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Chapter 1:  Misunderstandings
Summary


This chapter briefly traces the history of Western images of the Arab-Muslim world, and reviews the most prominent “mini-stereotypes” created by Western writers, artists, and scholars. It then discusses five crucial misunderstandings of MENA societies, which lay blame for the region’s current economic and political problems on its traditional culture or mentality:

1. Despotism and strife stem from a tribal mentality equipped with modern weapons.

2. The “code of honor” monopolizes the Middle Eastern psyche, and subverts modernization.

3. Islamic “fatalism” breeds inaction and stalls development.

4. The momentum of tradition resists modernization.

5. Terrorism springs from a vein of fanaticism in Arab culture and psyche.

Rejecting these misunderstandings opens the door to examining the region’s problems in the context of its economic and political underdevelopment, which Hisham Sharabi argues has led to the formation of “neo-patriarchal” forms of culture. Neither traditional nor modern, “neo-patriarchical” cultures often re-furbish oppressive traditions in efforts to adapt to conditions in which true traditions have been destroyed but economic and political modernization has faltered. In the post-colonial decades, the struggle for modernization in conditions of underdevelopment has influenced psychological development at all stages of life.

<1>  A Cast of Returning Characters


Social psychologists have identified a simple, often-automatic bias in our thinking -- the “fundamental attribution error” -- which easily leads to the creation of misleading stereotypes. In scores of experiments and field studies, researchers have found that we tend to explain our own actions as responses to situational pressures, but that we see the behavior of others as expressing their underlying personality traits. This process intensifies when we make inferences about groups rather than individuals, and especially when we characterize out-groups, such as other cultures or ethnic minorities.
 This bias shapes how we think about all “foreign” cultures, but it especially plays itself out in the case of the Middle East. Scholars, journalists, and the public all appear eager to find psychological explanations for the region’s purported economic and cultural backwardness, its despotic regimes and terrorist cells, and its religious “fanaticism.”


Once one begins to seek psychological underpinnings for another culture’s seemingly strange ways, another and more powerful process comes into play:  projection. Freud and his early colleagues made much of our propensity to project our own “unconscious” interests, wishes, and fears into the ambiguous contours of the external world, and then believe we have found them there, in reality. This innocent process lets us perceive the stars to form constellations of creatures and heroes, and the billowing clouds to unfold stories across the sky. But projection readily becomes pernicious when it uses a “foreign” culture or an ethnic group as its canvas. Jews then come to embody all the supposedly infectious forms of degeneracy “Aryan” Germans fear in themselves, and African-Americans come to be stereotyped as shiftless addicts and welfare queens as they are made to represent the laziness and dependency white Americans fear might derail them from the hard work their success requires.
 In a colonial context, projection does much of the dirty work of de-humanizing the colonized so the colonizers can go about their business with a sense of legitimacy. Thus the invention of the “savage” on the perimeters of “civilization,” and also of the “noble savage,” equally a figment of projection.


Attribution errors and projection have powerfully shaped what Westerners believe they have learned about MENA peoples. Writings on the so-called “Arab personality” are especially rife with negative stereotypes, which Fouad Mogharbi,
 Halim Barakat,
 Siyyid Yassin,
 ‘Azet Hijazi,
 and Mahmoud ‘Awdah
 have shown in detail. Yassin also documents how Arab intellectuals who launched the wave of “self-criticism” that followed the 1967 war with Israel laid some of the blame for Egypt’s military defeat on weaknesses in their “national personality” – creating a cluster of “auto-stereotypes” which provided Western writers with Arab thinkers to quote in support of their distorted views.
 We therefore must begin by tracing how a set of conflicting stereotypes of the “Arab psyche” took shape in the writings of explorers, missionaries, and colonial officials, and then by examining five specific misunderstandings about purported psychological causes of the region’s political problems. These are not merely historical curiosities, but continue to be propagated by journalists, scholars, managers of international aid projects, and movie-makers. We need to see where they go awry, not so much to sweep them away and then get a clear view of MENA “as it really is,” but to begin afresh weighing what researchers have learned about patterns of psychological development.

<2>  Like his picturesque streets


Edward Said’s Orientalism details the extent to which the West’s “knowledge” of MENA societies was created either to conquer and administer them as colonies, or to imagine them as exotic lands of freedoms and excesses prohibited in Europe. Few “Orientalists” -- as those who studied the “Near East” and then the “Middle East” first called themselves -- were content simply to pen accounts of the region’s history and institutions;  they sought also to penetrate the Arab mind and character. Not surprisingly, most discovered a negative mirror image of the rational, industrious, self-controlled European. Said quotes the assessment of the Egyptian mentality made by Lord Cromer, Britain’s ruler of Egypt at the turn of the 20th century:  “The Oriental generally acts, speaks, and thinks in a manner exactly opposite to the European.” While “the European is a close reasoner. . . a natural logician,” Cromer wrote, “The mind of the Oriental. . . like his picturesque streets, is eminently wanting in symmetry. . . [and] singularly deficient in the logical faculty.” Further, Arabs are “devoid of energy and initiative,” “lethargic and suspicious,” and substitute “fulsome flattery” for serious discussion. “Want of accuracy,” he concluded, “which easily degenerates into untruthfulness, is in fact the main characteristic of the Oriental mind.”


Or consider Andre Servier, who wrote his 1924 Islam and the Psychology of the Musulman as “an intelligent study of Islam” intended to help France “found thereon a Musulman policy whose beneficent action may extend not only over our African colonies but over the whole Musulman world.”
 He gets right to the heart of the matter:  “The Arab is devoid of all imagination. He is a realist, who notes what he sees, and records it in his memory, but is incapable of imagining or conceiving anything beyond what he can directly perceive.”
 At the end of the first chapter, Servier sums up his findings:


The Arab has borrowed everything from other nations, literature, art, science, and even his religious ideas. He has passed it all through the sieve of his own narrow mind, and being incapable of rising to high philosophic conceptions, he has distorted, mutilated and desiccated everything. This destructive influence explains the decadence of Musulman nations and their powerlessness to break away from barbarism…
 

Explaining that “Arab blood was impoverished” by marriages to Negro slaves, who “belonged to an inferior race, absolutely refractory to all civilization,”
 Sevrier concludes that:  “In the history of the nations, Islam, a secretion of the Arab brain, has never been an element of civilization, but on the contrary has acted as an extinguisher upon its flickering light.”
 


We might dismiss these portraits as relics of the bygone era of Empire, except that milder forms reappear in the writings of social scientists throughout the century and to the present day. In his 1958 Passing of Traditional Society, Daniel Lerner cast modernization as challenging Arab society with “a rationalist and positivist spirit against which, scholars seem agreed, Islam is absolutely defenseless.”
 In a magazine article he cutely characterized the conflict as “Mecca versus mechanization.”
 In the late 60s and early 70s anthropologist Clifford Geertz described Moroccans as having “mosaic” selves,
 and wrote that in spite of Middle Easterners’ frequent invocation of religion to justify modernization, Islam itself “can neither embrace nor understand” modernity.
 Raphael Patai’s recently reprinted The Arab Mind argues that Arabs are so caught in a magical “spell of language” that they expect rhetoric to suffice where science and technology are needed, so they can neither see nor solve their pressing problems:


In a pragmatically oriented community, the modal personality is strongly influenced by reality. . . At the other end of the scale we find societies where reality does not exercise a high degree of influence on thinking and speech. Western peoples stand at one end of the scale, the Arabs near the other end.
 

These ideas have continued to figure in the geopolitical thinking of statesmen, as Said illustrates with a 1974 essay in which Henry Kissinger divided the world into the developed societies and the developing:


[The developed world] is deeply committed to the notion that the real world is external to the observer, that knowledge consists of recording and classifying data -- the more accurately the better. . . [The developing nations] have retained the essentially pre-Newtonian view that the real world is almost completely internal to the observer. . . . Empirical reality has a much different significance for many of the new countries than for the West because in a certain sense they never went through the process of discovering it.
 

Servier thus condemns the primitives for being “realists” and lacking imagination, while Kissinger condemns them for over-using their imaginations and lacking an appreciation for reality. Some journalists have rejected this kind of “we’re rational, they’re not” view, but others have taken it as the key to making sense of the Middle East. In his widely-read The Closed Circle, David Pryce-Jones makes the pronouncement that, “In the years of independence, the Arabs have so far made no inventions or discoveries in the sciences or the arts, no contribution to medicine or philosophy.”
 Turning to social scientists’ writings for an explanation, he concludes that Arabs’ preoccupation with honor and shame “is unsuited to a technical context because it prevents reason being an agreed value.”
 


A variant of this view holds that Arab civilization had a glorious past of literary and scientific creativity, but then fell into a dark age of decline and decay. It now fails to measure up not only to the West, but to its own Classical ideals. As Western archaeologists rescued the treasures of the pyramids, deciphered hieroglyphic writings, and began to teach Egyptians their own ancient history, so Orientalists developed a sense of mission:  to rescue the Arabs’ classical age and catalyze a renaissance that would lead Muslims back into the light of progress. This view quickly found its political uses. Said documents how Napoleon took scores of scholars along on his military expedition to Egypt in 1798 and presented his forces as liberating the land from foreign rule. “We are the true Muslims,” he proclaimed in Alexandria, come to regenerate Egypt’s own traditions:  “Napoleon tried everywhere to prove that he was fighting for Islam;  everything he said was translated into Koranic Arabic, just as the French army was urged by its command always to remember the Islamic sensibility.” When he departed he directed his deputy “always to administer Egypt through the Orientalists and the religious Islamic leaders whom they could win over.”
  A century later the American writer Edith Wharton toured Morocco and learned that “nothing endures in Islam, except what human inertia has left standing and its own solidity has preserved from the elements.”
 She praised the French General Lyautey and his administration for being “swift and decisive when military action is required,”
 and for dedicating themselves to the “preservation of the national monuments and the revival of the languishing native art-industries.” An appreciative Lyautey told her, “It was easy to do because I loved the people.”
 

