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MESHAMAS - THE QUTCAST IN BEDOUIN SOCIETY

by Joseph Ginat

In Bedouin society the formal expulsion of an individual from the
group is to declare him meshamas, which literally translated means #to be
exposed to the sun.» The formal explusion of tashmis (outcasting} in

of the khmas (co-1iable group)T was expelled from his group. One of these
cases took place in 1955 and has been discussed by Marx (1967, pp. 239-41),
The other case occurred in 1960 when a Sheikh's son was expelled. Ben-David,
in his boock on the Gabaliya Bedouin of Southern Sinai, emphasizes that
outcasting rarely takes place (1981, pp. 34-35). The method for casting out
a member of a khams differs from one area to another, and there are even
differences in the outcasting process between neighboring sub-federations of
tribes.

Collective Responsibility

‘Bedouin society is organized in such a way that collective responsibility
within the group significantly influences the pattern of life. Each member
of a co-liabTe group knows that if he murders someone, or even kills him
unintentionally without any premeditation, he creates a conflict with the
injured 50-1iab]e group that can last for many years and might lead to blood
revenge.“ In many cases of blood revenge it is not the individual who caysed
the murder upon whom revenge is taken, It can be, and there are many occasions
when it is, a member of the murderer's co-tiable group -- somebody who is
completely innocent and apart from the original argument is murdered in revenge
because of collective responsibility. Although any member of the group can
be killed for revenge, according to the principle of collective responsibility,
the members of the injured group will usually try to kill a close relative of
the murderer.

In many cases a killing may result from a minor disagreement between
two individuals which develops into a fight, Arguments over watering places
for herdsin the desert_are frequent. In one case described to me by a famous
mediator in the Negev,> two shepherds each claimed to have arrived first at
a watering hole. After an exchange of name calling and cursing, one of the
shepherds threw a stone that hit the second shepherd's back. The slightly
injured shepherd Tmmediately attacked his «friend»and stabbed him with the
shibriyya knife. The young shepherd died from those wounds and the case led
to a blood dispute. The injured family refused to take blood money and members
of the co-Tiable group took revenge by murdering the first cousin (ibn®amm)
of the killer, There is thus a very heavy burden of responsibility on each
member of the khams. FEach individual member of the group, is or should be,
aware that his behavior or deeds might cause severe troubie tﬂ his own group.
If his behavior results in the kitling of a member of another” co-liable group,
one of his relatives will most Tikely have to pay for Ris thoughtlessness with
his 1ife. Even if the other group agrees to take blood money and the negotiation
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of a peace settlement (sulha), such a process is time consuming, expensive

and fraught with difficulties.® For example, the cease firen conditions set

by the injured group might include the condition that members of the killer's
group will dismantle their tents and go into exile in a far away territory.

Such a condition would clearly cause havoc with the social and economic livelihood
of the group in question. Such a condition is extreme and not often demanded.
However, other conditions are burdensome as well. If the injured group is

ready to accept blood money, each member of the other group to whom the killer

belongs must contribute.

The Decision to Qutcast

In the Negev when a member of a co-1iable group thinks the group should
cast out one of its members due to his behavior, he brings the issue forward in
discussion in the guest tent (shiq) of the co-Tiable group. As with the concept
of collective responsibility, it is the khams, the co-liable group, that is
th2 operative group in the outcasting process. It is then a majority decision
as to whether the individual in question can remain a member or whether, for
the sake of the group as a whole, he should be made an outcast. In cases
where the decision is made to outcast an individual, the group members will
immediately notify their decision to the neighboring tribes as well as to
members of the other co-liable groups within the tribe. This notification
takes the form of declaring the individual to be a meshamas, indicating that
the group is not responsible for the action of this individual, and thus does
not bear the burden of collective responsibility for him. Only after the notice
has reached all of the tribes with whom they have relationships and interactions,

is the act of outcasting recognized.

When an individual initiates the outcasting of a member of the group
he does so by first meeting with several of the elders of the khams to find
out if there is any support for his proposal. This initial meeting is, in-
effect, a lobbying for support. The general meeting takes place in the late
evening in the shig, a place to which all group members can come to sit and
drink coffee. MNo stranger can be present at such a meeting and it is most
Tikely that any quest will show up after dark except in case. of_an emergency.
Such a meeting can last for many hours and sometimes it takes several meetings
before a decision is reached. Even though a majority of the khams may have
already personally decided for tashmis (outcasting), there wiTl be an obvious
reluctance to make this view known without first hearing the opinions of the
others., Minor differences of opinion may cause three or four consecutive
meetings to be held before a decision is made.

Bedouin in Transition

‘ The Bedouin of the Negev are in an advanced stage of sedentarization.
This process began in the 1960s, and was intensified during the late 1970s.
Salzman says that «Sedentarization is change, change from a more nomadic to
a less nomadic way of life, from a nomadic to a more sedentary way of lifey
(1980, p. 1). Salzman discusses various assumptions about the nature of change
and says that: «One such assumption is that socio-cultural change is irreversible,
directional, and cumulative., Irreversibility is understood in two senses: that
what has happened cannot be undone, and that a return to a previous state is
impossible. Directionality is the sense that things change in a particular




direction and continue to change in that direction, sometimes in an accelerating
fashion. The cumulative nature of change means that previous change has an
impact on all that comes after, and each new change feeds into the following
developmentsy (ibid.). :

I shall show that these assumptions are valid in the case of the
outcasting process of the Bedouin of the Negev. New developments in the
casting out process demonstrate Salzman's statement about the irreversible,
directional and cumulative nature of change. Whether or not these assumptions
are valid for other socialization aspects of the Bedouin of the Negev is
beyond the scope of this paper, However, the fact that Bedouin society in
the Negev is surrounded by Jewish settlements and has Timited pastoral areas
because of Jewish development of the Negev, seems to indicate that changes
which are taking place in their social and economic life will not be reversed.

Marx describes the situation of the Bedouin of the Negev in the 1970s
as follows: «By the 1970s, Bedouin derived only about 10% of their cash
incomes from cultivation. Flocks of sheep and goats, which had formerly been
the second major source of income in most households, had declined in importance
and sheep raising was now practiced by a small number of Bedouin who owned
relatively large flocks of several hundred head. Most Bedouin men had become
wage earners, in factories, farms, and offices, and some had done well in
business, mainly as building contractors» (1981, p. 120). In many cases jobs
are secure, Most of the employed Bedouin are members of the Federation of
Trade Unions and cannot be dismissed without notice.6

The sedentarization of the Bedouin took on a new dimension after the
peace agreement between Egypt and Israel was reached in 1979. As a result of
the Israeli withdrawal from the Sinai, the area of the Negev became a much
more strategic area for Israeli military purposes than was previously the case.
In addition to other military activities, three air bases have been built in
the Negev. One of the airfields is located in the Eastern Beer-Sheva plain,
in the heart of Bedouin tribe homelands: «The outcome [of these ptans for
the airfieldlwas a draft law to expropriate an area six times that needed
for the air base, and the proposal did not allow the occupants of the
expropriated land recourse in the courts. Compensation for the land was to
be nominal: however, each Bedouin household, whether it had owned land or not,
would be entitled to a fully developed building site in one of the seven
Bedouin towns to be established in the Negevn (Marx 1981, p. 121). In further
comments concerning the plan to sedentarize the Bedouin according to the ¢lLaw
for the Acquisition of Land in the Negev (Peace Treaty with Egypt) 1980»,

Marx advocates that the woption to return to pastoralism should remain open,
even if only few people take it upn (1981, p. 124).

