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Summary


In traditional milieus, ethnographic studies show that adolescence was brief for most boys and non-existent for most girls. Yet for both boys and girls, the years after puberty entailed important transitions and psychological development, especially in acquiring expertise at the honor- and religious-based practices they typically mastered in late childhood and in honing the “social selves” they fashioned in terms of these two ethical systems. Because they married in their early teens, girls likely experienced greater discontinuity, as menstruation, deflowering at their wedding, moving out of their parents’ home, and childbirth often came within a couple of years. Boys likely experienced greater continuity in their familial relationships, but disjunction between deferential subordination to elders, dominance over juniors, and aggressive competition for status and honor with peers. Like other Eurasian civilizations, MENA prohibited pre-marital sex and prescribed arranged marriages, and like other pre-industrial Mediterranean cultures made the seclusion and virginity of daughters/sisters into a point of family honor – turning the suppression of sexual and romantic feelings into a major developmental task during this period. Yet in spite of MENA’s strong “collectivist” values rooted in emotional inter-dependencies nurtured from infancy, the literature suggests that many girls and boys experienced sharp conflicts between their own “individualistic” desires and the control their elders exerted in the name of group interests.


The formation of a household-based “group self” likely helped cement adolescents’ allegiances, especially during this period in which both boys and girls came to shoulder so much responsibility for their group’s work and honorable reputation. Religious devotion provided young people with schemas for accommodating to the fates imposed by Nature, by the logic of honor, and by the authority of patriarchs. And the richly-elaborated symbolism of gender -- opposing outside and inside, seed and soil, bone and flesh, right and left, white and red, etc. -- provided identity-anchoring links between bodily processes, spiritual qualities, and the rhythms of the cosmos.


Modernization and underdevelopment have created “adolescence” as a developmental period, with family-based apprenticeship-style socialization increasingly replaced by formal schooling. As described in the previous chapter, this appears to be catalyzing a transformation of the honor-modesty system into a family-fueled achievement motivation which resembles that described for some Asian cultures. Most traditional symbols of identity are being replaced by media-influenced youth cultures, introducing a new source of strife with parents. Marc Schade-Paulsen’s study of Algerian Rai music shows how these sub-cultures can be “transgressive” yet conservative at the same time. Mixed-sex education in most countries has increased opportunities for romantic and sexual contacts, but these remain saturated with anxiety and mistrust. And in many countries, the traditionally direct transition from child to adult has given way to widespread and realistic fear of being unable to acquire any adult role.


Researchers offer contrasting accounts of whether adolescents are being thrown into “crisis” by social dislocations and cultural contradictions, or make generally smooth transitions to adulthood sustained by family ties and religious values that have remained more resilient in MENA societies than in many others. These views cannot easily be resolved, though there certainly are individual differences:  some youths make smooth transitions to adulthood while others struggle mightily. As Mounia Benani-Chraibi suggests, a good deal of strife may be kept latent during ordinary or “cool” times by family and community control, and emerge into the open in “hot” times of political upheaval.
<1>  Introduction


Many observers of MENA societies see adolescents coming of age in a cross-fire of cultural conflict, their aspirations raised by education and global media but dashed by economic underdevelopment and political despotism, their imaginations fired alternately by the calling to usher in the modern and by that to conserve the authenticity of their traditions. Youths put themselves on the front lines of nationalist movements in 20s through 50s, of leftist and pro-democracy protests in the 60s and 70s, and of Islamist movements in the 80s and 90s. They have done much of the fighting in the civil wars in Lebanon and Algeria, the Iranian revolution, and the Palestinian Intifada. High schools and universities have convulsed with political ferment for decades, and are closely watched by authorities. All of this suggests MENA adolescents experience high levels of inner turmoil and comprise an especially volatile political force. Unfortunately, there are relatively few psychological studies to confirm this assessment (see “Sources” at the end of this chapter).

American ethnographers seem somewhat surprised to have observed less psychological disturbance and generational conflict than they anticipated. Davis and Davis write:


[Erik] Erikson's account of an adolescent identity beleaguered by contradictory role expectations sounds like it should work well in the rapidly changing Moroccan setting, but in fact we have not seen much of the "role confusion" of which Erikson writes. Zawiya youth seem to us surprisingly good at negotiating the twists and turns of daily life.

While some Arab researchers report continuity and relatively little distress, autobiographies and literary works portray more inner turmoil. Mahfouz’s depictions of Si Ahmad’s children in his Cairo Trilogy illustrates the variety of youthful struggles with paternal authority and cultural tradition. Yacine wants to emulate his father but lacks Ahmad’s self control and discretion, and careens from scandal to scandal. Fahmy sneaks out to join anti-British demonstration and is killed by soldiers’ fire. Mahfouz’s own voice perhaps speaks through Kamal, whose study of philosophy leads him to subvert the foundations of patriarchy. A number of Arab researchers also perceive turmoil, and describe a widespread “crisis of youth.”


A pair of contrasting portraits thus emerge. One portrait shows a family-centered, collectivistic culture in which adolescents mature into adulthood enmeshed in thick networks of social support and control, and consequently with relatively little inner turmoil or rebellious testing of convention. The other portrays a patriarchal society dis-integrated by economic underdevelopment and deformed Western ideals of freedom and consumer culture, which provokes adolescent individualism, rebellion, and inner struggle. Part I of this chapter will consider adolescence in traditional milieus, with separate sections on girls’ and boys’ development, and Part II will discuss modernizing milieus. It will conclude by examining the conflict between “smooth transition” and “discontinuity and crisis” views of MENA youth.