<2>  The Sheikh


The fantasy of restoring a degraded civilization to its former greatness animated the lives and writings of several British adventurers, peaking in the legend of “Lawrence of Arabia.” Like Said’s Orientalism, Kathryn Tidrick’s Heart Beguiling Araby recounts how, in the imaginations of early 19th century romantic poets, “the East became a setting for the Romantic experience,” beckoning to young Europeans questing to find themselves and thirsting for artistic inspiration. Throughout that century the image of the Arabian Bedouin as a noble savage was cultivated by writers who confidently believed that deep in the interior of Arabia’s Nejd desert lived proud tribesmen with the purest Arab blood coursing through their veins, speaking the purest Arabic, and living in the purest liberty -- their character combining virility, chivalry, tenderness, and a natural instinct for godliness.
 Many great “Orientalist” writers and painters never left their imaginary dreamscapes to cross the Mediterranean;  others took their dreamscapes with them. Richard Burton, a gifted speaker of 29 languages who made the pilgrimage to Mecca in 1853 disguised as a Pathan
 doctor, wrote of the Bedouin as having a societe leonine, a “lionistic” society, “in which the fiercest, the strongest, and the craftiest obtains complete mastery over his fellows.”
 An accomplished swordsman who once challenged a fellow student to duel at Oxford, “Burton was the first writer who explicitly admired the Bedouin’s predatory character. . . [and in his hands] the detested bandit became a romantic rebel against society.”
 Jesuit missionary Wilfred Palgrave crossed the Nejd in 1862 in disguise as a Syrian. He loathed the Bedouin, who he described as “at best an ill-educated child. . . a degenerate branch of that great tree” of the Arab race, but felt he found the pure-blooded, courageous, gentlemanly Arab thriving in the desert’s oasis communities:


patient, cool, slow in preparing his means of action, more tenacious than any bulldog when he has once laid hold, attached to his ancestral uses and native land by a patriotism rare in the East. . ., sober almost to austerity in his mode of life. . . [they are] the English of the Oriental world.
 


In 1875 nobleman adventurer Wilfrid Blunt and his wife traveled to Mesopotamia and met in the person of a Bedouin tribe’s sheikh, “that thing we have been looking for, but hardly hoped to get a sight of, a gentleman of the desert.”
 Three years later they set out on a “pilgrimage” to the Nejd in search of Palgrave’s pure Bedouin, and hosted there by the region’s Emir believed they had found a society of true aristocrats -- practicing “shepherd rule” -- that sadly had all but faded from the British society. Blunt long had felt estranged from Victorian society, Tidrick writes, and “Nejd had seemed to him to be a unique repository of the traditional virtues, an example to the world of a society ruled with a light but confident hand by a rural aristocracy whose claim to legitimacy was based on birth and not on wealth.”
 Blunt bought an estate outside of Cairo where he presided as “sheikh” and dedicated himself to the cause of Arab regeneration. He schemed to lead a movement to end the rule of the Ottoman Turks over Arabia and re-establish the caliphate at Mecca, but the British government took no interest in his venture.


Then came World War I, and the strategic imperative to engage the Turks (fighting on the German side) on a second front suddenly provided Blunt’s disciple -- T. E. Lawrence -- an opportunity to carry out the plan. Lawrence had read and daydreamed about knights and chivalry throughout his youth, wrote an Oxford thesis on the Crusades, and hoped to become a knighted general by the age of 30. In 1916 he arrived in Arabia and, dressed in silken robes and carrying a golden dagger, he began coordinating the guerrilla war launched that year against the Turks. He later wrote in Seven Pillars of Wisdom that “I meant to make a new nation, to restore a lost influence, to give twenty millions of Semites the foundation on which to build an inspired dream-palace of their national thoughts.”
 


Tidrick points out that it was mainly officers and alienated aristocrats who felt lured by romantic fascination to the warrior Arab, and she insightfully suggests that two features of their childhoods likely gave Arabia the eerie sense of familiarity many of them described. First, as children in literate families, they grew up reading the Bible and the Arabian Nights, whose scenes came to life before their eyes in the Middle East. Second, most had boarding school experiences that stressed the virile values they believed they found among the Arabs:  male solidarity, deference to authority, military toughness, and poetic romanticism. Reflected back through their writings -- and through the Lawrence of Arabia myth created by journalist Lowell Thomas and poet Robert Graves -- the Bedouin as gentle-manly ideal and the desert as setting for heroic and spiritual quests found a receptive public.


The romance of Arabia had little salience in late 19th and early 20th century America, where a similar fascination with “becoming primitive” developed using its own Wild West frontier as setting. At the very time that Native Americans were being destroyed in the West, the town and city-dwellers East of the Mississippi were romanticizing and vicariously “going Indian.” Studying the widespread phenomenon of spirit mediumship, psychologist William James noted in 1890 with puzzlement that when mediums communicate with the spirit world they often turn into Indians as they enter their trances -- seeming to draw unconsciously on shared cultural stereotypes. This also was the heyday of fraternal orders, with nearly a third of the adult male population belonging to groups like the Freemasons, the Order of the Red Man, the Odd Fellows, and the Knights of Pythias,
 whose meetings were devoted mainly to initiating members through elaborate levels of hierarchy and to ornate offices. In some of these, men became figures in Old Testament landscapes, Greek or Roman warriors, Medieval knights. In many they became Indians, using elaborate props to turn their lodge houses into warrior campsites where initiates would be put through ordeals to become “braves.” When they awakened the next morning they went back to their mostly professional and white-collar office jobs. Lewis Henry Morgan, the first great American anthropologist, began studying the Iroquois in 1845 to devise rituals for his fraternal order, whose initiates were ritually reborn as adopted Red warriors while a chorus of white lodge members chanted for the destruction of White Men. As Morgan became a serious student of the Iroquois, he drifted away from his “boyish” fraternity brothers and was adopted into a real Iroquois clan. Historian Mark Carnes suggests that these rituals helped give American men a sense of rugged masculinity that their domestic lives and office, shop, and factory jobs increasingly failed to provide. Social scientists have now documented how around the globe colonizing peoples not only denigrate the colonized as savages, but develop romantic images of them as living closer to the natural or spirit worlds, and as living happier, freer, more manly, or more virtuous lives than do the “civilized.”


American interest in Arabia developed in the 1920s, when Lowell Thomas, who had covered World War I as a journalist and met British general Allenby and T. E. Lawrence in Cairo, created a dramatic slide and film-illustrated travelogue lecture entitled “With Allenby in Palestine and Lawrence in Arabia,” which he advertised in some venues as, “The Last Crusade.” Historian Joel Hodson has reconstructed much of the performance, which Thomas gave over 4,000 times, to an estimated four million people:


The audience viewed the Pyramids from the air, saw massed bodies of cavalry. . . and were introduced to Allenby’s crusaders and “The Army of Allah.” They were given aerial tours of contemporary and Biblical battlefields, where the Scots defeated the Turks, and David slew Goliath, and they saw twentieth century crusaders on the march, along the same roads where the armies of Godfrey de Bouillion and Richard Coeur de Lion camped eight centuries ago…  [In Part II] they were introduced to Shereef Lawrence, the uncrowned King of Arabia, and his Arabian Knights, and to Auda Abu Tayi, a Bedouin Robin Hood. . . . The performance ended with a description of the capture of Aleppo and the downfall of the Ottoman Empire -- Mesopotamia, Syria, Arabia and the Holy Land at last freed after four hundred years of oppression.

Thomas’ magazine articles and 1924 book With Lawrence in Arabia fictionalized many aspects of his childhood and military adventures, but the book became a trans-Atlantic bestseller and amplified his already grandiose legend. Beginning with The Sheikh of Araby in 1922 and followed by Rudolph Valentino’s Lawrence-like portrayals in The Sheik and The Son of the Sheik, Hollywood produced a series of “sun and sand” movies, which established that “the stereotypical image of the sensuous Arab was from the beginning of commercial movie-making a proven box office draw.”
 


The setting was the Saharan desert, but the story differed little in theme from earlier American Indian captivity novels:  a white woman is captured and risks being ravished by a dark “primitive” abductor. . . . Sheik Ahmed (Valentino), himself first depicted as the seducer, rescues Diana from a villainous sheik. As with many adventure romances of the period, from Horatio Alger stories to Edger Rice Burroughs’s Tarzan of the Apes, the hero turns out to have aristocratic origins. In The Sheik, Ahmed had been lost in the desert as a child twenty-five years before when his British father and Spanish mother (a device used to account for Ahmed’s dark complexion) were killed.
 

In 1962 the epic film Lawrence of Arabia set off a “Lawrence mania” of marketing:  


Lawrence ‘ghutra’ scarves sold for as much as $75 and arabesque hats ranged from $30 to $60. . . . Vogue called the phenomenon “Desert Dazzle”. . . One could also get the “Sheikh look” from Elizabeth Arden beauty products, including Lawrence of Arabia lipstick, nail polish, and “a Sheik-look Creme Rouge” which gave “sun-warmed complexion tones without dashing into the desert.”. . . An issue of McCall’s Magazine devoted eight editorial pages to the “Lawrence look” at the beach in a photo spread entitled “How to be Sheik on the Sand.”
 

