan b. Ahmad b. Ya ‘qiib b. Yaisuf'b. Dawd (d. circa 970 CE). 1884. Geographie
der Arabischen Halbinsel, I. (Edition of Sifat Jazirat al- ‘Arab). D. H. Miiller, ed. Leiden: E. J. Brill.

Al-Sa‘b al-Jawhi, ‘Umar Ahmad Abt Bakr bin. 2006. Safahat min ta rikh al-jawhiyyin. Mukalla: Dar Hadramawt 1i
al-dirasat wa al-nashr.

Al-Zahiri, Mohammed. 2006. “La société¢ yeménite entre politisation de la tribu et marginalization des ONG.” In
Sociéte civile, associations et pouvoir locale au Yémen, edited by Sarah Ben Nefissa, Maggy Grabundzija and
Jean Lambert, 29-30. San‘a’: CEFAS.

Black-Michaud, Jacob. 1975. Cohesive Force: Feud in the Mediterranean and the Middle East. Hoboken: Blackwell.

Brandt, Marieke. 2014. “The Contemporary Structures and Historical Formation of the Khawlan and Juma“‘ah Tribes
in Sa‘dah, Northwest Yemen.” Anthropology of the Middle East 9 (1): 59—-82.

2016. “Heroic history, disruptive genealogy: Al-Hasan al-Hamdant and the historical formation of the Shakir
tribe (W2a’ilah and Dahm) in al-Jawf, Yemen.” Medieval Worlds 3:116-45.

2017. Tribes and Politics in Yemen. A History of the Houthi Conflict. London/New York: Hurst/Oxford
University Press.

Carapico, Sheila. 1984. The Political Economy of Self-Help: Development Cooperatives in the Yemen Arab Republic.
Ph.D. Dissertation, SUNY Binghampton.

1991. “Women and Participation in Yemen.” Middle East Report 173: 15.

Caton, Steven. 1987. “Power, Persuasion and Language: A Critique of the Segmentary Model in the Middle East.”
International Journal of Middle East Studies 19 (1): 77-101.

1990. “Peaks of Yemen I Summon” Poetry as Cultural Practice in a North Yemeni Tribe. Berkeley: University
of California Press.

Chatty, Dawn. 1996. Mobile Pastoralists. Development, Planning and Social Change in Oman. New York: Columbia
University Press.

Dresch, Paul. 1993a. “A Daily Plebiscite: Nation and State in Yemen.” Revue des mondes musulmans et de la
Meéditerranée 67 (1): 67-77.



Qabyalah or What Does It Mean to Be Tribal in Yemen? 37

1993b. Tribes, Government and History in Yemen. Oxford: Clarendon Press.

2006. The Rules of Barat. Tribal Documents from Yemen. San‘a’: Centre Frangais d’Archéologie et de
Sciences Sociales.

Farés, Bishr. 1932. L’Honneur chez les Arabes avant [’Islam. Paris: Librairie d’Amérique et d’Orient Adrien-
Maisonneuve.

Fluehr-Lobban, Carolyn, and Richard Lobban. 2002. “From Social Type to Social Process: Placing ‘Tribe’ in a
Historical Framework.” In The Archaeology of Tribal Societies, edited by William A. Parkinson, 13-33. Ann
Arbor: International Monographs in Prehistory.

Gingrich, Andre. 1989. “The Guest Meal Among the Munebbih. Some Consideration of Tradition and Change in

‘aish wa milh in Northwest Yemen.” Peuples Méditerranéens 46: 129—149.

1997. “Inside an Exhausted Community.” In The Ethnography of Moralities, edited by Signe Howell, 152—
177. London: Routledge.

Goldberg, Jeffrey. 2016. “The Obama Doctrine. The U.S. President Talks Through His Hardest Decisions
about America’s Role in the World.” http://www.theatlantic.com/magazine/archive/2016/04/the-obama-
doctrine/471525/.