<2>  Theories of Adolescent Development


Western theories generally view adolescence as a period in which teen-agers separate from their families and move into their own peer, romantic, and work relationships. They thus emphasize the attainment of personal autonomy and self-regulation as its primary psychological task. According to the Freudian view, puberty re-awakens “latent” Oedipal attachments, which must be “worked through” in order to separate from one’s parents and develop an autonomous, well-integrated ego. This view has few adherents today, but many psychodynamic psychologists emphasize the de-stabilizing effects of adolescent sexuality and ambivalent feelings about familial dependence and parental authority. Many also see an intensified narcissism among adolescents, evident in egocentric outlooks and heightened concern with self-esteem. The Piagetian view emphasizes the cognitive leap adolescents make into “formal operational thought,” which enables them to reflect on their beliefs, actions, pasts, and futures in adult terms, and to reevaluate the norms and etiquettes they have learned. Piaget also believed this leads to an “egocentrism” of outlooks and concerns, which gradually becomes “de-centered.” Both theories thus view adolescence as beginning with a de-stabilization of a youth’s orientation to the world and with an intensified preoccupation with the self.


Over the last two decades, many psychologists have adopted reinforcement and social modeling theories to account for development during the teen years. They tend not to view adolescence as entailing the kind of developmental discontinuities that the Freudians and Piagetians believe define it as a developmental stage. They do see potential conflict between the incentives which shape behavior in different settings, especially home vs. school vs. peers. In general, these researchers have focused on factors of particular importance in American society:  (1) parenting styles, (2) achievement motivation, (3) peer popularity vs. rejection, and (4) popular media. Clearly, most of these influences on adolescent development were irrelevant in traditional MENA milieus where parents had different aims and where schools, same-age peer groups, and modern media did not exist.
 They are becoming important on an almost a daily basis, however, as smaller families, education, and mass media become universal.


All of these theories have been criticized as products of Western societies which value individual autonomy, and as not applicable to “collectivistic” cultures which emphasize life-long familial loyalty and inter-dependence. Indeed, the ideal of personal autonomy as the “healthy” outcome of adolescence appears woven into most Western theories, and is inappropriate to much of MENA. But the processes by which biological, emotional, and cognitive changes destabilize earlier forms of psychological organization, and by which group loyalties create conflicts between social milieus, likely determine the course of adolescence in MENA as well as in the West.


In MENA societies, two major developmental tasks of this period appear to be (1) the extension of interpersonal styles associated with honor-modesty and Islam beyond the patronymic association and to non-kin patrons and clients, and (2)  incorporation of the young person’s adult strength and sexuality within these etiquettes and systems of self-care. Together these entail an elaboration and honing of the social personae shaped by honor-modesty and Islam – when things go according to cultural plan -- developing “expertise” at this middle level of psychological organization. Many Western psychologists also emphasize the formation of what Erik Erikson termed a "psycho-social identity" as the central developmental task of late adolescence and early adulthood. My life-history studies of identity suggest that the consolidation of social personae indeed defines the nature of the identity-development task and sets it in motion during this period. But largely because the consolidation of an identity is seen to complete the transition into adulthood, and most writings on identity deal with people in their late teens and twenties, I will devote the following chapter to writings on this topic. It is important to keep in mind, however, that identity formation gets well underway during adolescence.

<1>  I. Adolescence in Traditional Milieus

Researchers typically define the beginning of adolescence as the onset of sexual maturation (“puberty”), though cultures may or may not recognize this as beginning a transition, and they may or may not synchronize changes in social roles with it. Ahmad Ouzi’s linguistic analysis of terms used for youths of this age led him to conclude that traditional Moroccan (and likely MENA) society did not recognize “adolescence” as a developmental period. He believes the rapid transition of children into adult roles did not allow for the kinds of psychological development held to characterize adolescence in industrialized societies, and he suggests that a major psychological task consisted of subordinating individualistic strivings to family and community authority.

Schlegel and Barry report that about two-thirds of the societies they surveyed hold public initiations into adulthood, about equally for boys and girls.
 In many societies this begins a period of youth -- much more often for boys than for girls -- which may last two to four years, until marriage. Several African cultures held initiation rites for boys every five to seven years, and those initiated together formed an “age-set” with various social and ritual responsibilities. Like most complex agricultural societies (China, India, Medieval Europe), MENA societies do not hold initiation rites for adolescents. However, the onset of sexual maturity signals to both boys and girls that they should begin fully observing purification practices and keep the entire fast of Ramadan – which served as an informal and perhaps semi-public rite of passage. Unlike many initiation rites, these are not forced:  most adolescents perform them as personal accomplishments that demonstrate their acquisition of social maturity, caqel. In some areas, puberty also brought changes of dress – such as wearing the burqa mask in parts of Arabia
 and adult make-up styles in parts of North Africa
 -- and greater seclusion for women.