Movies and fashion had by then replaced the meeting halls and ritual initiation of “Indian braves” as the vehicles by which Americans could taste the mysterious effects mimesis:  that by imaginally becoming an alien Other, one can strengthen one’s own sense of self.

<2>  The Harem


A third variant of the West’s view of MENA comes mainly from writers and artists who found sometimes life-long inspiration in the exotic colors, textures, scents, and rhythms of its daily life, and in the erotic delights they either tasted there or imagined flourishing behind harem walls. As Rana Kabbani (1986) shows, Western fascination with the Middle East’s eroticism goes back at least to Shakespeare’s Anthony and Cleopatra, in which the “enchanting queen” of Egypt leads Anthony into an intoxicating passion that costs him his life. Anthony realizes the danger early on, breaks “these strong Egyptian fetters,” and returns to Rome, where he takes up his duty and marries, but with regret:  “though I make this marriage for my peace, in the East my pleasure lies.” His Roman Octavia possesses “wisdom” and “modesty,” but Cleopatra beckons with her beguiling “eros, eros” -- “she makes hungry where most she satisfies.”
 “The dichotomy has now crystallized,” Kabbani writes, “the West is social solidarity;  the East pleasure, unrestrained by social dictates.” Anthony dies kissing her:


For Anthony, the East arrived in Cleopatra’s barge. It was a mixture of new delights:  the pomp of pageant, the smell of perfume and incense, the luxurious brocades that shimmered in the sun, and most notably, the woman herself -- queen, love-object, mistress and despot -- was the East, the Orient created for the Western gaze.
 


For many Europeans, the East arrived in the Arabian Nights, a work first written by a French Arabic scholar named Antoine Gallard as a diversion, based loosely on oral tales which circulated throughout the Middle East and India. Published in the first decade of the 18th century, the Arabian Nights immediately became popular, and spread the image of the seraglio, or royal harem, as a place of unleashed sensuality and violence. In the “frame story” which sets the tales in motion, the King Shahrayar finds his wife bedding one of his black slaves and kills her. Convinced of woman’s essential lechery and deceit, he resolves to marry and deflower a virgin every night and then kill her in the morning. An intended victim, Sheherazade tells the tales to captivate the king and avoid meeting her fate. In 1841 Edward Lane, who wrote an early ethnography of Egyptian life, published a family-friendly version of the tales, excising much of the sex and taming some of the violence. Later in the century, Richard Burton produced another version, which he published privately for a circle of friends that included several reputed “libertines.” Burton embellished the sex and the violence, appending his own thoughts about perverse Arab erotics. In all of these versions, Kabbani notes, the women characters are mostly “demonesses, procuresses, sorceresses, witches. They are fickle, faithless and lewd. They are irrepressibly malign and plot to achieve their base desires in the most merciless manner imaginable.”
 Thus were Arab women created for literate European tastes.


When romantic poets and then painters looked outside repressive Europe for images of erotic liberation, they set off in search of the Arab women of their fantasies. In the mid-19th century, the French writer Gerard de Nerval traveled in Egypt and Lebanon, “the land of dreams and illusions” in search of adventure, imagery, and the Eternal Feminine. “I must unite with a guileless young girl who is of this sacred soil which is our first homeland,” he wrote, “I must bathe myself in the vivifying springs of humanity, from which poetry and the faith of our father flowed forth!”
 He begins his account of buying a slave girl in his popular Journey to the Orient by observing that, “There is something extremely captivating and irresistible in a woman from a faraway country.” But soon after his purchase he realized “I owned a magnificent bird in a cage,”
 with whom he could not speak. He tried to teach her French, with little success but much fun:  “I amused myself, too, very much, by having her pronounce complete sentences which she didn’t understand, for example, this one:  Je suis un petite sauvage. . . [I am a little savage.].”
 When he left he turned her over to a Frenchwoman in Cairo, explaining:  “She’s lovely enough in Levantine costume, but she’s hideous in the dresses and whatnot of Europe. Do you see me entering a salon with a beauty who could pass for a cannibal!”


Flaubert traveled in Egypt in 1849, where he took up with a famous dancer/prostitute who later became the prototype for several of his female characters. Said writes:


In all of his novels Flaubert associates the Orient with the escapism of sexual fantasy. Emma Bovary and Frederic Moreau pine for what in their drab (or harried) bourgeois lives they do not have, and what they realize they want comes easily to their daydreams packed inside Oriental clichés:  harems, princesses, princes, slaves, veils, dancing girls and boys, sherbets, ointments, and so on.
 

Dozens of other writers and painters, including Delacroix and Matisse, found inspiration in exotic, erotic, sometimes hashish-enhanced adventures in the Middle East -- a tradition carried on more recently by American writers (Truman Capote, Tennessee Williams, William Burroughs, Allen Ginsberg, Jack Kerouac) who clustered around Paul Bowles in Tangier.


The Western public’s fascination with what lay “beneath the veil” or “within harem walls” gave rise to a genre of pornography set in Arab lands,
 and at the height of the colonial era -- 1900 - 1930 -- to the production of millions of post cards that purported to provide peeks into forbidden Arab interiors. In 1986 Algerian writer Malek Alloula published a collection of those created in his homeland as The Colonial Harem. After quickly exhausting the possibilities of naturalistic photos showing nondescript veiled figures from a distance, he explains, French photographers began hiring marginal women, often prostitutes, to pose as “authentic” Algerians in their studios. The first studio cards show girls and women looking out through barred windows, as if in prison, and then the photographer positions himself so as to appear inside, capturing them at their window sills. Then come countless as-if harem scenes, with unveiled, often bare-breasted “Moorish” girls and women drinking tea, sitting near hookah pipes, and reclining in apparent anticipation of their lovers. Some of the photographers tried to convey authenticity by draping the women in layers of finery and jewels, though still often baring a breast, and some photos more than hint at Lesbian love play. Alloula notes that, “the colonial post card says this:  these women, who were reputedly invisible or hidden, and, until now, beyond sight, are henceforth public;  for a few pennies, and at any time, their intimacy can be broken into and violated.”
 Ultimately, he writes, they resemble trophies of war: “The raiding of women has always been the dream and the obsession of the total victor. These raided bodies are the spoils of victory.”
 


This fascination has hardly passed from the scene. The back cover of Cherry Mosteshar’s 1995 Unveiled proclaims in bold red print:  “She was Trapped Behind the Veil of Hell,” “A Nightmare World of Violence and Degradation” and “Now Her True Story Can Finally Be Told.” Jean Sasson’s 1994 Princess Sultana’s Daughters advertises itself as “intimate revelations” about “A Life of Unimaginable Wealth. . . Unthinkable Sexual Practices. . . and Terrifying Cruelty.” And in 1997 Carla Coco published Secrets of the Harem, a large-format coffee-table style book which opens the harems of 19th century Ottoman Turkish rulers, “penetrating” the “complex organization” governing them in much the same imaginative way as did the Algerian post cards Alloula collected. Lavishly illustrated with paintings by European artists, the author sets out to describe “the welter of needs, desires, hopes and dreams of oriental women,”
 as seen in “the most voluptuous place in the empire.”
 We learn about the Turks’ origin on the steppes of Central Asia:  “The pleasures of galloping on horses, raping girls, getting drunk, shedding blood and other acts of violence were mingled with feeling of tolerance and brotherhood.” Somehow, though, “women enjoyed both consideration and freedom,” which Islam greatly curtailed, giving them in its place the luxury and sensuality of harem life. The hookah-smoking concubine depicted in Bridgman’s Odalisque thus shows how “The soft Levantine lovemaking replaced the rough love games of the steppes.”
 The topless African and European dancers in Marinelli’s 1862 Dance of the Bee in the Harem illustrate a diplomat’s report that they wore “garments so thin that they allowed ‘all the secret parts’ to be revealed,”
 but only to a few eyes. Gerome’s 1859 Guardian of the Harem showed one of the “Ugly, deformed and fierce-looking black eunuchs from Africa,” among whom “homosexual love flourished.”
 


Inside the harem, “Lesbianism was rampant,”
 and women enjoyed “happy hours of oblivion”
 brought on by coffee, tobacco, and opium, which Nouy’s 1888 The White Slave illustrates as the nude woman exhales wisps of smoke. Yet danger always lurked:  a double-page spread of Cormon’s 1874 Jealousy in the Seraglio shows a naked dark-skinned woman peering with tensed joy at the bloody body of a white-skinned woman that an African eunuch has just knifed. The caption explains that, “The harem, a wonderland of delights and pleasures, could become a treacherous place for the unfaithful concubine who displeased her master.”
 Two intoxicated women reclining together in Giraud’s Interior of a Harem somehow illustrate that in the 16th century the reins of government “passed into the hands of the women and the palace slaves, who used their power recklessly and with great cruelty.”
 And somehow Delacroix’s 1834 Algerian Women, which depicts three rather glassy-eyed hookah-smoking women attended by a black servant, illustrates how in the 19th century, “new sentiments were stirring, and the women, despite their poor education, were quite capable of thinking in addition to loving and procreating. . .”
 The book ends with “the elegant, ethereal princesses” wandering about the Imperial Palace “like ghosts, dressed in the best of French fashions,” as an unnamed “new leader” transforms the empire into a republic and passes laws which “formally establish equality between men and women.”
 