These changes in the socioeconomic organization of the Bedouin,
resulting from a situation in which incomes are now derived mainly from wages
rather than from flocks and herds, have brought about a corresponding change
in their socio-cultural structure. In particular this change has manifested
itself in loosening the collective responsibility structure. The co-liable
(khams) unit is no longer deemed by the Bedouin to be as important to their
socio-cultural structure as it was in the past.
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In discussing the nomads of Baluchistan, Salzman says that: «One
noteworthy change is the decline of lineage corporateness and solidarity.
. This is manifested in a decline among lineage mates of coresidence, of mutual
economic and political support, of identification with the lineage and of
feeling of solidarity. Lineage mates 1ive together less frequently and with
members of other lineages more frequently. They are less prepared to provide
economic assistance (to bail someone out of jail, for example) and even
customary redistribution (as in ritual gift occasions, such as weddings, births,
etc.). Political support is forthcoming only in more and more restricted
contexts. Tribesmen no longer see their welfare as being so closely congruent
in the way that it was felt in traditional times» (1980, p. 106). Additional
to the sedentarization process, Salzman says that there are other factors
which tend to undermine lineage corporateness and solidarity: «One is the
decline of self-help as a means of social control. National government
presence in the forms of rural police and courts circumscribes and 1imits
the extent to which the tribesmen depend upon their lineage mates for
protection and redress. A second is the economic inequality that results
from differential participation in nontraditional economic sectors, such as
the labor market and agriculture» (1980, p. 107).

The current sedentarization is a transition period in which the
older generation, particularly the sheikhs and the heads of the khams,
try to maintain traditional customs. In particular they are most anxious
“to maintain cohesiveness within the group. The younger generation, however,
pushes toward economic integration with the wider society. Although both
generations fear losing their identity as Bedouin and of becoming fully
assimilated, for the older generation this is an overriding concern, while
the younger generation is more willing to adapt_to the modern economic system.
In fact the Bedouin are actually «encapsu1ated»7 in the sense that they are
cut-off from the traditional Bedouin society, but are not fully assimilated
by the predominantly Jewish society surrounding them. On a continuum at
which one end is independence and the other end is assimilation the encapsulated
Bedouin society is somewhere in the middle.

In the past a member of a co-liable group could be cast out if his
behavior caused, or there was reason to believe that it might cause, a
breakdown in the solidarity of the group. For example, an individual who
disregarded or paid no heed to the burden of collective responsibility would
be a candidate for outcasting., Even under such circumstances, the decision
to instigate the outcasting would not be taken 1ightly nor in a hurry, as
witnessed by the fact of so few reported cases prior to 1980. However,
between 1980-81 there were four cases in which members of the group were made
outcasts, Those outcasts belonged either to the Sheikhs khams or to an
important khams of the tribe. In all these cases no individual became an
outcast because of traditional considerations, such as violating norms of
collective responsibility. Instead, outcasting was deliberately used, in
an unprecedented fashion, as a tool for increasing unity, harmony and
solidarity among the co-liabie group members. In contrast to its previous
function, outcasting has now become a device to counter the disruptive
influences on tribal organization resulting from the rapid changes in the
socioeconomic and socio-cultural 1ife of the Bedouin, as reflected in their
rapid pace of sedentarization, These changes have thus Ted to a substantial
change in the mechanisms of outcasting.




0 become an outcast, for to be 3 meshamas is a social
stigma8 _. 3 mark of Cain that can make Tife intolerable For % e bearer,

relationships. The killing of a girl or a married woman who has had i1licit
sexual relations serves as a deterrent in decreasing the danger of other girls?
acting as she has done. At stated by an informant, «If she is murdered, the
others will think twice before Tosing their virginityy (Ginat 1982, p. 180).

The need to'méke a_decision ¢focusesy the group on a problem common
to all those who attenq. The exercise of formal politeness when the group

of the situation
discussion., Thes

an outcasting proposal.
outcasts from their khams hat took place in the 1950s
and 1960s within the vaTue norms framework,

Case History I

his co-liable group since the establishment of the State in 1948, The tashmis
took place in 71957, after his co-Tiable group had on several occasions paid
blood money due to his excessive behavior, Marx states that: «Gadi © Aby

Sulb was 'haunted by bad Tuck', as one man put it. Time and again he became
involved in bloodshedy (1967, p. 239). Between 1951 and 1957, Jedi®a’ khams
had to pay blood money on three occasions. - '

The first time, circumstances led to Jedia breaking a man's hand in
a quarrel., The second 0ccasion took place in 1953, when Jediia went hunting
and accidenta]!y shot and wounded a shepherdess., After the shepherdess

pointing out the possible repercussions if he did not behave with more care
and responsibility in the future. But this warning was to no avail and in
1957 he accidently killed a Bedouin from Northern Sinai. Jedi€a’s uncle
was the head of the co-liabTe group and felt that the group should not have
to bear the burden of Jedia's bad Tuck. The uncle called all the male
members of the khams for a meeting and it was decided to make him an outcast.
The act of outcasting Jedi®a was Justified when, 1a§er in 1959, he killed a
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man (although the case was defined as self-defense). The elders of the
tribe state that this is the first time in their living memory that a meshamas
was involved in a fight which resulted in a killing,

e The injured group tried to deny that Jedu‘a was a meshamas.
% ‘Marx exphasizes that the injured group «began to suspect that Gadu<'s agnates

7 were sti11 maintaining relations with him, and that therefore their announcement:
“of explusion had been deceptive» (1967, pp. 240-41). Even though the injured

.~ group suspected that the tashmis was not a real one, they could not do anything
about it because the act of outcasting had been conveyed by the Abu Sulb co-
Tiable group in the proper way.