Adolescence in the MENA societies ended with marriage, as Schlegel and Barry say it does in nearly all traditional societies. But since most girls were married soon after puberty (and many before), the wedding itself can be seen as an initiation ritual which marks a direct transition from childhood to adulthood. Early marriage of girls is not unusual:  Schlegel and Barry report they are married within two years of puberty in 60% of the societies they examined.
 While nearly two-thirds of societies allow pre-marital sexual intercourse,
 traditional MENA cultures -- like most complex agricultural societies -- did not.
 And while nearly 60% of societies allow boys to take initiative in selecting their spouses, and nearly 50% allow girls to do so, marriages in MENA traditionally were arranged — also as in most complex agricultural societies. Schlegel and Barry found "subordination" of both boys and girls to their fathers to be much more pronounced in pastoral and agricultural societies – and MENA historically combined these means of subsistence -- than in foraging and horticultural ones.
 In general, then, adolescence in MENA societies followed the broad outlines of an Eurasian pattern (Europe, India, and China), rooted in family control of land, livestock, and reproduction, which emphasized patriarchal authority, sexual restraint, and arranged marriage.


In traditional settings, the psychological themes central to late childhood continue to be important:  adolescents become fuller participants in the adult relationships of their patronymic associations, honing the etiquettes they mastered in late childhood and performing them to display their caqel, or “social maturity.” They also more skillfully use the interpersonal strategies they learned have learned to pursue their own interests, negotiating dyadic interdependencies -- entailing authority and deference, assertive dependence and nurturance, vulnerability and protection -- both within and increasingly beyond the household. Their responsibility for conserving their family's honor increases markedly, as the virginity of post-pubertal girls becomes a symbol of family honor, and the vigilance and courage of its teen-aged boys a source of its strength. Land and livestock also are sources of power and honor, and in many traditional milieus adolescent boys were called to fight to defend or extend the household’s holdings. Identification with the "House" ideally intensifies and provides the "we-self" or “self object” that holds their loyalty in the face of diverging interests, and sustains them through renunciations imposed for its sake. Adolescents remain enmeshed in the same patterns of patriarchal authority imposed in late childhood, though they increasingly are expected to comply less from fear than from internalized loyalties.


New developmental themes also come to the fore, especially as a consequence of physical and sexual maturity. In traditional milieus, at least, boys' rough games evolve into the more serious business of performing manhood, which may embroil them in deadly games of challenge and riposte, dramatic displays of filial loyalty, or ascetic feats of religious devotion. Ethnographers consistently report that sexual matters are neither concealed from children nor branded as sinful, and that by late childhood most are familiar with bawdy talk and romantic poetry and song. Both boys and girls are generally expected to develop romantic interests and "crushes," but to refrain from pursuing them. Girls are seen to have weak control over their sexual desires, so their fathers and brothers intensify their efforts to seclude them. Boys may be encouraged to "hunt" girls and get sexual experience with outsiders, but they also are warned about the explosive scandals that could result.


Wikan’s description of the contrast between girls’ and boys’ adolescence in Oman holds for many traditional milieus, though it perhaps over-states boys’ freedom:


At the age of twelve to thirteen, both boys and girls are thought mature and ready to assume full adult responsibilities. Whereas girls are then married off, boys wait an average of ten more years before they arrange for their own marriage…. Whereas boys in their teens become masters of their own lives, girls become the subjects of a new and unknown master, their husband – and often of his mother too. Boys enter a stage of increasing freedom and experience;  girls enter one of increasing work and confinement, but also of gratifying responsibilities and chances of self-actualization.

<2>  Girls in Traditional Settings


For girls, the stricter control imposed at puberty often brings an abrupt end to mixed-sex play, and in some areas fuller veiling and seclusion. In the Omani village studied by Wikan, for example, girls begin wearing the Burqa mask at puberty and marry soon after.
 Several ethnographers (Wikan, Boddy, Delaney) have emphasized the way these practices and the symbols associated with them link female fertility with the powers of nature -- conferring value on adolescent girls and disempowering them at the same time. It is impossible to estimate how many girls experience puberty as an enriching fruition of their reproductive powers, but many do not. Naamane-Guesseus writes that even in Casablanca in the 1980s, many girls experienced their first menstruation in ignorance and distress, and their sexual maturity as a source of anxiety.
 In 1965 Nawal al-Sa'dawi described her reactions to her first menstruation:


I stayed in my room for four days in a row, not having the courage to face my brother, or my father, or even the servant boy…. My mother has undoubtedly betrayed my new secret . . . I closed the door on myself to explain this strange phenomenon to myself . . . Was there no other way for girls to mature, other than this unclean way?…  God undoubtedly hates girls, so he tarnished them all with this shame . . . I withdraw within myself, hiding my dejected existence . . . 


Certainly not all girls had such negative reactions, but even though menstruation signals fecundity it’s cultural meanings tend to be negative. Menstrual blood is regarded as polluted and polluting, and while menstruating women do not have to remove themselves from social interaction (as they do in some cultures), it is nonetheless a period of uncleanliness, as it was throughout the Mediterranean. Restrictions vary from place to place:  Delaney reports that the Turkish women she studied do not make bread when they are menstruating because they view it as a procreative activity subject to contamination. They also avoid pregnant women, as menstrual blood’s “noxious odor” could “penetrate bodily boundaries and bring about a miscarriage or deform the fetus.”
 Abu-Lughod reports that “Bedouin women exaggerate the uncleanliness of menstruation by abstaining from bathing or even hair combing while menstruating.”
 And, she notes, its significance is elaborated among the Bedouin (as in some other MENA groups) by the contrasting colors worn by men and women:


The uncleanliness associated with menstruation is not restricted to the days when a women is actually menstruating;  rather it taints all females from the onset of menarche until menopause, and even after. Men are symbolically associated with purity, the right (the sacred), and the color white . . . . The quintessential item of Awlad ‘Ali men’s clothing is the jard, a white woolen blanket worn over the robes and knotted at one shoulder like a toga. Women are associated with uncleanliness, the left, and the colors red and black . . . They never wear white.