<2>  Media Terrorists

In recent decades fiction has quickly followed the news in proliferating images of “Arab terrorists,” as popular novels, TV shows, and movies have capitalized on the public’s fascination and fear. Reeva Simon found few spy thrillers with Middle Eastern themes before the 1967 Arab-Israeli war, but these took off exponentially after it. By 1985 over 600 had been published in English:  “Supermarkets, drugstores, bus stations, and airports were inundated with spy novels whose covers depicted petrosheiks and terrorists held at bay by macho “avengers,” “destroyers,” “killmasters,” “executioners,” “peacemakers,” and assorted James Bond clones. . .” 
 Historically MENA provided settings for “romantic” mysteries, but Simon found that most published after 1967 “fall into the ‘paranoid’ and ‘vicious’ varieties” featuring physically grotesque, vengeance-crazed, religiously fanatical villains.
 During this period Jack Shaheen has tracked Western media stereotypes of Arabs, and his Reel Bad Arabs reviews nearly 900 films with Arab characters.
 “Hollywood’s sheikh of the 1920s became the oily sheikh of the 1970s and 1980s,” he writes, “and now the fanatical ‘fundamentalist’ terrorist who prays before killing innocents.”
 Video stores and cable channels now offer hundreds of films with…


Western protagonists spewing out unrelenting barrages of uncontested slurs, calling Arabs:  “assholes,” “bastards,” “camel-dicks,” “pigs,” “devil-worshippers,” “jackals,” “rats,” “rag-heads,” “towel-heads,” “scum-buckets,” “sons-of-dogs,” “buzzards of the jungle,” “sons-of-whores,” “sons-of-unnamed goats,” and “sons-of-she-camels.”

Romantic themes have all but disappeared.

<2>  Ministereotypes

The West has predominantly derogated Arabs as backward, irrational, fatalistic, and fanatical, but it also has reversed the stereotype and celebrated the Middle East as home to men more virile and women more sensual than overly-civilized Europeans. The West thus has no single stereotype of the Arab, but as Tidrick puts it, many fluid “ministereotypes.” Said emphasizes the political origins of these images and Tidrick the psychological, but together they show that every effort to know the Arabs
 will be shaped by political and psychological forces that easily escape the notice of Westerners who believe their viewpoint to be “scientific,” “objective,” and “balanced.” Just as the Orientalists’ paintings and the postcards of Algerian women tell us more about the ways Europeans looked at them than the way they “really” looked, so Tidrick observes that the writings of the British adventurers tell us more about their romantic dreams and personal quests for identity than they do about the Bedouin. Discussions of the psychological characteristics of MENA peoples will prove to be especially “loaded” with political and personal motives, and this book can be no exception. The struggle to unearth and overcome attribution errors and projections can never fully succeed, but especially for an American writing or reading about the Middle East, it must be relentlessly carried on.

<1>  Misunderstandings


Until the 1970s the Middle East did not occupy American imaginations the way it did European, but with dramatic front page coverage of wars, dictators, and terror, it now looms large. After four decades of feminism, Bedouin manliness finds few admirers, and even if one wanted, there are precious few Bedouin left to romanticize. The sexual revolution has eased the repressions that made “foreign” eroticism seem so lush and alluring, and AIDS has made quests for foreign liaisons more dangerous. Media portrayals of Arab men as terrorists, despots, and lechers, and of Arab women as helplessly oppressed victims now stand unleavened even by stereotypes of the Noble Savage and erotic muse. Today both media and scholarly treatments continue to promote a range of serious misunderstandings about how psychological and cultural characteristics may doom the region to despotism and underdevelopment. I will focus on five of the most widespread and entrenched of these misunderstandings.

1.  Despotism and strife stem from a tribal mentality equipped with modern weapons.


In the introduction to her 1994 Passion and Politics, journalist Sandra Mackey writes that, “Arab society is tribal. . . The Arabs came to nationhood late, and they came with their tribalism intact. And it is as tribes that they largely manage their countries.”
 She believes tribalism animates an unstable tension of fission and unification that causes the Arab world so much strife:  “The Arabs move rapidly back and forth between the realm of brotherhood and the recesses of betrayal, between unity and conflict…  It is this juxtaposing of conflict and unity that fuels the turmoil of the Arab world.”
 David Pryce-Jones’ The Closed Circle offers a similar tribalist framework for understanding MENA:  “Far from creating approximations of Western social and political norms, the Arab order in its post-1945 independence has been reverting to basic tribal and kinship structures, with their supportive group values, as they were in precolonial days. . .”
 He elaborates:  “Tribal society is a closed order. . . Blood-relationship provides the closest social binding, greatly simplifying the common purpose. Aggrandizement and perpetuation of the tribe are ends requiring no justification.” Competition within and among tribes creates “a zero sum affair. Pursuit of ambition by one family or tribe is necessarily loss and restriction to another.” This leads to a “power-challenge dialectic,” which, “surviving as a tribal legacy down the centuries. . . has everywhere perpetuated absolute and despotic rule.” In his view, the problems of underdevelopment all stem from this:  “The power-challenge dialectic continues to prevent the transformation of the collectivity of separate families into an electorate, of group values into rights and duties, of obedience into choice and tolerance, of arranged marriage into romantic love, and of power holder into a party system with a loyal opposition.”

Historical and anthropological studies show that while tribal peoples have long comprised a small percentage of MENA’s population, they have exercised a disproportionate role in shaping its culture. Tribesmen have continually replenished and swelled the populations of towns and cities, and in many areas tribes from the hinterlands often swept away dynasties in decline and set up new ones. But as the great 14th century historian Ibn Khaldun recognized, tribal and urban ways of life are antithetical in key respects, and tribesmen change when they come to town, losing over a couple of generations their “tribal” qualities of toughness and solidarity. Scores of community studies show that neither urban dwellers nor most village-dwelling agriculturalists can be termed “tribal” in any anthropologically meaningful sense of the term. In addition, studies of MENA tribes show just how difficult it is to define precisely what a “tribe” is. Many lack the genealogical organization boasted by some, and it was largely MENA tribes that convinced anthropologists that genealogies rarely described the actual organization of groups, but provided an “idiom” by which groups try to make and reject claims on each other.
 Furthermore, tribes rarely developed “despotic” rule, which mainly appeared with settled peasantries and urban-based states. Many studies of tribes show egalitarian, persuasion-based self-government at local, small group levels where families are joined by kinship and day-to-day cooperation, and many tribes devised schemes for rotating leadership among their component clans or fractions, so no one could dominate.
 Authoritarian rule developed at the top of some tribes, especially when sheikh-s and khan-s ruled peoples they had conquered or acted as agents of powerful sultans.


So it is not clear that tribes were ever “tribal” in the sense intended by Mackey and Pryce-Jones, or that tribes should be blamed for the despotism of states. It is clear that contemporary MENA societies should not be termed “tribal.” Some of the rhetoric of tribal life continues to be used in political arenas, where it may sound archaic to outsiders, but this is a far cry from a still-tribal social system undermining modernization. In many MENA nations kinship and regional attachments guide the formation of important economic and political relationships, and the patron/client networks built from these may undermine attempts to create more democratic institutions. When we consider the character of patron-clientage in Chapter 3, we will see that there are important tensions between unifying and fissioning forces at all levels of social organization, and that a kind of “power-challenge dialectic” does play itself out in interpersonal as well as political life. But these do not originate in an unperturbable momentum of tribal tradition, and the notion that MENA societies are still tribal -- and hence strife-torn and despotic -- is simply the wrong starting point for understanding them.

2.  The “code of honor” monopolizes the Middle Eastern psyche, and subverts modernization.


Mackey and Pryce-Jones both see the honor code, anchored in the region’s tribalism, as providing MENA’s predominant ethical system and psychological orientation. Mackey writes that Arabs “follow the general patterns found in the Bedouin’s deep commitment to family and tribe, the dictate of vengeance, and the concept of honor.”
 She explains that, “honor is the driving force of the Arab psyche. It is a demanding master that stalks its vassal with a broadsword called shame. . . in Arab culture, pride constantly plays against defensiveness, creating within Arabs and among Arabs a level of ongoing tension.”
 The Bedouin so deeply internalized “the family’s values and codes of behavior,” she believes, that “he ceased to identify himself emotionally as an individual. Rather, his wishes reflected the wishes of his father, his interests matched those of the group. . .”
 Honor provided the glue:


All different kinds of honor from bravery in battle to generosity extended to guests to the sexual chastity of his sisters and daughters interlocked to surround the Bedouin ego like a coat of armor. The smallest chink in that armor threatened to unhinge it, leaving the individual exposed to the greatest of all threats -- shame. . . . In the end and at any cost honor had to be restored.

Honor thus wreaks havoc throughout the Middle East:  “Honor builds from the individual to the nation to interstate relations and back down again in a constant battle of one Arab to get the better of another. This contest for honor fractures nations and divides countries.”