Jedli a faced a doubly difficult situation. Not only was he a meshamas
with its concomitant social stigma, but also he was a target for revenge.
Under these cirsumstances one can imagine Jedu‘a wishing for the protection
of collective responsibility. Jedi®a asked the authorities to help him in
finding a shelter at some distance from the Negev, and for scme time he stayed
with a small tribe c1?8e to the Israeli Lebanese border where I visited him
on several occasions. In case of murder or any other blood dispute between
two co-Tiable groups, an individual, his nuclear family, or the entire khmas
can ask for and receive shelter in a neutral tribe. 11 "The fact that most
other tribes would be willing to help a co-liable group that was in trouble,
esults from a framework of reciprocity in Bedouin life. Every Bedouin knows
pgat one day he might face the same situation and that he will be in need of
shelter,

- In the case of a meshamas, however, no one will give him asylum, for

ch an individual bears a mark of Cain. Nevertheless, Jedu‘a stayed with

this northern Bedouin tribe whose members did not have any contact with the
Negev Bedouin,!Z and who in this case chose to «shut their eyesy to the fact
that Jedu‘a was a meshamas. A more compelling reason was perhaps the fact

that a member of this Northern tribe had taken shelter among the Negev Bedouin
in 1951 and it was he who served as Jedu‘a's host. Being in the North, Jedu’a
had. conflicting feelings. He knew that he was safe but missed the Negev.
Eventually he left the Galilee and came back to the Negev, sleeping in different
ks, never remaining in one place for the entire night. Jedu‘a was well

are that his 1ife was in constant danger. He used to tell me when I vicited
m in the creeks where he hid, «I know that one day I will get it. 1 know

-my fate is not to die a natural death. But only God knows the day. It
iritten up there when, where and how I will die.» Jedu‘a was murdered,

by the group who had sworn revenge, but by a different group cver a separate
ute that had nothing to do with the blood dispute in question.

©Jedu®a's murder was not, however, the end of the blood dispute., As
ned above, the injured group that planned to take revenge and kill

» Claimed that he was not really a meshamas and that the announcment

11 the otherﬂgroups in the tribe was a fake, especially since they

€ -nEd.tha§ Jedi*a had married a member of his tribe, who had borne him a
mmediately after Jedi‘a's murder the elders of the injured group

med that they would take revenge by killing his son when he grew up.
~the end of 1981 they came up with a new idea. They wish to determine
uth about Jedii®a's outcasting. If they find out, what they suspect,

€ was not in fact made an outcast, they wiltl have ground for taking
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revenge from the Abu Sulb co-liable group, or, more likely, to ask for blood
meney.

The Bedouin have several methods which purport to determine whether
a man'tells the truth or not. For wminor matters they would ask the person to
swear that he did not do the thing he was accused of doing. Because a Bedouin
will not swear a false oath, his refusal is an indication of where the truth
lies. For more serious matters the suspect would be asked the join the accuser
in a trip to the tomb of a Holy man and to take an oath of innocence. Again,
a refusal to comply with such a request is indicative. The most important
test, however, is to lick a bar (plate) of iron known in Arabic as bisha .
Several men conduct this ceremony and witness the accused wash his mouth three
times in front of the accuser. Then the man who conducts the ceremony, the
mebasha , puTls a metal plate out of the fire and the accused person Ticks
the plate three times. If the accused person's tongue burns he is deemed to
be guilty, but if the tongue remains without blisters the accused is declared
innocent. The underlying idea is that the saliva of a guilty man will dry
up, thus causing blisters on the tongue; whereas the saliva of an innocent
man, who has nothing to fear, will remain and prevent the hot plate from
causing a burn. Clearly, the temperature at which this plate is ticked is of
paramount importance and the skill involved in presenting the meta1 plate
accords the mebasha a certain status.

At the present time there is no Israeli Bedouin mebasha . Neither is
there one to be found on the West Bank. The last mebasha serving Israeli
Bedouin was from Northern Sinai and died in the 1950s. He did not pass on
the skills of his profession. There is one mebasha among the tribes of
Northern Jordan and another one in Egypt. Since the peace agreement with Egypt,
there have been two missions of Israeli Bedouin to the Egyptian mebasha .

The injured party in the Jedu“a case, having heard about the visits €0 the
Egyptian mebasha , has sent an indirect messenger to the elders of the Abu
Sulb co-17abTe group telling them that they wish to test whether Jedia was a
real meshamas, using the bisha method. To my knowledge, no response to

this request has yet been made.

The case of JedG¢a's outcasting is a unique one. Nevertheless, it
was done according to the social norms. It is a representative case of an
individual who was a threat to the security and well being of the group, and
who was made an outcast because of his irresponsible behavior. There were no
political or other motivations involved in the expulsion.

Case History I1

This case occurred in the mid 1960s. A son of a sheikh of a large
tribe was involved in several incidents concerning relations with women.
Although in most cases of illicit sexual relationships it is the woman who
is punished, 14 the co-Tiabte group of the male offender may be «punishedy as
well. The young man involved was in his early twenties and married. After
rumors about previous illicit relations, one reijationship became public
knowledge. The father asked one of the young man's brothers and one of his
nephews to discuss the matter with his deviant son. But Na“im, the Sheikh's
son, did not promise to change his behavior. Even when his uncle, whom he
greatly respected, approached him to change his ways he did not make any
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' commitment. However, when his cousin (another uncle's son) talked to him
about the affair he was very cooly reeeived and Na®im told him to «mind his
own business.n This was especially aggravating because the cousin was
considerably older than Na‘im. When the Sheikh, Na‘im's father, heard the
report from his nephew, he was determined to have his son declared meshamas.
The phrase «mind your own business» has a much deeper meaning than just an
impolite approach. It contradicts the entire concept of the collective
responsibility structure of the co-1iable unit. Na€im knew very we}l that
in the case of a dispute resulting from his behavior, all the males of his
khams would immediately be involved. The Sheikh asked his nephew to keep the
conversation with Na¢im a secret. When Na®im became involved in another illicit
amorous encounter, even though the female was a member of his khams, the
Sheikh decided to make Na‘im an outcast. Na®im's tashmis was a very short
process. Within a single meeting, although a long one,stretching from sunset
until dawn, the members of khams decided upon the tashmis. And by the end of
the following two days this decision was made known to all the Bedouin of
the Negev.

: Even though the tashmis can be classified in the traditional framework,
in the pattern for which the tashmis was culturally adopted, it seems that
there was another more important factor that made Na®im's father push for the
outcasting. As a result of the upheaveals of the War of Independence in 1948,
many tribes previous1¥ resident in Palestine moved to territories which were
under Jordanian rule.15 1In many cases only sub-tribes (ruba®), or even fragments
of a khams, or even just a lineage left for Jordon. There were instances in
which First cousins and brothers became dwellers in two different countries -
Israel and Jordon., Many members of Na¢im's tribe, some of whom belonged to

the Sheikh's khams, moved to the Hebron Mountains (the West Bank) and to the
ringe of the desert northeast of Amman in Jordon. Those members of the tribe
who stayed in Israel came under the jurisdiction of the Military Government
which decided to join several sub-tribes to one of the largest tribes, the
Ibn-Karir - the tribe of which Na®im's father was Sheikh. However, the Sheikh
d not have the charisma or the power of leadership necessary for so large a
oup and the sub-tribes that unwillingly came under his umbrella did not show
y desire for integration in the large unit. Each sub-tribe emphasized its

n identity. In the Tate 1950s and beginning of the 1960s some of the leaders
hese sub-tribes applied to the Military Government asking for recognition
“independent tribes, and requested that they be officially declared as sheikhs
their own right. Although the requests were later granted for some of the
b-tribes (such as the al-Atram in case history III), no request had yet been
anted when the following circumstances took place.