Puberty signals the time for arranging a marriage. The cultural model holds, Wikan writes, “that love is created through consummation of marriage.”
 The preference for "close" marriages combined with mothers' frequent behind-the-scenes efforts enables many girls to influence their parents’ choices, and often to stay close to their families. “If they are close by,” a Bedouin woman explained, “daughters can eat with you and come visit you often. If they give birth, their mothers are near them. If they get sick, they’re near their mothers.”
 Girls also may welcome arranged marriages with outsiders, as did the young Iraqi girl described by Elizabeth Fernea, who was married outside her family, to a teacher, at the age of 15.
 And many restrictive families still allow their teen-aged children opportunities to meet and work out romance-based marriages. Elaine Hazelton summarizes Jordanian Bedouin Jawazi al Malakim’s account of her traditional marriage in these terms:  “Even though they were of different tribes, they had occasionally seen each other and talked at a well while performing their duties. They had even arranged to meet at various times before Hassan finally asked his uncle, who knew Jawazi's father, to propose the marriage.”


Other girls were married to men they knew and despised, however, or to men they first saw on their wedding night. Some accepted their fates, but others resisted, a few to the point of running away or committing suicide. Davis reports the following from the life-history of a rural Moroccan woman:


My father died, God bless his soul, and my mother gave me [to a man] while I was still small…. When he had the wedding, I ran away . . . They came and caught me;  they brought me back. I ran away again, and they slapped me into irons, on my legs they put a chain -- on my legs they put iron rings like those for animals. A girl friend helped me and we took them off one leg and I hung it around my neck and I had the iron ring in my hand and I ran away from the village [and eventually got her mother to break off the engagement] . . .

A few girls took “dishonorable” routes of flight. The following song was recorded from a young Moroccan prostitute in the High Atlas mountains in the 1930s:

Poor naive young man, stop hassling me! . . .

You say you want me to be your wife

After just one night of my love-making.

Well, I know how long your desire would last!

And what can you offer that's sweeter than freedom? . . .

What can you give me, tell me that, naive young man?

Days without meat, without sugar, and without songs,

The sweat and dirt of hard work,

The dung of the stable, stinking clothes,

And that awful smoke in the dark kitchen,

While you're off on the mountain, dancing the dance of the rifles?

And you'll keep after me, all the time

To bear boys, boys, and more boys!

Can't you see I'm not made for all that? . . .

I'm like a flower with a seductive scent

That only blossoms for a pleasant reason,

To receive, when it chooses, each night and each day,

The freshness of the dawn, the caress of the sun.

These certainly are exceptions to the rule of parental authority, but stories of teen-age daughters’ rebellion circulate in every community and testify to the “individualistic” strivings which readily surface against the grain of family loyalty. 

<2>  Weddings as Girls’ Rites of Passage


In traditional milieus, the marriage ceremony serves as a rite of passage into adulthood, publicly celebrating a girl’s value, as she is made beautiful with gowns, jewels, and intricate henna designs. El Khayat-Bennai emphasizes that girls’ socialization from the age of four or five aims – from the skills she is taught to the collecting of her trousseau -- at building anticipation of her fairy-tale-like wedding day. (She also reports the saying that “a woman only goes out into the world three times:  from her mother’s stomach, to her husband, and to the cemetery.”)
 Girls at an Egyptian Bedouin wedding attended by Abu-Lughod sang to the bride:

Fair and her bangs hanging down

A girl you’d say was a lowland gazelle

Fair, unblemished with not a mark on her

Like the moon when it first appears

She takes after her maternal and paternal aunts

Gold threaded with pearls

If you want love from a girl of our tribe

Put down nineteen hundred pounds

Her father doesn’t care about money

What he wants [in a man] is importance and honour.

Even more importantly, her deflowering proves her virginity and publicly certifies her honor. Abu-Lughod describes waiting with the guests as this ritual was carried out:


I jumped as the guns went off and the men rushed away. The women streamed in to surround Selima, dazed and limp in the arms of a relative, singing and dancing with relief. The cloth with its red spot of blood, a faint mark, was waved above our heads. Selima’s maternal aunt exclaimed, “Praise God! Blessings on the Prophet! How beautiful!

The next day, another girl explained that, “For us Bedouins . . . this is the most important moment in a girl’s life. No matter what anyone says afterward, no one will pay attention as long as there was blood on the cloth.”
 As a middle-aged Egyptian explained to Nayra Atiya as she recalled her wedding night:  “Blood has to come out. It stands for honor . . . A girl’s honor is worth the world. Her happiness is built on it. It’s destroyed without it and can never be repaired.”