Pryce-Jones writes with equal certainty that “What otherwise seems capricious and self-destructive in Arab society is explained by the anxiety to be honored and respected at all costs, and by whatever means.”
 Reinforcing the power-challenge dialectic “from the top to the bottom of Arab society,” the honor-shame system “effectively prevents the development of wider, more socialized types of human relationship. . . to Western concepts of contractual relationships.”
 In the end he concludes that, “The customary attachment of notions of honor to status and behavior, leading to pursuit of a military heroism that has long since been obsolete and make-believe in practice, continues to obstruct all reformist thought or experiment throughout the Arab world.”
 Mackey and Pryce-Jones are not just reading each others’ works, but the writings of scholars like Patai, who claims that the Arab psyche is governed by shame (fear of public censure) rather than guilt (fear of transgressing internal standards) which predominates in the West, and who attributes many social, political, and military problems to Arab leaders’ preoccupations with “saving face” rather than adopting technological methods. A number of Western-trained MENA scholars also have written critically of their countrymen’s preoccupation with honor and shame, so Patai, Mackey, and Pryce-Jones all have Arab intellectuals to cite. In Chapter 3 I will argue that honor and shame indeed are crucially-important features of MENA cultures, and that they shape the personality development of perhaps most individuals. But accounts like those given by Mackey, Patai, and Pryce-Jones grossly overstate individuals’ immersion in their groups, and misconstrue the nature and role of the “honor code.”


The notion that “primitive” peoples don’t develop into individuals as Westerners do, but remain enmeshed in the feelings and thoughts of their group, has been around for a long time. Freud and other colonial-era psychologists believed that the development of civilizations proceeds along the same lines as that of individuals, so that the “thought” of primitive peoples resembled that of Western children and neurotics with childhood fixations. Others wrote that primitives have permeable rather than solid “ego-boundaries,” their moral lives governed by socially-induced shame rather than the guilt that stems from violating principles of one’s “own” conscience. In 1935 anthropologist Alexander Goldenweiser wrote what should have been the last word on this outlook:


Anthropologists are no longer surprised when new evidence is brought forth of the existence of full-fledged individuality among primitives. In the heyday of folk theory it was glibly assumed that the primitive individual was literally submerged, that no room was left for personality or self-expression in a society ridden by tradition, dominated by established habits and dogmas, shot through with inflexible patterns. No one any longer believes this. We know now that the very uniformity of primitive patterns should not be taken literally.

But the simplistic West vs. non-West dichotomy has come back in the view being advanced by social psychologists that Western societies have “individualistic” cultures which fashion “egocentric” selves, while most non-Western societies -- including the Middle East -- have “collectivistic” cultures that shape “sociocentric” selves (see Chapter 9).


Studies of MENA tribes show that however much they emphasize group loyalties, tribesmen have no difficulty identifying themselves emotionally as individuals, and in fact celebrate autonomy and independence as components of honor. “A real man stands alone and fears nothing,” explained one Awlad Ali Bedouin to anthropologist Lila Abu-Lughod, “He is like a falcon. A falcon flies alone. . . .”
 Her Veiled Sentiments elegantly shows how a complex and subtle genre of poetry and song provide the Awlad Ali with vehicles for expressing and communicating the personal sentiments that the code of honor requires them to officially deny. And Mackey’s suggestion that an individual’s wishes automatically coincide with those of his/her father’s and group’s appears ludicrous in light of the literary and ethnographic accounts of prodigal sons, daughters who attempt suicide rather than accept arranged marriages, and nearly-endemic intra-familial strife. A recent American social psychology text cites the Moroccan proverb, “If you cut off the ties of blood, you will have to worry on your own” as evidence that it is a “sociocentric” culture,
 but does not mention the commonly-muttered proverb “aqarib agarab,” which means “Close relatives are scorpions.” Evidence of “full-fledged individuality” among the most traditional MENA tribespeople and villagers could fill the rest of this book.


Scores of careful community studies show the honor-shame system to be far more complex than the accounts that blame it for MENA’s strife and underdevelopment (see Chapter 3). It varies dramatically from region to region and even from village to village;  it takes on a different character for women than it does for men;  its principles prove to be subject to continual dispute rather than consensus;  it appears as one among several ethical systems guiding everyday life;  and social action very often fails to follow its principles. Anthropologist Michael Herzfeld argues that it does not form a “code” that regulates behavior, but a “poetics” by which men seek to stylize their public self-presentations in certain circumstances.
 Pryce-Jones at least points out that the honor system is a circum-Mediterranean cultural pattern, but fails to note that its great prominence among ancient Greeks hardly prevented them from inventing democracy, nor has it prevented Italians and Spaniards from becoming modern.


As for the argument that intense familial loyalties and the honor-shame system subvert reasoning, mastery of technology, and nation-building, one can look at the fate of Japan -- long regarded as having one of the globe’s most intensely interdependent family systems and most pronounced ethics of honor, shame, and “face” -- which hardly remains mired in technological backwardness. What Japan, and indeed portions of the Middle East, show, are that familial attachments and sentiments of honor can fuel achievement, entrepreneurship, and modernization under auspicious conditions. MENA’s honor-shame system certainly helps define its distinctive culture(s), and it often plays an important role in personality development. But it forms one thread of the culture(s), not its heart and soul, and cannot be blamed for the region’s economic and political problems.

3.  Islamic “fatalism” breeds inaction and stalls development.


Western diplomats and administrators of development projects often vent their frustrations with the pace of progress at religious “fatalism,” which they view as a deep-seated cultural or psychological trait. At almost any capital city cocktail party or Peace Corps beer bash a voice or two will rise above the murmur of chat and pronounce that, “These people are so used to sitting around waiting for God to do things that they won’t get up and help themselves.” Some Westerners know enough Arabic to dub this the “insha’ Allah complex” or the “maktoub mentality.” Insha’ Allah means “God willing,” and most Muslims utter this phrase after any reference to future events, such as, “I’ll meet you tomorrow at 9 a.m., insha’ Allah.” Maktoub means “it is written” or “it is fated” by God, and is often voiced to express feelings of resignation or helplessness before greater powers, such as while watching a flash flood sweep away a carefully cultivated field of barley. Many other common phrases (fi yad Allah, “it’s in God’s hands”) convey similar sentiments, and everyday conversation is peppered with religious references that evoke God’s presence and influence on the course of events:  bismillah, “in the name of God,” will be uttered at the beginning of any undertaking;  tebarakallah’alik, “may the blessings of God be upon you,” used as a compliment;  allah ybarikfik, “may God bless you” to mean “you’re welcome.” Westerners can read this saturation of daily life with God’s power as a deep fatalism, or as a tragic sense of the precariousness of human undertakings, or as an infusion of every act with a spirit of worship. A few scholars, such as Patai, take it as fatalism and view Islam as providing a doctrine of predestination that gives comfort in times of hardship but has a “retarding effect” in times of opportunity, because “it makes people adverse to any effort directed toward seeking betterment.”
 Morroe Berger followed suit in his 1962 The Arab World Today:


Risk, uncertainty, free forms in art and literature, scientific exploration, philosophic speculation, the questioning of systems of government and of authority, all are leaps into the unknown and hence challenges to fate, to what has been laid down by religious and secular authority, to the perfection of Islam and to its completeness. This attitude shows itself in fatalism, authoritarianism, and the Arab view of the external world of nature.


Some Arab writers also have made fatalism a target of criticism, as did Habib Ayrout in The Egyptian Peasant, long regarded in the West as the classic study of rural MENA society. American-trained psychologist Sania Hamady also attacked fatalism in her 1960 Temperament and Character of the Arabs. Written as a “critical self-analysis” at a time of renaissance and emancipation, she argued that Arabs also need a “liberation from the self” and “a cleansing from within.” In ten pages on Predestination, Fatalism, and Resignation, she eloquently describes the demoralization wrought by poverty (“His fatalistic attitude is the result of a subsistence economy where people live in material want until death.”
) and oppression (“The impact of fatalistic philosophy on the Arabs is therefore due not so much to the religious doctrine of determinism. . . as to the nefarious influence of political subjugation, economic poverty, and social tyranny.”
), and she makes it clear that “Landlordism and sheikhcraft are the main institutions that keep the people in the bondage of fatalism.”
 But she also makes blanket statements about fatalism in the Arab character:  “He is little aware of the fact that he can, to a large extent, control his environment, contribute towards shaping his destiny, realize his wishes through conscious management and ameliorating his lot by his own actions.”
 Many Western authors have quoted and paraphrased statements like these, while ignoring her points about the heavy oppression of poverty, landlordism, and sheikhcraft (see Chapter 9).


Yet religious fatalism provides an even less appropriate explanation for underdevelopment than does the honor code. As most scholars
 recognize, Islam is remarkably flexible, and like “honor” it takes diverse forms within a region, a village or even a single family. Like other religions, Islam can be invoked to advocate or oppose modernization, to justify or condemn violence, to indict an oppressive government or cloak it in legitimacy. Whether it mobilizes initiative or counsels resignation appears to depend mainly on the presence or absence of real opportunity. Hani Fakhouri studied the Nile village of Kafr el-Elow in the mid-1960s (when Ayrout’s book was reprinted to effusive reviews), just as an expansion of factories in the surrounding area was beginning to provide well-paying jobs and business opportunities. He conducted a survey among the supposedly fatalistic peasants, and found that 90% believed a person’s social position “is the result of his own efforts” and only 10% “the result of God’s Will.”
 There were 18 small businesses in Kafr el-Elow at the end of World War II, 77 in the mid-1960s, and 283 when he returned in 1985. The latter two decades’ growth in entrepreneurship he notes, were accompanied by an intensification in religiosity.


John Waterbury’s North for the Trade tells the social history of Morocco’s Sous Valley region through the biography of a merchant named Hadj Brahim.
 The combination of gasoline pumps for wells drilled into an abundant water table and roads built by the French enabled the Berbers of this previously remote region to become the green grocers of Morocco, and by the 1960s to rival the wealth and influence of the traditional elite. In the process, they developed a religiosity resembling the Protestant Ethic that sociologist Max Weber believed helped give birth to capitalism in the West. The Soussi-s embrace orthodox Muslim beliefs and practices, but use them to support a dedication to hard work, frugality, asceticism, and achievement that they regard as redemptive.