- In the spring of 1962 Naim's father took the initiative to expel his
- He first had informal talks with several of the elders, as well as with

of the young members of the khams. By outcasting Na¢im, the Sheikh diverted
ntion from his internal problems relating to his lack of authority over
tribe. By taking such an action the Sheikh accumulated power, honor (sharaf)
Prestige. Even though it was only for a short period, the Sheikh's guesi
-was full of tribe members who came to shake hands with him for his courage
roclaiming his son a meshamas. ATthough this case may be classified in
traditional framework, we see here the beginning of the use of tashmis as a
cal weapon. There is no doubt that in this case the tashmis was promoted
st to protect the tribe or as a warning to other tribal members, but

ed as a means to gain political power.




Case History III

The following case history involves the possible misuse of the tashmis,
Before proceeding with the particulars it is necessary first to provide the
tribal background of the actors involved. Until the War of Independence, the
al-Atram was an independent tribe, However, after the establishment of the
State of Israel the Military Governor attached the members of the al-Atram
to the Ibn-Karir tribe. After 1949 the elders of al-Atram continually
requested to become again an independent tribe and in 1978 the Authorities
granted the group their desired independence. Ahmad became the Sheikh of
the tribe, Most of the members of the tribe belong to the al-Atram descent
group that over time split into two co-Tiable groups (khams); however, the
Shiekh's khams remained the largest one.

In January 1980 Habib Ahmad al-Atram was announced meshamas even
though he was not a threat to the security or well-being of the co-Tiable
group, Habib was a member of a different lineage than the Sheikh, but
belonged to the same co-1iable groups. At the time of his tashmis he was
25 years old, married and had a baby daughter. His father Fad died when
ne was thirteen, and he was the eldest of three brothers. His mother came
from a large co-liable group which formed a sub-tribe in the Ibn-Karia tribe,
Habib's mother, Jamita, did not return to her natal family after the death
of her husband. She preferred to raise her children among the al-Atram co-
liable group, although she kept close contacts with the members of her family
of origin. Jamila had a strong personality and through her contacts and
influence, Habib, as well as his younger brothers, married close relatives of

their mother.

Habib has served in the Israeli army,77 and the uniform and personal
weapon contributed much to his status among the members of the tribe. Even
though Habib was quite young he was respected in his Tineage. His agnates
would often wait until he returned from his military duty in order that Habib
could participate in discussions and decision making. Many of the young
people from the other Vineages of the co-liable group liked him and respected

him,

In the fall of 1979, women from al-Atram claimed that women from the
co-liable group to which Habib's mother and wife belonged, encroached on
their territory and grazed on al-Atram land. The accused women denied this
and a quarrel developed between the women of both sides. The situation quickly
grew more serious and the men of both of the common folk intervened by calling
in a mediator. After studying the details of the altercation, Habis expressed
his opinion that his mother's co-liable group were in the right and that the
women of his own descent group were in the wrong. The Sheikh of the al-Atram
summed up the situation for himself as follows: his tribe had been recognized
as independent for only a short period and there was a real need to promote
cohesiveness amongst tribal members, In the normal course of daily events this
was very difficult because most members worked for wages outside the tribal
area, and the Sheikh's shigq (guest tent) was not used very often for discussions
and meetings which could help promote cohesiveness amongst tribal members.
The Sheikh determined that the circumstances of the quarrel could be used to
promote cohesiveness and to this end he spoke to many of the khams' members
privately and persuaded them that Habib's behavior could not be tolerated and
that he should be made an outcast. Under no circumstances, he said, can a

co-liable group member publicly support another co-1iable group with whom one's
own group is in dispute.
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The tashmis took place on 12 January 1980. Neither Habib nor his
brothers were invited to participate in the meeting (in the Sheikh's shig)
that concerned his outcasting. In the process of the decision making, the
Sheikh took notes which were then summarized as an official document, signed
by the elders of the co-liable group and by several witnesses.18 The paper
was shown to Sheikhs and heads of sub-tribes all over the Negev, as well as
the contents of the document being conveyed by word of mouth among the tribes.

SRR The Sheikh decided that even though it was his initiative to cast out
.-Habib and his brothers, it would be more suitable if the official tashmis did
not take place in his tent. The reasoning behind this is that the Sheikh
not only belonged to the khams but was also the head of the entire tribe.

e felt that his shig shouTd be neutral and he therefore asked the Sheikh of
he Abu-Karir tribe {to which the al-Atram had been attached before they
eceived independent status as a tribe) to allow the offical tashmis to
ke place at his shig. Sheikh al-Atram signed the document as & witness
f the outcasting and not as a protagonist. Those signing in the name of
he khams were of Habib's own lineage: two of his paternal uncles and Habib's

ther's uncle.

« ... The meetings prior to the tashmis and the gathering for the decision
ing.involved all the males of the co-Tiable group, even the young generation.
er before, or after the tashmis, did Sheikh Ahmad see such an attendance

f _members of his own co-1iabTe group in his tent, Clearly, the event added

'to his personal status, and indicated to all those present that the

~of the group was of paramount importance and that serious conseguences
ensue if this unity was disregarded. Habib acted as if he did not mind
made an outcast and never left his home. However, in private talks I

th him he admitted that it was difficult to live among the Bedouin with
igma of being a meshamas.

In the course of the discussions in the shig some of the young members
roup claimed that they too thought that 7t was the women of the al-Atram
re.originally at fault. The Sheikh, as well as other elders of the

able group, emphasized that the unity of the group comes first, And it
unity that should have the highest priority in determining the actions
peech of any individual co-liable member. The important point being made
e 1s that there must be a distinction between private knowledge and public
owledge, 9 and the concomitant action that must arise from this distinction.
g -the outcasting course of action, Sheikh Ahmad succeeded in delivering
ty» message to the members of the tribe, especially to the young

n who might have felt inclined to act in the future as Habib had done.

Habib's case differs from the previous cases with respect to the
rinciple of the tashmis. After Habib's outcasting became known among
b§§, 1t became the main topic of discussion in many shigs. Several
hQ:are well known as judges and mediators told we that the concept
ashmis was devised in order to protect the group from any possibility
L another member be killed or injured in revenge as a result of misbehavior
Ats members. In order to prevent such an occurrence, the groups

ny irresponsible member by means of outcasting him. Some judges
ors have expressed the opinion that the outcasting of Habib was

f the tashmis.
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This case was the first time that the tashmis was used in the Negev
as a tool for unification. It was not only a punishment for Habib, but it
served also as a warning to others, especially to the younger generation.
The event was constantly discussed and argued in many of the surrounding guest
tents because it brought into question the legitimacy of the Sheikh's action.