Hammoudi, Abdallah. 2017. Al-dakhilt wa al-khariji fil-tanzir lil-zahira al-qabaliyya. Khutwa fi tariq tasis khitab
anthriupuliji mustaqil. (Emic and Etic in Re-theorizing “Tribe”: A Step Toward an Anthropological Discourse.)
Translated from French to Arabic by Mouldi Lahmar. Omran 5 (19): 11-56.

Herzfeld, Michael. 2015. “Intangible Delicacies: Production and Embarrassment in International Settings.”
Ethnologies 36: 41-57.

Ibn Khaldun, 2015. The Mugadimmah: An Introduction to History. Franz Rosenthall, trans., edited by N. J. Dawood.
Princeton, NJ: Princeton University Press.

Joseph, Roger and Terri. 1987. The Rose and the Thorn: Semiotic Structures in Morocco. Tucson: University of
Arizona.

Joseph, Terri Brint. 1980. “Poetry as a Strategy of Power: The Case of Riffian Berber Women.” Signs 5 (3): 418—434.

Lancaster, William and Fidelity. 2011. Honour is in Contentment. Life Before Oil in Ras Al-Khaima, UAE and some
Neighboring Regions. Berlin: De Gruyter.

Landberg, Le Comte de. 1901. Etudes sur les dialectes de I’ Arabie Méridionale. Leiden: E. J. Brill.
al-Mas‘0di, al-Hasan. 1965. Murij al-Dhahab. Beirut: Al-Jami‘ah al-Lubnaniyyah.
Meeker, Michael. 1979. Literature and Violence in North Arabia. Cambridge: Cambridge University Press.

Meissner, Jeffrey R. 1986. Tribes at the Core: Legitimacy, Structure and Power in Zaydi Yemen. Ph.D. Dissertation
in Anthropology, Columbia University.

Peristiany, J. G., ed. 1965. Honour and Shame. The Values of the Mediterranean Society. London: Weidenfield and
Nicolson.

Peters, Emrys. 1967. “Some Structural Aspects of the Feud among the Camel-herding Bedouin of Cyrenaica.” Africa
37:261-282.

Robertson-Smith, William. 1990. Kinship and Marriage in Early Arabia. New Edition. London: Darf Publishing,
Ltd.

Rodionov, Mikhail. 2011. “Contemporary Tribal Versions of Local History in Hadramawt.” Proceedings of the
Seminar for Arabian Studies, 41:333-337.

Rossi, Ettore. 1948. “Il Diritto Consuetudinario delle Tribu Arabe del Yemen.” Rivista degli Studi Orientale 23 (1):
1-36.

Salzman, Phillip Carl. 1978. “Does Complementary Opposition Exist?” American Anthropologist 80: 53—70.
Swagman, Charles. 1988. Development and Change in Highland Yemen. University of Utah Press.

Varisco, Daniel Martin. 2017. “Yemen’s Tribal Idiom: An Ethno-Historical Survey of Genealogical Models.” Journal
of Semitic Studies 62 (1): 217-241.



38 Najwa Adra

Varisco, Daniel Martin, and Najwa Adra. 1984. “Affluence and the Concept of Tribe in the Central Highlands of the
Yemen Arab Republic.” In Affluence and Cultural Survival: 1981 Proceedings of the American Ethnological
Society, edited by Richard F. Salisbury and Elisabeth Tooker, 134—-149. Washington, DC: The American
Ethnological Society.

Wehr, Hans. 1960. 4 Dictionary of Modern Written Arabic. J. Milton Cowan, ed. Snowball Publishing.

Weir, Shelagh. 2007. 4 Tribal Order: Politics and Law in the Mountains of Yemen. Austin: University of Texas Press.

Wiirth, Anna. 2005. “Mobilizing Islam and Custom Against Statutory Reform: Bayt al-ta‘a in Yemen.” In Le shaykh
et le procureur. Systémes coutumiers et pratiques juridiques au Yémen et en Egypte, edited by Baudouin
Dupret and Frangois Burgat, 289-308. Paris: Centre d’études et de documentation économiques, juridiques
et sociales.