In the mid-1980s we studied economic development among the Imeghrane, an agro-pastoral group on the southern slopes of Morocco’s Atlas Mountains. The Imeghrane are part of the same Berber culture as the Soussi-s, but their terrain lacks most of the Sous Valley’s resources, and we found it literally littered with failed entrepreneurial projects:  farms and olive orchards hewn out of desert wastes that died when well-water turned brackish;
 shops built for tourists who rarely stopped because the town down the road offers more spectacular vistas;  fields of saffron abandoned after the owner’s downstream neighbors stopped him from pumping water during a drought. We also discovered an important political difference. At Independence the Soussi-s swept out most of the local officials who ruled the countryside for the French and “milked” it for their own benefit, but in Imeghrane these men were restored to power by the new government and their sons and grandsons continued to dispense access to government development projects as patronage, and to seize opportunities for themselves and their clients.


One of the more progressive men in Imeghrane’s central cluster of villages owned a small cafe on a picturesque hill overlooking the weekly market, and began planning renovations when he heard that the road from the main highway was to be paved, which would allow tourists to visit. But one day he returned from a trip to town to find that the governing official had bulldozed his cafe to the ground and re-written the deed for the coveted hilltop property to the head of a wealthy family in a neighboring village -- an all too-common typical example of what Hamady terms “sheikhcraft.” Enraged, he attacked the official but was subdued by his paramilitary police, and after being told what could happen to him and his family he gradually resigned himself. When we saw him a few days later he bitterly muttered maktoub, maktoub, “it was written, it was written.” We heard a great deal of this fatalism in Imeghrane -- after human initiative and perseverance had been defeated by the superior powers of nature or corrupt rule.
 Waterbury heard some of it in the Sous, and points out that no one attitude pervades all areas of a person’s life: “Just when one becomes convinced that Brahim is a North African Ben Franklin, he abruptly becomes the Muslim fatalist or a grocery story J’ha [a trickster character], taking his customers or the government for a ride.”


The lessons seem clear:  the opening of opportunity breeds a kind of achievement-oriented, “Muslim Ethicist” religiosity;  the closing of opportunity breeds resignation in the solace of religious fatalism. “Fatalism” plays no larger role in Islam than it does in Hinduism, Buddhism, Confucianism, or Christianity;  nor is it any more a trait of Arabs than of any other peoples. And it no more retards development in the MENA than it has in Asia, where economic “miracles” have turned backward nations into “tigers” of the Pacific Rim. Contrary to the fatalist doctrine, a “Muslim Ethicist” religiosity -- in which worldly achievement is perceived as a kind of Divine “calling” -- animates much of the MENA’s development (though this does not mean it is the primary cause of development). It also fuels discontent with the closing of opportunities by corrupt officials, wealthy elites, multinational corporations, and dictatorial regimes (see Chapter 8).

4.  The momentum of tradition resists modernization.


Claims that the honor code or Islamic fatalism are to blame for the Middle East’s economic and political underdevelopment often form part of a broader argument that “tradition” has a kind of inertia that the forces of modernization can only haltingly overcome. Patai states this quite explicitly:  “In modern Western culture, the new is considered better than the old, and thus change in itself is considered a good;  in tradition-bound Arab cultures, the old is regarded as better than the new, and thus the retention of the existing order is considered a good.”
 It may seem obvious that modern and traditional ways naturally oppose each other and that traditions have a weight of habit that acts as a naturally conservative force. But any intimation that Middle Easterners are “tradition-bound” misrepresents their reasoning, their motivations, and their current cultural struggles. A great many traditions are discarded the moment modern ways prove more convenient, effective, or enjoyable. Joseph Hobbs reports that the Ma’aza Bedouins of Egypt’s Eastern desert readily abandoned their traditional animal skin water bags for plastic Jerry cans because they don’t break when dropped, and in many areas, pastoralists now move their herds by truck.
 Tourists often feel cheated when they sweat to get into remote areas and then see the extent to which “authentic” traditions have been discarded in favor of mass-produced and marketed ones. Turkish novelist Orhan Pamuk has one of his characters write about a master mannequin maker who could not sell his exquisite works of art to the owners of fashionable stores because they were too authentic to tradition. “Turks nowadays didn’t want to be ‘Turks’ anymore,” explained a merchant who sold European-style clothes, “but something else.” Another “pointed out that his customers did not buy an outfit but, in truth, bought a dream. What they really wanted to purchase was the dream of being like the ‘others’ who wore the same outfit.” But the master and his son kept making mannequins, carefully observing the gestures of people in the streets, believing them to be the indelible repository of their cultural heritage. Then they saw the gestures give way:


The gestures which he and his father called “mankind’s greatest treasure,” the small body movements people performed in their everyday lives, changed slowly and congruously, vanished as if under the orders of an invisible “chief,” only to be replaced by a slew of movements modeled after some indiscernible original. Some time later, as the father and son worked on a line of mannequin children, it all became clear to them:  “Those damn movies!” cries the son. . . .


One of the most stunning misrepresentations of tradition’s resistance to modernity appears to have been journalist Richard Critchfield’s popular Shahhat:  An Egyptian, which tells the intimate story of a “deeply traditional Egyptian. . . faced with sudden changes in his way of life.”
 Struggling to wrest a life from poverty in a Nile village near the temples of Luxor, Critchfield portrays Shahhat as ineffectively alternating between fatalism, anger, and escape, which he sees as widespread:  “Shahhat is typical of the great mass of poor Egyptians, in his emotionalism and search for explanations to natural phenomena, not in modern logic, but in the sacred and profane supernatural.” The peasants “developed a distinct mentality,” he writes, “they preserved and repeated, but did not originate, create, or change.”
 In several passages, he suggests racialist explanations for Shahhat’s reactions to the “cultural turbulence” around him:  because he has some “Arab Bedouin blood” he “may be a little closer to the dark springs of life than the average fellah,” Critchfield suggests in one, and in another he attributes Shahhat’s temper to a “vengeful Bedouin streak in Shahhat’s blood.”

But as political scientist Timothy Mitchell showed in a 1990 critique,
 much of Critchfield’s description of peasant life depends on paraphrase of Henri Ayrout’s The Egyptian Peasant. In addition to describing the peasant as mired in fatalism, Ayrout wrote that the peasant “is like a primitive man or child,” possessing “little individuality” and “atrophied intelligence.” Oppressed by large landowners and despotic governments he lives in misery but with such a “lack of education and culture” that “he does not feel the depth of his suffering.”
 Mitchell questions whether some of the incidents in Shahhat actually took place, but he objects most strongly to the way Critchfield saw village life through the lens of Ayrout’s account of irrational, child-like, fatalistic peasants. Yet not only was Shahhat well received, Mitchell writes, but in 1981 Critchfield was awarded a MacArthur Foundation award for his “original” work.


One reason for the continued misrepresentation of tradition is that a good many cultural battles in MENA societies are fought in the name of advancing modernization vs. defending tradition, with rhetoric implying that the modern should be welcomed because it is modern, and the traditional conserved because it has passed the tests of time. Nearly every aspect of life is now debated in terms of tradition and modernity, and it may be no exaggeration to say that MENA culture now consists of a “rhetoric of modernization” in which even mundane actions (e.g., eating with one’s fingers vs. a fork) become statements of principle. But the fact that people may fight for a tradition does not mean that it has a momentum of its own or that those defending it are “tradition-bound.”


When we visited Imeghrane’s sheikh-s at the beginning of our fieldwork and asked how their lives had changed since they were boys in the 1930s, they voiced relief that tribal warfare had ended and delight that food had become more varied and plentiful -- with no hint of nostalgia for violence or hunger. Imeghrani-s certainly “cling” to many of their traditions, but they successfully lobbied for a maternity clinic where their women could give birth in modern conditions. In their classic study of Becoming Modern, Alex Inkeles and David Smith point out that life in pre-modern societies tends to be full of hardship and suffering, and that pre-modern peoples eagerly adopt modern tools and ways that ease their burdens.
 Around the globe, the frustrations of pre-modern peoples have intensified not when they have been presented with opportunities to replace the traditional with the modern, but when their access to modernity has been blocked. This, rather than “Bedouin blood,” may have explained Shahhat’s drinking and outbursts of violence.


Colonialism greatly complicated the process of “becoming modern,” and the continuing domination by Western and Westernized elites continues to complicate it. Colonization typically took away the very resources and denied the very technologies traditional peoples needed to modernize, and at the same time tried to get them to give up their core cultural and religious values for whatever Western mores each generation of soldiers, merchants, farmers, and missionaries took with them into the colonies. This has had two profound consequences. First, it has made the only “modern” life available to many traditional peoples be a miserable marginal existence in a sprawling urban shantytown. Joseph Hobbs reports that the Ma’aza Bedouin have seen fellow tribesmen forced into slums, and their preference for the “freedom” of the nomadic life reflects not the momentum of tradition, but a carefully considered choice for better nutrition, sanitation, family solidarity, and even economic opportunity.
 Second, colonized peoples often have embraced and defended some of their traditions as defining their identities, and used them to help rally resistance against the colonizers. This has been especially important throughout the Middle East, where Islam, the veiling of women, and (in some areas) Arab ethnicity helped mobilize anti-colonial resistance.