Marriage ceremonies make use of many of the same symbols as other rites of transition (birth, circumcision, burial), especially colors associating biological processes with social values and spiritual qualities. Abu-Lughod reports that the bride is covered with a man’s white jard (signifying purity) to be brought to the groom’s house for the ceremony ending in her deflowering, but thereafter she dresses as a woman:


From then on she begins to wear married women’s clothing, which consists of two critical pieces:  the black headcloth that doubles as a veil and the red woolen belt. These represent Bedouin womanhood . . . . The red belt that every married woman wears symbolizes her fertility and association with the creation of life . . . . The red belt cannot be worn if the black veil is not also worn . . . Black is a color with numerous connotations, most of which are negative . . . Veils literally blacken the face;  thus, they symbolize shame, particularly sexual shame.

We observed similar practices and meanings in Imeghrane. Delaney describes the rich color symbolism in traditional Turkish society:


The colors of red and white . . . are very important in Turkish culture and appear to symbolize aspects of procreative sexuality. They are prominent at sunnet (circumcision) and at marriage, two ceremonies whose expressed aim is procreation. A red and white flag is planted at weddings and at the completion of a new house:  both occasions have to do with the creation of a new procreative unit. Red stands for kizlik (virginity) as well as menstruation, childbirth, and the procreative potential that is represented by henna (sacred soil) in the wedding ceremony. It also symbolizes the blood that nurtures the child in the womb . . . .


White, the color of milk, is another symbol of nurture and sustenance . . . White is also the color of semen and thus can represent the male’s generative or creative power, which is allied with the divine. Finally, white is the color of purity and honor. It is the color of the cloth people don on the hajj at Mecca and of the shroud in which the corpse is buried.

Boddy describes a similar system of color symbolism in the Sudanese village she studied, with white representing semen, milk, and purity;  black representing decay and disease;  and red representing a mixture of meanings that give it both positive (fecundity) and negative (pollution) associations with “feminine blood.”
 Women are positively associated with the whiteness of milk, and as they nurse infants so they care for dairy animals and process of dairy products, providing their families with these strengthening foods, rich in baraka, Divine blessedness. Every adult woman should “own” her own cow (which also was the ideal among the Imeghrane we studied) -- providing a complementary power to that of men, who slaughter animals and provide their baraka-rich red meats.


Puberty and early marriage thus typically brought a set of new circumstances, largely beyond the girl-woman's control, and potentially disequilibrating of her previous personality organization. Within the space of a couple of years, a girl could find herself with a woman’s body, married and sexually active, and living in a new household under her husband’s and mother-in-law’s authority. And a new source of anxiety comes with these changes, for the fate of her marriage, her status in the community, and her completion as a woman depend on conceiving a child within the first couple of years. These transitions clearly create and amplify individual differences:  ethnographies and autobiographies make it clear they were liberating and fulfilling to some, imprisoning and traumatic for others -- and as Boddy makes clear, most women experienced an ambiguous mixture of stress and fulfillment. If all goes according to the cultural model and the girl passes the tests of virginity and fertility, the symbols and meanings which organize her wedding and child-bearing can confirm her identity as an honorable adult woman, tempering other representations of her as a dangerous source of pollution and fitna (“chaos/disorder”). If the transitions do not go according to plan, the potential for social conflict and psychological distress appears great. The strong association Boddy found between marital/reproductive failures and spirit possession suggests that possession often represents an attempt to repair damaged selves and fashion alternative identities.

<2>  Boys in Traditional Settings


Boys in traditional milieus may have some years of "youth" between sexual maturity and marriage. The cultural model assigns teen-aged boys a heavy burden of work and keeps them dependent and deferential to elders’ authority. But it also expects them increasingly to take on “policing” responsibilities for the in-group’s boys and women, and in many areas it encourages raiding or feuding with out-group competitors. These provide arenas in which they can hone, test, and perform the components of honorable manhood described in Chapter 3, and assimilate the symbolic associations of masculinity:  outside rather than inside, right rather than left, seed rather than soil, bone rather than flesh, pure rather than polluted, white rather than red.


In pastoralist societies young men herded, raided, clandestinely courted, and celebrated all of these in poetry and song -- cultivating the casabiyya = toughness/fortitude Ibn Khaldun as the heart of Bedouin character. Meeker has shown how the poetry of the Rwala Bedouin associated manhood with weapons and acts of war, and with the “beastly energies” of their mounts.
 In agricultural villages, boys worked hard under the close supervision of elder men, and their scope for acts of daring and the "challenge-and-riposte" contests for honor varied greatly from community to community. Where Sultans and feudal-like lords dominated peasant cultivators, honor appears to have centered on self-control and filial piety rather than individual initiative and bravado. In the Nile village Ammar studied, paternal and state authority were strong, fighting was rare, and the adolescent boys struck him as “timid, apprehensive, and withdrawn.”
 By contrast, in the agricultural Algerian Kayble region studied by Bourdieu and the Moroccan Rif studied by Hart, feuding was endemic and most men had killed by the time of their marriages.