At the end of 1981, about half a year after the tashmis took place,
several dignitaries from other tribes came to the Sheikh™s Tent and asked him
to abolish the tashmis. The Sheikh agreed and after some months’ delay he
eventually went with two mediators to Habib's home to tell him that the tashmis
was abolished. To demonstrate his decision he took the tashmis document from
his wallet, tore it up and put the pieces of the paper in the Tire pit. However,
no effort was made to notify other tribes that Habib and his brothers were
accepted back as full members of the khams. Many elders and dignitaries
feel that once a person is declared meshamas it can never be undone. This
is the first case in the Negev, according to many Bedouin, that a tashmis
was abolished,

Case History IV

Jamil was the Sheikh of a small tribe, the Ibn-‘Abada. During the
1948 War of Independence some members of the tribe moved to the Hebron
mountain area in Jordon, while others remained on the Israeli side of the cease-
fire 1ines. Jamil had three wives and quite a large extended family. He owned
several hundred acres of land and two buildings in Beer-Sheva, in the Negev.

In the beginning of the 1970s the Israeli Government mapped the
entire Negev for land settlement. The Bedouin were asked to indicate land
they claimed to have possessed prior to 1948, Such claims had to be accompanied
by information relating to the names of their neightbors with whom they had
had common boundaries. As there was no land settlement at all in the Negev
prior to the establishment of the State of Israel, the Bedouin did not have
any documents that could prove ownership or possession. The Government's proposal
was that 50 percent of the land claimed by any individual, assuming that there
~were no conflicting claims on that specific land, would be recognized as land
that belonged to that individual. As the Government had a sedentarization
ptan which involved building settlements for the Bedouin, the proposal was
that each individual would receive 20 percent of the land in kind and the
remaining 30 percent in money. The Tand to be received in the terms of the
proposal would be close to the settlements.

The proposal also included a possibility to exchange Tand for irrigated
land. One hundred. dunams (one quarter of an acre) would be equivalent to one
dunam under irrigation; the maximum amount of land that could be exchanged for
irrigated land was four hundred dunams. Collectively, the Bedouins refused
to sign any agreement for the Government proposal. While they agreed to the
proposal regarding the 50 percent claim, they wanted at the same time to
receive all of the Tand they owned under the proposal, and not part. of its
value in money. They also turned down the proposal of exchanging one hundred
dunams for one dunam under irrigation.

Although most of the Bedouin refused the propasal, some individuals
came to an agreement with the Land Authorities concerning all or part of the
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_ proposal. Sheikh Jamil Ibn-< Abada, however, even though_he urgently needed
~ money, refused to sign an agreement under the above mentioned proposal. When

““he died in 1978 his oldest son‘0da, succeeded him and became the Sheikh of
the tribe. In the summer of 1979¢0da found out that one of his younger
brothers, Salim (who was from a different mother),had secretly signed an
_agreement with the Land Authorities. Although at first “Oda thought that
the agreement related to the brother's share of the inheritance only, he
learned later that his brother had signed for the entire land due to their
Tate father. ¢0Oda hired a lawyer to stop the transaction and at the same time
decided to outcast his brother Salim.

In the first meeting in the shig, ¢0da told the members of the khams
several years earlier, Salim had not obeyed his father over some matter,
that the father had had thoughts then about outcasting him. He pointed
out that in Bedouin society land is a very sensitive subject, equivalent in
rtance to the sensitivity accorded to a man's honor. €0da argued that
1im's action was worse than stealing from one's own family and that the
ngest sanction should be inflicted, in this case outcasting. There was
bjection by the other members, and the tashmis took place.

In contrast to Habib's case (case history III), the outcasting in
cinstance was pure punishment. Salim was a wrongdoer and was punished

his crime. However, the question arises as to whether this severe

shment was appropriate to the circumstances. In this case the punishment
d not be said to represent a warning to others. Furthermore, while in

b's case the punishment was against action that effected the entire co-
leigroup, in Salim's case his c¢crime did not effect the entire khams but
‘Sheikh's own family. In both cases there was not an outside threat
0-1iable group; and in both cases the meshamas belonged to the Sheikh's
ble group. This last point perhaps provides a clue to ¢0Oda's insistence
utcasting. ¢0Oda had only recently succeeded his father as Sheikh, and
+still young in years. The important consideration in determining his
on. to outcast his own brother might have been that he knew that his

1 esteem within the group and beyond would be raised by the taking of
rastic step,

istory V

Muhammad Dald was a member of the Ibn-Karir khams, who worked for
~Jewish settlements. (See also case history II for events relating
trtbe.) He worked in a variety of jobs such as picking oranges and

an industrial plant in Beer-Sheva. Working in the city, he met

om the criminal underworld and became friendly with some of them.

gan to borrow {to take loans) from different Bedouin who did not

his khams or even to the Ibn-Karia tribe, Muhammad never returned
/-and various people complained to his older brother about his behavior.
continued to borrow money and to not return it so often that it

lic knowledge, as was his association with criminals.

L, Muhammad's brother, then decided on a course of action to
mmad. As Musa was a member of the Sheikh's co-liable group,
s concerning a proposal to outcast should take place at the

hig. However, Musa was not on good terms with the Sheikh and did




not want the Sheikh te have the opportunity to call a meeting in his shig

on Musa's behalf. So, instead of asking for a meeting of his co-1iabTe group
all together, Musa spoke to members of the group individuaily. He first went

to the elders of the khams and told them that his brother's behavior constituted
a potential danger to the khams, and that Muhammad should be declared a meshamas.
The majority of the members of the co-1iable group whom Musa approached agreed
with his interpretation of Muhammad's behavior and the concomitant sanction

that was suggested.

However, the issue was never brought to a formal discussion within
the khams. Instead, Musa invented a new system of outcasting. He went to
his brother Muhammad, tied his hands, and forced him to go with him to three
different shigs. At the same time Musa invited five (carefully chosen)
members of his own khams to join him. He first brought Muhammad to the shig
of one of the most famous judges and mediators in the Negev, a man who beTonged
to a related tribe, a tribe from the same sub-confederation of tribes as the
Ibn-Karir. (Thus, it could 58 interpreted that Musa went to an outsider who
was not really an outsider.) Musa declared that Muhammad had been outcast |
and asked the judge to be a witness for this proclamation. Musa then
continued to do the same at two other shigs. Again, he carefu?]y chose the
Sheiks to whom he took his brother. In both cases the Sheikhs' tribes had
for many years been sub-tribes within the Ibn-Karir tribe, and only recently
had they been recognized as independent tribes. One of the tribes was the
al-Atram (see case history I1V) and the other was the Shallala tribe, Once
again, in both shigs, Musa proclaimed that his brother Muhammad has been
outcast, and asked the Sheikh in question to serve as a witness.

Musa's action was prompted by a feeling of shame concerning his
brother's behavior., He had warned his brother about this matter of borrowing
but not returning prior to his decision to outcast him, but Muhammad had taken
to heed of the warning. It is common in Bedouin society to grant a Toan without
interest. The understanding is that the loan will be returned at the first
opportunity. Muhammad had taken advantage of this custom to steal money.
Apart from this obvious wrongdoing which had to be punished, Musa also |
concluded that his brother's contact with the Jewish criminal underworid would
worsen and lead to a further deterioration in his behavior, a deterioration
that might in the future have serious consequences for the group as a whole.
He, therefore, decided that outcasting his brother would be the best solution.