Yet as cultural practices became “traditions to be conserved” against the assaults of the West, they were transformed in ways that made them no longer truly traditional. Believing that Muslim peoples had become weak because they had allowed their religion to degrade, reformers sought to “purify” Islam by ridding it of “superstitions.” Nationalists embraced essentially modern forms of orthodoxy as the true tradition they fought for against their colonizers. Similarly, the veil became a modern symbol as women began wearing them as statements of anti-colonial protest -- especially when other women, inspired by Western ideals, were unveiling and claiming equal rights as a strategy for strengthening the nation. And the pan-Arab nationalism which animated resistance in Lebanon, Jordan, Palestine, Egypt, Syria, and Iraq consisted of a fully modern philosophy for nation-building created by French- and American-educated intellectuals in the 1940s and 1950s. Far from being “bound” to tradition, MENA societies profoundly modernized their traditions in order to fight for them against their colonizers. The result may not much resemble the Western ideal of secular humanism,
 but it is a modern, self-conscious re-working of tradition, and not tradition as spontaneously lived before colonization.


The process of revising and “inventing” tradition
 has continued and perhaps intensified after independence, as it has around the globe. Moroccan historian Abdullah Laroui has analyzed this process and argued that Arab “traditions” often turn out to be the creations of a traditionalist ideology issuing from a modernizing elite. “Tradition is a choice made to foreign intervention,” he writes.
 Not only are “traditions” attacked and defended as people jockey for power in families, communities, and nations, but they are adapted for display to tourists and for performance on TV variety shows as “traditional” -- which paradoxically transforms them in the very act of preservation. In many areas of life, traditions come to be enacted modernly, and modern ways traditionally, and it becomes exceedingly difficult to disentangle what is truly traditional and what truly modern.


It is simply false to say that Westerners systematically welcome “the new” while Middle Easterners defend “the old.” And even worse than being false, this way of thinking distorts the process of modernization and the nature of the struggles currently taking place in MENA societies. We will see that the cultural conflict between modernism and traditionalism -- often taking shape as a conflict between Westernization and Islam -- proves crucial to the organization of what Erik Erikson termed “psycho-social identity” for many Middle Easterners. But modernists often make themselves quite comfortable with the status quo, while many traditionalists seek reform and advocate radical change. Some of the most effective modernizers are illiterate villagers like our neighbor who turned his back on traditional agricultural ceremonies saying, “Look, America’s gone to the moon and we’re sacrificing sheep to bring rain? We’ve got work to do!” And some of the most articulate traditionalists -- including leaders of “fundamentalist” groups -- are highly-educated and worldly members of the urban elite. The cultural struggle of modernism and traditionalism must be seen as a debate over two philosophies about how to become modern:  by following the West or by finding a Moroccan, or an Egyptian, or an Arab, or a Muslim path. From a psychological point of view, the most important feature of this struggle is that a great many individuals find themselves internally divided and uncertain, ambivalently drawn to modernism in some contexts and to traditionalism in others (see Chapter 8).

5.  Terrorism springs from a vein of fanaticism in Arab culture and psyche.


When I first drafted this chapter, U.S. embassies in Kenya and Tanzania had just been bombed, and retaliatory raids carried out on targets in Sudan and Afghanistan. TV and newsmagazines were parading photos of the “master terrorist” Osama Bin Laden, captioned with his ominous warnings that the Holy War on Americans has just begun. As I revise it in the aftermath of “9-11,” American troops continue to search for bin Laden in Afghanistan, the U.S. has attacked and occupied Iraq, and the Israeli-Palestinian conflict has escalated to new levels of violence and despair. Western TV screens have been filled with a steady stream of horrific images:  Taliban executions of veiled women in the Kabul soccer stadium, planes crashing into the World Trade Towers, carnage from Palestinian suicide bombings and Israeli reprisals.

There can be no doubt that guerrilla raids and attacks on civilians have profound cultural and psychological consequences, both in MENA and the West. But the causes of “Arab terrorism” are no more to be found in the culture(s) and psyches of ordinary Middle Easterners than are the causes of IRA and UDF terrorism to be found in the Catholicism and Protestantism of ordinary Christians, the causes of the Clear Path cult's sarin gas attacks in the culture and psyche of ordinary Japanese, the causes of 14,569 attacks carried out in Italy between 1969 and 1986 to be found in an Italian “mentality,” or the causes of militia movement and the Oklahoma City bombing to be found in the culture(s) and psyches of ordinary Americans.


Walter Laquer traces the rationale and tactics of modern terrorism to mid-19th century Russian sources, elaborated late in that century by Armenian and Hindu Indian nationalists.
 In the second half of the 20th century, terrorist groups have emerged in many societies around the globe, including those with reputations for non-belligerence. From 1980 through 2001, the world’s leading practitioner of suicide bombing were the Tamil Tigers of Sri Lanka,
 who are culturally Hindu with a largely-secularist ideology. Scholars studying terrorism, impressed by the range of societies in which it has emerged, have avoided psycho-cultural explanations in favor of (1) the psychological make-up of the individuals who become terrorists, (2) the group processes operating in organizations which carry out terrorist acts, and (3) official sponsorship of terrorism as a political strategy. Studies of individual terrorists find a tremendous range of life-paths that lead to violence, find psychological characteristics shared by a great many non-terrorists(i.e., threatened identity,
 splitting and externalizing defenses
), and almost without exception conclude that “Individuals who join terrorist groups show little evidence of psychopathology.”
 Jonathan Drummond argues that it is a critical conjunction of societal “tipping events” (signaling a group’s victimization) with personal “triggering events” (individual victimization, loss, or humiliation) that leads a small percentage of political activists to become terrorists.

Thanks to a half-century of research inspired by the Holocaust, war-time massacres of civilians, and genocides, we now know a good deal about the group processes by which "terrorist" killers are created:

1. sanctioning of violence by authorities -- often phrased in terms of a myth of historic mission and amplified by the motive of vengeance;

2. peer pressure to conform;

3. de-individuation of the actors;

4. denigration of the victims as sub-human;

5. training and baptism of a killing self, and

6. routinization of the violent acts.

When organizers can recruit individuals who live in despair, who have suffered personal loss or humiliation, and who have previous combat experience, these processes become all the more effective. They can be used in any culture to create cult-like groups which typically refurbish myths of warrior heroes to legitimate their attacks. But however well the myths play to their audiences, their claims to cultural authenticity mislead if taken for explanations for why such groups come into existence or carry out the actions they do. The available studies suggest that psychologically, terrorist groups resemble each other more than they do the cultures they claim to authentically represent, and that “fanaticism” is generated as cult-like groups get members to sever their ordinary social and family relationships.


A good deal of evidence indicates that “Arab terrorism” has emerged mainly in milieus where the culture has been distorted or destroyed. Many terrorists, perhaps a majority, have come from Palestinian refugee camps, and more recently, from the war against the Soviets in Afghanistan. In 1986 Newsweek reporters Ray Wilkinson and Rod Nordland investigated “the Middle East terror network,” and concluded that “Terrorists are not born, they’re made. . .”
 They found that Mohammed Abbas, who ran the Achille Lauro hijacking, had recruited his commandos from the Sabra and Chatilla camps; the surviving attacker of the Rome and Vienna airports had lost his father in an Israeli air raid there;  another had lost his wife and daughter in an air raid on Chatilla;  a teen-age guerrilla who called himself “Guevara” showed them shrapnel wounds from the New Jersey’s shelling of the Chouf Mountains. It was the young men in the camps, writes political scientist Barry Rubin, who responded to Yasir Arafat’s plea:  “Isn’t it better to die bringing down your enemy than to await a slow, miserable death rotting in a tent in the desert?”
 Many Taliban similarly had their origins in Pakistani refugee camps, some raised in religious orphanages which trained them for permanent armed struggle. Journalist David Lamb concludes that, “If there is a common denominator in the character of the Arab terrorists, it is a sense of hopelessness.”
 And as Palestinian psychiatrist Eyad el-Sarraj has observed, it is the emotionally-scarred and despairing children of the first Intifaada who have grown up to become the suicide bombers of the second.
 A recent study of young Palestine suicide bombers similarly pointed to the conjunction of symbolic political events (Ariel Sharon’s visit to the Temple Mount) with personal injuries and humiliations suffered during the Intifaada.


The traumas and addictive excitement of war often breed men who hunger for more. It was battle-scarred and betrayed World War I veterans who formed the Freikorps terrorists in Germany, which many view as Nazi precursors. Vietnam veterans swelled the ranks of right-wing militias in the United States, and it was a veteran of the Gulf War who bombed the Federal Building in Oklahoma City. It now seems to be Afghan guerrilla fighters, encouraged by their defeat of a superpower, who provided the initial core of al Qaeda. From scores of studies we know that to grow up in a refugee camp or to come of age in a guerrilla war means to not live in one’s culture, and as the readjustment difficulties of Vietnam combat veterans have shown, it often means to be profoundly alienated from ordinary family and social life. Recent studies have begun to focus on the disorienting experiences of “guest” workers and students in Europe, who often encounter racism and isolation alongside freedom and opportunity. While a great many work out cosmopolitan “hybrid” identities, the quest for authenticity leads a significant minority to Islamsim, and some of those to hatred of the West. Given the roles of refugee camps, wars, and emigration in the backgrounds of many terrorists, and the ways violent groups require withdrawal from ordinary relationships, it appears clear that terrorists tend to be made in estrangement from their culture’s mainstream rather than from thorough embedding it.