Ibn Khaldun regarded urban life as the soft antithesis of tough Bedouin life, but especially since city populations were continually replenished by migrants from the countryside, the ethos of marital masculinity thrived in them as well. In many cities, the youths of each "quarter" (usually centered around a prominent patronymic association) formed groups that combined features of benevolent associations, defenders of the neighborhood's women, and street gangs. They sometimes fought with youths from other quarters and enforced conventional morality in their own quarter with rough justice, providing adolescent boys with an arena in which to test and demonstrate their manliness. Sawsan El Messiri describes the futuwat -- which “literally means youth, but implies gallantry and chivalry”
 -- of Cairo’s popular quarters as an ideal type or identity combining “cleanliness, intelligence and alertness” but above all “physical strength . . . accompanied by bravery.”
 Each group was led by a sometimes-married man in his 20s, and many futuwat were teen-aged apprentices in traditional crafts and businesses. “Supporters come from various categories,” el Messiri writes, and “are referred to as ‘followers’ (atba’), ‘boys’ or ‘lads’ (subyan), a clique (shilla), and ‘those who stand for you’ (mahasib and mashadid).”
 He describes their fighting spirit:


The futuwat within and among different localities are in constant competition to assert their supremacy, their quarrels taking on the proportions of feuds. To end a feud between two equally renowned futuwat is difficult because any appeal for reconciliation would be answered by the saying, “We are gad’an (tough and brave) and men do not give up their revenge.” In a quarrel it is expected that a futuwa will beat and be beaten by others. But to be attacked and run away, or not hit back, would identify a futuwa as a “woman” (mara’), which is the most humiliating insult he could receive.

The futuwat served as protectors of circumcision and wedding processions, and took these celebrations of male prowess to provoke fights with youths from other quarters.


In many areas, then, adolescent boys were expected to prove their worth by doing much of hard work of herding, farming, and craft production, but also to prove their manliness in combat, and to take the lead in protecting and policing the women, juniors, and vulnerable members of their families and communities. They continued to be excluded from the inner circles and prerogatives of adult men, and kept in dependent, deferential, junior relationships to their fathers, their patrons, the council of elders, and religious authorities. Many accounts suggest that they readily chafed at this state of affairs, and local communities are rife with tales of prodigal sons. The cultural model’s emphasis on filial piety presumes rebellious inclinations that must be tamed.


Traditional communities often gave youths roles in rituals and festivals that recognize their prowess. In the main Imeghrane village we studied, the annual festival celebrating the Prophet’s birthday featured teen-aged boys at three crucial points. Those who had been studying the Quran joined the chorus of reciters who initiated the festival. Then after the imam cut the sacrificial ram's throat at the mosque, four strong youths picked it up and ran it to the irrigation canal before it died, mingling its baraka-rich blood with the water to help insure a plentiful supply of water the following year. Later in the afternoon, villagers gathered at the threshing grounds, large bowls of cous-cous containing the ram's meat were laid out in the center, and the senior men danced and sang around them. An old man with a stick was posted to guard the cous-cous from older children and younger teens, who darted out to steal handfuls. The villagers laughed and cheered as the youths nimbly avoided the old man's wild swipes and devoured the cous-cous -- clearly dramatizing the village's dependence on the vitality and daring of the maturing generation.


Abdallah Hammoudi has studied an even more dramatic festival celebrated in some of Morocco's High Atlas villages, in which the senior men leave the village and the unmarried youth take over. In a "time of freedom" lasting three days they perform an obscene masquerade that includes a mock wedding and a procession in which masked characters break into the houses occupied now only by women.
 Hammoudi interprets this "rite of transgression" as dramatizing the generational conflict smoldering beneath the surface of deference, a "revenge of the sons" enacted as a kind of caricature of the patriarchal order -- all of which is said to bring good fortune to the village. Festivals like this may not be found in much of MENA, but other more orthodox rites also feature youth as bearers of the community's future. Young men swell the ranks of the Ashura procession in Iran which commemorates the martyrdom of two of the Prophet's grandsons.

<2>  Masters and Disciples


As Ammar and Gilsenan note, many teen-agers and young men become devoted to religion. They join religious brotherhoods or pass their free time with the local sheikh or imam in prayer, chanting, and discussions of the Quran and hadith. This often serves "as an extended rite of passage for those in transition to full adult male status," Gilsenen believes, as they learn more deeply the Islamic cosmology, gain expertise at the etiquettes of piety, and begin participating visibly in the community's religious life.
 Hammoudi makes even more of the relationship of master to disciple, seeing it as providing an ideal prototype for the array of dyadic relations in which a young man finds himself uncomfortably the “junior” partner. He points out that the etiquettes of deference and submission required of the junior -- from hand kissing to serving -- amount to ritual emasculation and feminization. The religious master-disciple prototype both takes this to an extreme and idealizes submission as the path to empowerment:


Signs of femininity -- in the form of submission and service -- are displayed in the relation of domination between father and son or superior and subordinate. But in no other sphere of life does this negation of virility become more extreme than in the process of mystical initiation, where the obligatory passage through a feminine role on the long path to masterhood, under a guide’s authority, reaches an unequaled level of expression and stylization. 

In the period of submission, the disciple acquires power from the master, and in many folk histories of the miraculous enlightenment of saints and holy men, this entails a transfer of bodily substances from the master to the disciple. Analyzing the reproductive metaphors used to describe this process, Hammoudi writes that:


The disciple is so to speak impregnated through a teaching process which resembles procreation. The master transforms into a saint the young man who rushes to him in a sense-awakening encounter;  he basically feminizes his disciple in order to produce charisma:  it is a metaphor of insemination, gestation, and birth.

Hammoudi points out that, “While the master dominates with all of his authority and appears ruthless, he also often displays tenderness and motherly attention toward a disciple who is being tested.”
 The disciple’s empowerment eventually enables him to rebel against the master and surpass him:  “Submission is replaced by authority and passivity by overflowing virility -- which according to some is a sign of divine force. This again clearly resembles the reversal required of a son when he separates from his father or when the father dies.”