Musa wanted to outcast his brother as fast as possibie, but he was
faced with a problem: there was no real unity in the Ibn-Karia co-liable
garoup. For many years there had been a latent competition for leadership
between three sub-groups of thé khams. The competition increased after the
death of the former Sheikh (Nafim's father in case history II). The
authorities appointed the late ShTekh‘s nephew as the successor, but one
of the brothers of the deceased Sheikh felt that he should have become the
head of the tribe. There was also another possible contender, although he
had never expressed the wish to become Sheikh. This 1ndividua3 was another
‘nephew of the late Shiekh who worked in an important public position through
which he had concentrated power.

Musa supported the late Sheikh's brother and used to visit his shig
very often. Knowing that neither the head of the faction he belonged to, nor




he nephew who had accumulated power,.liked the Sheikh (to the extent that

ey would not enter the Sheikh's shiq), Musa decided not to bring the issue
£ outcasting his brother to a formal khams discussion. However, a more

mpelling reason may be found for determining why Musa acted the way he did

his brother's outcasting., Musa was well aware of the circumstances surrounding
se histories II and III, for they were much discussed in Bedouin circles.
le may well have concluded that the outcasting procedure was not in fact so
ringent as was held by common folklore {as witnessed by the circumstances
yrrounding the two previous case histories), and that the outcasting of his
rother, albeit under unusual circumstances stood a good chance of success.

ed
as.

Before Musa took his brother to the three shigs as described above,
¢ made sure that he had the sympathy of the majority of the co-liable group
mbers. He emphasized to the other members that his brother's actions might
ye serious consequences for the entire group. In fact, Muhammad was very
reful. Within the Bedouin circle he played according to the rules of the
me. Although he took loans, there is no specified time stipulated before
¢ has to return the loan. If Muhammad was going to get into trouble, it
ould most 1ikely be with his Jewish criminal companions and the police, and
ot with any Bedouin group.

' As the Bedouin become more and more economically independent, they
re increasingly exposed to the influence of the wider society. As this
nd continues, cases are bound to arise in which individual Bedouins
ecome involved with criminals and come under the influence of criminal
avior. Nevertheless, the promotion of lineage loyalty by the elders of
- trible will, it is to be hoped, go some way to prevent situations arising
which non-Bedouin criminal influence might jeopardize the safety of Bedouin
bal members.

it _
e History VI

Prior to the establishment of the State of Israel, the al-Tamma tribe
ched their tents in the Western Negev. After the establishment of the State,
hg Military Governor moved them, as well as other tribes, to the Eastern
egev close to the cease-fire 1ine with Jordan. About half of the tribe
bers chose to move to Jordanian territory, where they repitched their tents
n the southern slopes of the Hebron mountains. In the late 1950s and early
960s many of them became sedentarized. A member of the Sheikh's family was
ployed by the British Mandate Government and continued to hold his position
5 a J?rdanian employee. He built a nice home in one of the towns south of
usalem,

o After the.dune 1976 war when the cease-fire lines along the West
Bank ceased to exist and everyone could cross the Tines freelﬁ in both
irections, there were many reciprocal visits from tribes on both sides of

he ex-border. There were also Some marriage unions between families that
to the time of the war had been separated by a border. Although these
tings and marriages created new alliances and renewed old ones, the tribe

id not unite. Even on the co-liable group level, tribal members felt at a

Istance from the other group. However, .they were all aware of the fatt

at from the point of view of collective responsibility there were no
ferences between them and any other co-liable group of Bedouin. The very
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fact that for more than thirty years the tribe had been split between two
different countries where a hostile border prevented any official contacts
could not change the basic rules of collective responsibility of the khams.

The Sheikh who was from the Israel side of the ex-border, tried tg
strengthen the bonds between the members of his co-1iable group. Such a move
was important for his status in a number of ways. Apart from the general
status of being head of a united, rather than disunited tribe, there were
other status linked reasons. Those living in the West Bank had, for the
first time, to deal with an Israeli administration. Such dealings could
often be made easier by those who had lived on the Israeli side of the
border during the hostile border period. Apart from personal contacts, they
knew the ins and outs of dealing with Israeli bureaucracy. The potential
help afforded by the Sheikh in such matters added much to his status and

power.2l  However, there were ups and downs in the relationship between the
two sides,

One much talked about crisis occurred as a result of a marriage
ceremony. The Sheikh's brother, the Government employee in the West Bank
referred to earlier refused to give his daughter to the Sheikh's son. He
preferred to marry her to a young man who was not a Bedouin but a villager
of peasant origin. The Sheikh of the al-Tamma tribe wanted to outcast his
brother for this insult; not only did his brother refuse to marry his daughter
to her first patrilatera] paraliel cousin, but also he married her to a
peasant. The Sheikh consulted with severa] of the elders of khams as well
as with other Sheikhs of other tribes. But everyone advised him not to
try to cast dut his brother, and the Sheikh decided not to bring the issue
for a formal discussion. This event and the bad feeling that developed
between the two brothers because of this did not contribute to the unity of
the khams. However, in the fail.of 1981 another case concerning the al-Jamma
co-1iabTe group led to a real tashmis,

Hasan ‘Abd Alla grew up in a town in the West Bank. From time to
time he visited the shiq of the co-liable group which was in the same town
where he grew up. His father, “Abd Alla, was an old man and one of the

~dignitaries of the tribe. He was a very respected mediator among the tribes
as well as the rural communities in the region. Hasan, however, was a
different kettle of fish. He used Lo sit often in the coffee-houses of his
hometown, as well as in Hebron and Beer-Sheva. He was lazy, had no desire to
work and adopted the system of borrowing money from different people and
never returning it like Muhammad in case history V. One of his cousins
determined that hijs behavior was unbecoming to the tribe, and initiated the
process to outcast him. However, before this decision had reached a formal
discussion in the shiq, Hasan's father became very sick. His illness lasted
some six months and then he died, During the period of ‘Abd Alla's ilTness
the cousin did not pursue the outcasting course of action. During the first
five days after “Abd Alla's death many Bedouin came to the shig to pay their
respects. Most of the members of the co-Tiable group, from both sides of the
ex-border, were present in the shig for the entire five days. The mourning
served as a good opportunity for building more cohesion among the members of
the khams. And, one of the oldest members of the khams took advantage of the
circumstances to arrange a reconciliation between the Sheikh and his brother
over the marriage affair.
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As soon as the forty days of mourning was over, the outcasting of
Hasan came to the fore. .The formal discussion was short and there were no
sbiections to the tashmis. Every member of the co-liable group signed the

or on which the discussion notes were summarized. However, the outcasting
t be viewed in the light of additional facts. The six month period of <Abd
Alla's i11ness had a profound influence on the behavior of Hasan. He turned

- a3 new leaf and no longer frequented the coffee-houses as before.

theless, even though the reason for the outcasting could now be said to
ve disappeared, the tashmis still took place.