Yet if terrorism emerges from the confluence of individual suffering and state sponsorship, it readily takes on a life of its own. As Allen Feldman documents in his study of sectarian conflict in Northern Ireland,
 terrorism creates a culture of violence that refashions the geographical spaces people inhabit, the types of characters the culture lauds and condemns, and the meanings people give to their bodies and feelings. Violence causes previously multi-sectarian or multi-ethnic communities to segregate and turns border zones into stages for the performance of violent rituals, as occurred with the creation of Israel and later in Lebanon’s civil war. Bodies become tests of courage, weapons of violence, and scarred memorials to battle and torture. Political violence, Feldman argues, whether perpetrated by colonial powers on the colonized, by freedom fighters on their enemies, or by states on their citizens, profoundly changes culture.

Anthropologist Ghassan Hage writes that Palestinian youth participating in the intifaada have created a new “culture of martyrdom.”
 The groundwork was laid as the “highly masculine and competitive” youth culture came to celebrate daring confrontations with Israeli troops. Julie Peteet describes how by 1992 interrogations, beatings, wounds, and imprisonment had become rites of passage for Palestinian youth:

Visits to families are punctuated by the display of bodies with the marks of bullets and beatings and are social settings for the telling of beatings, shootings, verbal exchanges with settlers and soldiers, and prison stories…. To the Palestinians, the battered body, with its bruises and broken limbs, is the symbolic embodiment of a twentieth-century history of subordination and powerlessness – of ‘what we have to endure’ but also of their determination to resist and to struggle for national independence. A representation created with the intent of humiliating has been reversed into one of honour, manhood and moral superiority.

Young men often describe these experiences as leaving them “nothing left to lose” and as inspiring them to join armed groups and to commit more daring acts. Hage detects “a suicidal tendency exhibited in those practices well before they materialize in the form of suicide bombing.”
  Then, “Once the first act of suicide bombing occurred, it was immediately followed by a culture of glorification of self-sacrifice, which became further reproduced as more suicide bombings occurred, until this culture of glorification became an entrenched part of Palestinian colonized society.”

By 2001, 70% of 1,000 nine to 16 year olds interviewed by psychologist Fadal Abu-Hin said they wanted to be martyrs.
 Hage joins a chorus of Palestinians in criticizing suicide bombing, but he suggests that two factors help explain the “paradox” of “a self aiming to abolish itself while also seeking self-esteem.”
 First is the “quasi-complete” lack of opportunities for Palestinian youth to build meaningful lives or even “to dream a meaningful life,” which “produces a generalized form of premature social aging, even of social death.” The second is “colonial humiliation” -- being “psychologically demeaned” by both the general subordination of Palestinians and the personal humiliations of daily life:  “being shouted at, abused, searched, stopped, ordered around, checked, asked to wait, ‘allowed to pass,’ and so forth.” In response to unbearable social death, the culture of martyrdom provides youths with a meaningful death and with “an imagined enjoyable symbolic life following the cessation of their physical life.” The anticipated attack thus helps annul the sense of humiliation. Echoing Peteet’s observations about scars transforming humiliation into honor, Hage suggests that terrorist organizations’ ability to transform social death into meaningful after-life and humiliation into potency may be “their primary function and the secret of their success.”


Wherever violence becomes organized and chronic enough to remake culture, the psychological consequences can be widespread and deep. In Latin America, Army attacks, police torture, death squads, and guerrilla movements became so pervasive that by the 1980s anthropologists began terming some of them “cultures of terror.”
 In addition to the armed strife in Palestine, Algeria, and Lebanon, many MENA citizens are affected on a near-daily basis by the terror which some governments use to rule them, as its objective is not just to eliminate dissidents, but to create pervasive fear and mistrust. Samir al-Khalil’s Republic of Fear gives a powerful account of Saddam Hussein’s Iraq as a society virtually created by the state and as a culture built on fear of the mukhabarat, the secret police. The use of state employment and state terror as the carrot and stick of autocratic rule has shaped the modern cultures of many MENA nations, creating generalized dependency and insecurity. The mixing of autocratic rule and secret police with traditional beliefs in supernatural beings and Western media imagery readily creates the sort of “magical realist” atmosphere evoked in the novels of Gabriel Marquez, Salmon Rushdie, Tahar ben Jelloun and others, in which reality and fantasy braid dismayingly together into a cultural landscape that is neither traditional nor modern.


The challenge to cultural psychology, then, is not to “explain” terror by finding its cultural roots
 – especially since people become terrorists primarily in milieus where traditional culture has been undermined. Rather, cultural psychology’s so-far unmet challenge is to investigate how political violence, by both militia-like groups and governments, affects the psyches of those who grow up and live in its shadows (see Chapter 9).

<1>  Underdevelopment


Many of these misunderstandings have been created by distorting important forces at work in MENA societies. Tribally-based values have shaped the region’s cultural heritage(s);  social life often is animated by something like a “power-challenge dynamic”;  honor and shame do anchor a central ethical/etiquette system;  Islam does pervade life in a way that makes God continuously present;  contemporary culture does take shape as a debate about tradition and modernity;  the heritage does celebrate the daring and glorious deeds. All of these features influence psychological development and personal identities, which this book will explore. Specifically, it will examine how Middle Easterners are seeking to adopt modern ideas, technologies, and styles of life, and to preserve their cultural heritages, in conditions of underdevelopment or dependent development.


Underdevelopment in MENA has to do with the fact that most of the nations that have oil are sparsely populated, and that most of the nations with large populations lack not only oil but also the other resources (water, coal, minerals, wood) needed to fuel industrialization. It has to do with the region’s high rate of population growth, which contributed to the 2.3% decline in per capita GNP between 1980 and 1993, the worst performance of any region in the world. “Real wages and labor productivity today are about the same as in 1970,” write economist Alan Richards and political scientist John Waterbury, “Rising poverty, joblessness, and social unrest are direct results of this growth failure.”
 Underdevelopment has to do with the fact that many governments have grown as what political scientists call “rentier states”:  financing themselves by directly controlling oil revenues (or in some cases foreign aid), they provide modern sector jobs through development projects and public services, thus bypassing the need to tax their citizens and be held accountable to them. al-Khalil estimates that 60% of the urban labor force in Iraq depended on the state, meaning Hussein’s Ba’ath Party, for their jobs.
 Underdevelopment also has to do with the support Western powers and the former Soviet Union have provided to anti-democratic regimes, and with the saturation of the region with marketing images of Western life-styles that the majority of people cannot afford.


Above all, underdevelopment does not perpetuate tradition:  it is an active process of change which renders people unable to live either traditional or modern lives. Underdevelopment challenges those living it to create new forms of culture by selectively blending elements of the old and the new, and the result challenges observers to understand it with concepts other than “traditional” and “modern.” Ahmad Zaid describes how the importation of a kind of pseud-modernity has provoked great variety of reactions, producing a “third” culture that is neither traditional nor modern.
 Historian Hisham Sharabi uses the term neopatriarchy to describe this “absence equally of genuine traditionalism and of genuine modernity.”
  “Over the last one hundred years,” he writes, “the patriarchal structures of Arab society, far from being displaced or truly modernized, have only been strengthened and deformed, in ‘modernized’ forms.”
  From families to regimes and all along the networks of fluid proto-familial patron-clientage that link them, neopatriarchal forms of relationship adapt to conditions of underdevelopment, yielding a society of “forced consensus based on ritual and coercion” from top to bottom, one which is “incapable of performing as an integrated social or political system, as an economy, or as a military structure.”
 Sharabi cites the Nobel Prize-winning Egyptian novelist Naguib Mahfouz on the central psychological consequence for the average man:  “In this new society he has been afflicted with a split personality:  half of him believes, prays, fasts and makes the pilgrimage. The other half renders his values void in banks and courts and in the streets, even in the cinemas and theaters, perhaps even at home among his family before the television set.”


Lebanese social psychologist and novelist Halim Barakat offers a similar analysis, emphasizing the damaging role played by most MENA regimes:  “In a society that is neither modern nor traditional, the state -- by restricting public involvement and appropriating the vital functions of society -- has become a force against, rather than for, the people and society.”
 A 2002 U.N.D.P. assessment by a commission of Arab scholars reaches similar conclusions. In spite of impressive economic, health, and education gains, citizens of MENA countries have the least freedom and “voice and accountability” of any region in the world:  “The wave of democracy that transformed governance in most of Latin America and East Asia in the 1980s and Eastern Europe and much of Central Asia in the late 1980s and early 1990s has barely reached the Arab States.”
 The “freedom deficit” has stifled private sector initiative and civic participation, and caused the region to be “richer than it is developed.”
 The estimated million scientists and professionals who have emigrated from the Arab world have impressive accomplishments, but MENA lags behind other developing regions in research and development. And a survey of youth conducted by commission staff found 51% wishing to emigrate – nearly all to Europe, the U.S., and Canada.

Barakat writes that with governments deliberately undermining modern institutions they can’t control and imposing oppressive policies in the name of modernization, many populaces find themselves left “with very limited options except to seek refuge in their traditional institutions (that is, religion, sect, tribe, family, ethnicity) to express their discontent.” This has “solidified rather than diminished the conditions of dependency, patriarchal and authoritarian relationships, socioeconomic disparities, and alienation that have endured throughout the post-independence period.”
 Far from being static, Arab culture always has been shaped by dynamic struggles between “the old and the new,” and this has intensified in recent decades. Today, Barakat concludes, “Conflict between sets of value orientations is the greatest indicator of the complexity and contradictory nature of Arab culture at present. The task of understanding such a culture is rendered even more difficult by its transitional state;  an intense internal struggle of becoming is underway.”
 The psychological dimensions of this “struggle of becoming” will be the central topic of this book.
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