 Hammoudi sees this prototype woven throughout the culture, idealizing submission as the route to empowerment and dominance. “The schemata of submission, ambivalence, rebellion, and access to masterhood,” he writes, “are enacted on a daily basis, in the present and historically all at once.”
 He suggests this forced deference serves as a cultural means of motivating dominance (again, a strategy not uncommon in Western societies):  juniors become “agreeable and modest in the father’s (or master’s) presence;  virile and domineering in relation to others, in particular women and boys of the same generation.”
 And he offers the crucial insight that the master-disciple prototype makes “emasculating” subordination honorable, by endowing it with the promise of empowerment.


This process of playing the deferential junior in some circumstances and the dominant senior in others appears continuous with the games of dominance-subordination that younger boys’ play in many traditional milieus (see Chapter 6). In adolescence the play becomes real, as does the empowerment, at least in youths’ growing authority over juniors and women, and sometimes in raids and feuds. Hammoudi believes that alternating between deference and dominance creates a “fundamental bipolarity,” leading “every individual to endorse within himself two selves in permanent tension.”
 He underscores the pervasiveness with which “the ambivalence of the chief-subordinate, master-disciple, and father-son relationship operates at the very heart of social life,” and that therefore “dualism is omnipresent:  everyone is alternately a chief and a subordinate.”

<2>  Individualism and Familial Loyalty


If the traditional cultural pattern prescribed greater continuity for boys than girls, it appears that boys more readily experienced conflicts between loyalty to their families and the imperative to establish themselves in their wider communities. Meeker argues that Arab Bedouin societies were among those in which segmentation, pastoralism and raiding amplified “individualistic” ambitions in its young men, and consequently intensified conflict between adolescent sons and fathers.
 Charles Lindholm also underscores how surprisingly “individualistic” are MENA cultures in the latitude they allow individuals to achieve their social statuses.
 Even a youth’s disobedient or rebellious acts are sometimes admired as signs of strength, courage, and promise.


Misfits, rebels, and prodigal sons often could choose to leave. My interviewee Mohammed’s father had fled his family's poverty to a zawiya (religious lodge/school), where he became an imam and then made his own life. When Mohammed’s own delinquency brought him to the brink of failure, he impulsively enlisted in the army without consulting anyone in his family. The imam of the Lebanese village Antoun studied also made a dramatic rebellion as a youth, secretly enrolling in school after his father had told him to quit and work with his brothers on the farm. Their conflict came to a head during a harvest season that coincided with Ramadan, when Luqman's insistence on fasting and praying cut into his ability to work, and his father ordered him out of the house. His mother and a brother moved out with him, and they scraped by for a couple of years. Then the village imam left, and a devout village elder named Mustafa Basboos filled in:


One Friday morning, against the advice of many of his friends and to the amazement of the assembled worshipers, he strode up to the minbar from one side and Mustafa Basboos strode up from the other and both proceeded to deliver the sermon at the same time. With his evangelical delivery and surer sense of learning Luqman apparently drowned out his rival and proceeded to give a sermon on hypocrisy. After the sermon those who had opposed him recognized his talent and congratulated him . . . . In August 1952 at the age of twenty-four Luqman was hired as imam of the village . . . A year later Luqman married a woman from his own clan.

These examples show that in spite of their usually deep and sincere familial loyalties, it is not uncommon for boys -- like girls -- to resist parental plans for their lives. Many ethnographic accounts suggest that individualistic strivings often come to the fore during adolescence, even in traditional milieus. The master-disciple schema appears to define a path to virile manhood which moderates this tension, by representing subordination as a step toward the acquisition of prowess and toward eventual dominance.

<1>  II. Adolescence in Modernizing Milieus


The whole range of “modernizing” forces -- education, urbanization, industrialization, reduction in family size, and global media saturation -- are greatly extending the years between childhood and adulthood, creating a period of adolescence which increasingly resembles that studied in Western societies. Most importantly, young people whose futures no longer depend on learning their parents’ skills, on inheriting their parents’ fields and herds, and on accessing their parents’ patron-clientage networks, gain a great deal of power to define and act in their own interests -- especially when they can read and their parents cannot. In addition, many of the traditional means of accruing and displaying honor, and many of the rituals and symbols which traditionally anchored identities, have faded or shifted their meanings.

Traditional patterns continue to be lived by a smaller and smaller fraction of MENA youths, but a good many traditional characteristics can be discerned beneath the surfaces of modern clothes, music, and street slang. In the 1970s, Jabar et al’s survey of Egyptian students found them to “vacillate” in acceptance and rejection of their parents’ authority, but large majorities valued respect for elders, concurred with parental control over their movements, and endorsed traditional Egyptian values, especially religious ones.
 More recently, Mensch et al examined the gender-role attitudes of 660 unmarried 16 to 19 year old Egyptians who participated in a representative national survey, and found that, “by and large, young people appear to conform to traditional notions of what it means to be male and female…”
 92% of boys and 88% of girls agreed with the statement that “A wife needs her husband’s permission for everything,” and 87% of boys and 84% of girls agreed that the husband alone should be the family breadwinner. Both boys and girls mentioned being mu’addab (polite and well-bred) as the most important characteristic they wanted in a spouse, followed by piety, with “love” ranked fifth. Girls wanted more shared decision-making than did boys, but at rates that made them just “less conservative” than the boys. Further, the expected associations between indicators of “modernity” and “modern” attitudes did not appear:  adolescents with more education, urban residence, and higher socio-economic status did not generally have more “modern” attitudes, and on some points they voiced marginally more traditional views.
 The researchers express surprise at the consistency of adolescents’ attitudes.