: It seems that some decisive event was needed to cement the group unity
t had developed as a result of ¢Abd Alla's death. The mourning served as
icion between the two sides of the tribe; the tashmis, albeit of the son

of the deceased, strengthened this fusion of the different co-1iable groups

of the al-Tamma tribe. Usually the head of the khams is concerned with the
ion within the group. But on this occasion because the closed border had
nted several co-liable groups from interacting with each other the

is contributed not only to inter-group cohesion but also to intra-tribal

 Studies of non-Bedouin societies that are undergoing a process of
entarization also shed Tight on social and political changes in the group
ure. Bates, in his discussion of the Yoruk settlements, states that:
ical factions developed which, even though they were phrased as
gicially-based groupings, encompassed non-descent members in internally
hic, relatively stable conditionsy (1980, p. 137). In his analysis
‘mentions that in recent years brothers and cousins took sides against
nother in village politics. In one case ... one of the factions has

to ally itself more closely with the non-Yoruk section of the village,

as thereby cained control of the lTeadmanship» (1980, p. 138).

- Another example would be the sedentarized Bedouin in Jordon. Abu
and Gharaibeh, dealing with various aspects of Bedouin settlement in
state that: «The fruits of progress brought with them the Toosening
ibal bonds and the weakening of the Sheikh's position. A new breed of

as emerged, who are educated and more aware of the Bedouin role in
ional scene» (1981, p. 300).

he ?oosening of tribal bonds, the emergence of political factions
ec11ne of in-group solidarity are the reasons for the spate of

ing in recent years. It should be noted that all the four cases of

ing since 1979 took place in the Sheikh's co-Tiable group. The

s:khams is the main link of the tribe. It is the focus of all the

and intra-tribal activities. Any Sheikh is at pains not to allow the

0 Tose its cohesiveness, for if this were to happen, members of the

ould lTose their identity (and the Sheikh would of course Tose his

ty). Outcasting in this new situation of sedentarization is a mechanism
tding cohesion within the group as well as for social defence,

ing is no Tonger a punishment of the individual, but increasingly serves
ing for others. In this latter way it is a social defence.
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This mechanism of outcasting fits Durkheim's theory regarding
punishment. «But today, it is said, punishment has changed its character:
it is no Tonger to avenge itself that society punishes, it is to defend
itself. The pain which it inflicts is, in its hands, no longer anything
but a methodical means for protectiony (1960, p. 86). As to the importance
of social cohesion: «Its true function is to maintain social cohesion
intact, while maintaining all its vitality in the common conscience» (1960,
p. 108). The two factors analyzed by Durkheim, the weapon for social
defence and the importance of social cohesion, were the primary motivation
in all the outcasting case histories presented here. The individual is no
tonger the cause of the outcasting process. And this is part of a wider
ongoing process of dramatic change in the social 1ife and organization of
the Bedouin. In the past the Bedouin themselves would determine the most
suitable form of punishment for any wrongdoing that took place within the
khams. 1In the past it was a common practice to tie a misbehaving member of
the tribe to the peg of the tent. If a father or a cousin did this today,
the individual against whom such an act teok place would in all Tikelihood
file a complaint with the police.

As a result of the sedentarization process and the close contacts
that Bedouin now have with the outside society, there are more and more .
conflicts between the law of the State and the «Taw» of the social organization
of thé khams. By adopting the new mechanism of outcasting, the ideology of
the tashmis has been changed. This new ideology now has to be adopted within
the social behavioral pattern of the Bedouin. Dealing with the subject of
conplementary opposition, Salzman refers to the issue in question as follows:
«The actual pattern of behavior found wmust not only be compared with the
pattern asserted by the ideological norm, but it must be placed in the range
of possible behavior patterns. This is because it may be quite as significant _
that certain patterns do not emerge as it is that others do emerge» (1978, p. 66).:

We would expect some differences between ideclogy and behavioral

norms in every society, but if the gap between ideology and behavioral norms
become too wide, then the ideology must change. The gap between the value
norms and the behavioral norms regarding the tashmis have become very wide.

The Bedouin, thus, now give a new interpretation to the concept of the tashmis.
In times of stability, they now say, the co-1iable group can tolerate some
deviation of an individual's behavior from the group's ideoiogy: but in times
of instability, in times of rapid changes in the economic, social and political
structure and tribal organization, the group and especially its leaders are
very sensitive to any deviation that might influence the behavior of others

in the group.

Peters (1967) arques that we should not accept Bedouin ideology as an
accurate picture of their political system. For where their interests are
not in accord with lineage solidarity, their loyalties also are not to their
lineage. Peters notes that such conflicts often arise in cases where alliances
are based upon matrilateral and affinal networks. For example, Habib's
alliance via his mother and wife were based upon matrilateral and affinal
‘relationships and interactions (case history III}., But once there was a
conflict between the two levels of loyalties (the khams' patrilateral loyalties,
and the matrilateral and affinal loyalties, which in Habib's case lay in
the same genealogical line), the Sheikh, because of in-group considerations,
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- this two year period.
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felt that he had to protect the khams' interest in order to reach a higher
degree of cohesion within the group as a whole. The tashmis in Habib's

" case was a safety value for protecting the khams in the sense that if more

members of the group behaved as the meshamas had behaved, the co-1iable group

“ would disintegrate as a corporate group.

Earlier on in this paﬁer I stated that various assumptions concerning

“socio-cultural change, referred to by Salzman are valid in the case of the new
“developments in the outcasting process of the Bedouin of the Negev. The

“large increase of outcasting outside of the traditional value norms framework;
- the recognition that the outcasting procedure can be changed to suit individual

circumstances; and the stated change in ideological thinking of the purpose

- of tashmis all indicate that this particular social aspect of Bedouin life
has changed. This change is irreversible because the Bedouin themselves can
“not go back to viewing the outcasting procedure only in the value norms

- framework; thus a «return to the previous state is impossibien (Salzman

1980, p. 1). The case histories indicate that a change in the procedure is

taking place in a particular direction, namely, that outcasting is becoming

more and more a political weapon, and that change in the procedure is taking
place cumulatively as witnessed by the invention of outcasting procedures in
response to the particular requirements of the case in hand.

However, this conclusion must be tempered with a word of warning.
Salzman states that «... a shift (in customary practices) in the direction
does not by any means preclude a shift back as the circumstances change, on
the contrary ... a shift back is necessary and to be expected» (1980, p. 6).
Nevertheless, we see in the outcasting changes a certain discreteness and
absoluteness in the sense that «a boundary has been crossedy and a new nature

 of the phenomenon now appears (Salzman 1980, p. 2}. The points made in this

concluding section concerning the irreversibility of change in the outcasting
process must also be considered in the 1ight of the general changes taking place
in the social and economic structure of the Bedouin of the Negev as they become

sedentarized at an accelerated pace.

Within a period of two years, there were four cases of outcasting,

compared with two casga that took place within a period of 37 years prior to
One may speculate that if other co-liable groups are

to adopt outcasting in order to protect the group and increase cohesion
whenever there is a threat of a decline in khams Toyalty, the social effects
on the individual of being a meshamas will change as well. In other words,
the stigma of being an outcast will diminish as the group begins to recognize
the real reasons behind the increase in outcasting.

FOOTNOTES

1. The term «co-Tiable group» was coined by Marx in Bedouin of the Negev
(1967). 1t refers to the khams -- the group formed by all descendants
of one ancestor to the fifth generation.

2. See Ginat, «Blood revenge in Bedouin society,» and for all other textual
references to blood disputes.
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For a full exposition of the role of the mediator see Ginat, «The role
of the mediator: with special reference to blood disputes.»

The word another is stressed because if the killing is within the same
co-tiable group, different rules and procedures apply. In the case of
killing or premediated murder within the khams, there is no revenge or
payment of blood money. Instead the person who caused the death of his
relative leaves the area where the group is situated and goes into exile.

It is usual for this person to stay with another tribe, at some considerable
distance from his group's encampment. The length of time of the exile is
not specified. The elders of the khams make this decision later depending
on the circumstances that Ted to the killing and any influencing factors.

There have been instances where the father, son or brothers of the killed
person (the closest relative) initiated the termination of the exile. When
the murderer goes into exile he gives his closest unmarried female relative
to the closest kin of the person who was killed (i.e., his daughter, or
sister to the deceased father, brother or son). The female Tives with

that person until she gives birth to a male offspring. This act is done

in order to compensate the family for their loss. After giving birth the

woman may return to her natal family. However, in most cases, if the
relationship was satisfactory, a marriage is arranged. The bride price

is usually about the half of the regular price. This is because the woman
is no longer a virgin, even though it was the husband who deflowered her.
When the marriage takes place the exile of the murderer is terminated.

See Ginat, ¢The Role of the Mediator,»

The situation is different among the Bedouin in Sinai. Marx describes
the situation there as follows: «Jobs are not secure, and a Bedouin

may be dismissed without notice. The unpredictable potitical situation
adds another element of insecurity. As a result, Bedouin consider their

work to be temporary ...» (1980, p. 115).

The author wishes to thank Professor Phillip Salzman for his suggestion
of the term and concept of «encapsulation» in this context.

For a full exposition of social stigma, see S. Giora Shoham and Giora
Rahav, The Mark of Cain (1982).

The names of characters in all the case histories presented here have
been changed except for the case of Jedufa Abu Sulb. Marx, in his
discussion on the Abu Sulb co-liable group, refers to the case using
the real name. See Marx, Bedouin of the Negev, pp. 238-42. This case
history has also been analyzed from the blood revenge point of view in

Ginat (1983).

In the years 1960-63 I worked part-time with the Bedouin, in the Arab
Department of the Histadrut (The Trade Union Federation). I helped
obtain a job for Jedifa before and after he stayed with the Northern

Bedouin,
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hat is granted shelter is called tanib. Tanib
Jiterally means the cord of the tent connected to a peg. Those seeking
the protection of the tent-dwellers pitch their tents by continuing the
1ine of tents of the group that is to play host to the refugee. The
cords of the first tent of those asking for shelter are tied to the
Jast tent of those who offer shelter. When anyone comes to ask for
shelter for himself he is called dakhil. He holds on to the central

pole of the tent and asks for asyTum. (The verb dakhal means to enter.)
The person seeking asylum only for himself is seated in the shig (that

~part preserved for hospitality) and there he spends the night. He is
thus taken into the host's home and enjoys his protection. Robertson-
Smith (1966, pp. 48-49) provides additional information regarding dakhil

and tanib.
'Dﬁring this period, the 1950s, there were severe restrictions on movements

1from one part of the country to another, due to the general security
situation. These restrictions were only Tifted in 1966.

Every member of a group t

:?or a description of the tombs of holy persons and saints, see Tewfik
Canaan, Mohammedan Saints and Sanctuaries in Palestine.

See J. Ginat, «I11icit Sexual Relationships and Family Honor in Arab
Society.n
here were about 65,000 Bedouin in the Negev prior to the 1948 Har.

After the establishment of the State there were about 13,000 Bedouin
within the boundaries of Israel. For the names of the tribes see fAref

]e‘Aref (1934) and Marx (1967).

or women's power in decision making regarding marriage of their children,
nd mother-son relationships, see Ginat, Women in Muslim Rural Societies,

p. 170-72, 185-91.

he'Israeli authorities do not draft Arabs to the army. However, there
re many Bedouin volunteers, most of whom are accepted,

tashmis document has been translated from the Arabic as follows:
‘this day, 21 January 1980, group No. 1 was at the home of Sheikh
bu-Karir. (The names of the three relatives that signed the document
re specified as having attended.) The members of group No. 1 cast
ut the members of group No. 2 -- Habib and his brothers -- according
the Bedouin tradition. Therefore from this day we (members of group
1) are not responsible for them (members of group No. 2) and they are
ol-responsible for us - not in any i1legal event and not in any case of
i1ling of a person of even a baby.

e

the request of group No. 2 (those who were cast out), if a member
group No. 1 interferes in the matters of group No. 2, they will pay
ine of IL. 100,000. | |

ocument is signed in the presence of members of group No. 1.




- 46 -

Signatures of three witnesses

1} Sheikh al-Atram
2) Mediator of Abu-Karir tribe
3) Mediator of Abu-Karir tribe

Signatures of the three members of Habib's lineage (who officialy cast
out Habib)

1)
2)
3)

Comment

Habib told me that he and his brothers were never invited to attend any
meeting, including the official outcasting ceremony in the tent of Sheikh
Abu-Karir. Habib claimed that he never asked for any money as a fine in
case members of his khams interfered in this matter. He knew first of
this clause only when he received a copy of the document.

19. Private knowledge are the real facts that the individual feels or knows
are the right ones but which, for the interests of the group to which
he belongs, he must not make public outside the group. PubTlic knowledge
is the revealing of these facts to others outside the group and by so
doing reduces the effectiveness of the group, or in this case weakens
the group's position vis-a-vis the other group. The recognition of this
dictation and action in accord with it is part of the individual's
collective responsibiiity to his group.

20. The stranger in Simmel's terminology refers to a person who is simultaneously
an ‘insider and an outsider. The stranger is someone who does not originally
belong to the group, which gives him the status of an outsider; and someone
who «imports qualities into it (the group) which do not and cannot stem
from the group itself.» Simmel, On Individuality and Social Forms. In
the circumstances presented here, the mediator 15 a member of another
tribe within the same sub-confederation of tribes.

21. See Ginat, Women in Muslim Rural Societies, «Furthermore, parents of the
West Bank girTs encouraged marriages with Israeli Arabs as they wished
to establish contacts in Israel. They often depended on the connection
of their new affines both for jobs and for smooth contacts with the

authorities,» pp. 131-32. :

22. Between 1948 and 1979. From data I gathered from different sources I
have Tearned that the last case of tashmis among the Negev Bedouin took

place in 1942.
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