The survey did not gauge the extent to which adolescents’ traditional attitudes represent cultural continuity, or the deliberate return to tradition which many young people are choosing. Yet as many scholars have pointed out, the so-called return to tradition is not truly traditional, but a modern fashioning of “traditional” life-styles in a context of proliferating cultural identities. Observers can find it dizzying to sort out what remains truly traditional, what has been recently invented as “tradition,” and what is truly modern. It is clear that MENA youth are not simply “becoming modern” at different rates, but are embroiled in pervasive debates about what modern ways they should adopt and what traditional ways they should conserve. I will discuss how this debate shapes the formation of identity in the next chapter, but as Haddiya’s studies show, even rural adolescents get fully caught up in it.

It is crucial, however, not to see MENA adolescents simply as en route to “becoming modern.” For many, the promise of modernity is being overwhelmed by economic underdevelopment. Especially in nations like Egypt, Algeria, and Morocco – which have large populations and limited resources – a large proportion of educated urban youth are not facing the many choices opened before them by “modernity,” but are filled with anxiety about getting any meaningful place in society. Ouzi’s survey found this over 20 years ago, and the situation has worsened in a number of countries. In the early 1990s Mustafa Hadiya found 88% of a sample of 800 Moroccan high school students voicing generalized fears for their futures, 80% specifically citing the prospect of not finding a job.
 Lack of work often means continued dependence on parents, an inability to marry, and only partial integration into the community of adults. This point deserves restating:  the shift for many MENA youth has not been from a traditional world in which they moved directly from childhood to adult roles, to a modern world in which childhood and adulthood are separated by years of “adolescence.” Rather, many face the ominous threat of having no adult status – of becoming hiyateen, “those who lean on walls,” as they are called in Cairo.

<2>  Education


Education brings profound change, at least for the increasing numbers of adolescents who stay in school. As Davis and Davis note, “The perception of today's parents that children need a rather long period of schooling and the parents' willingness to support their children's continued study have helped create the potential for an "adolescent" period in Zawiya.”
 Schooling raises aspirations, and nearly all of those who make it past primary school set their sights on white-collar or professional jobs. Academic success thus becomes the primary vehicle for achieving honor within and for one's family. The inter-dependent ties most adolescents have with their House appears to fuel an achievement motive in ways similar to those described for Asian cultures,
 facilitating the transformation of the honor-modesty code into a group-based achievement ethic. This represents an important psychological change, as an achievement ethic requires a different configuration of sentiments, motives, and social personalities than does the traditional honor-modesty system.


Schooling, especially in rural areas, introduces new sorts of conflicts. In the rural Lebanese village Williams studied in the 1960s:


Schooling for the boys is often a disruptive event. He is sent to school burdened with his family's and sometimes his own unrealistic expectations. Many an illiterate fellah father envisions unlimited possibilities for his "educated" son. The vision is often shared initially by the boy himself. It is vague in all respects but one:  whatever the occupational aspiration, be it modest such as "clerk" or "employee" or more ambitious such as "teacher" or "doctor," it must not involve manual labor. A few years later he leaves school, ill-prepared for anything but manual labor.

Haddiya came to nearly identical conclusions after studying rural Moroccan students in the 1980s:  they and their parents saw education as the ladder out of poverty and backwardness, and the students embraced urban aspirations and values. But as this became the framework for their self-evaluations, it estranged them from their rural environment, leaving the majority who drop out or fail especially dissatisfied.


Davis and Davis estimated that by the mid-1970s parents in the town of “Zawiya” were sending all of their children to school, but they found that youths' "raised aspirations are likely to be met only by a few, however, and many will be disappointed by their inability to complete school or to obtain a higher level job than their parents have."
 They estimate that only 3% of the children entering elementary school in the 1980s passed the Baccalaurreate exam which entitles them to study at a university. "Such low success rates, combined with very poor job prospects even for the lucky few who continue on to college, have produced increasing frustration and cynicism," they report.

In the mid-1970s Ouzi used Sentence Completion tests to indirectly assess the “psychological orientations” of 200 high-school juniors and seniors in a variety of Casablanca neighborhoods. His sample thus represents the 5% of Moroccan youth who got this far in school and were anticipating university study – that is, those who were most successfully “becoming modern.” He found generally positive senses of self-efficacy, positive views of teachers, strong and supportive peer relations, and broad optimism about the future. At the same time, however, he found widespread fear, focusing primarily on the Baccalaurreate exam – on which their and their families’ futures depended – and on family economic crises that could force some of them out of school. A majority also said they feared their fathers, who continued to exercise often-harsh authority over them, and also the police and security forces who kept them under surveillance.


Most MENA cities are now crowded with young men who have left school and not found steady jobs. They know they have failed to honor their families as they once hoped, and their families often feel resentful of the sacrifices they made for grown children who now "just sit and eat," as my unemployed interviewee Hussain said his father puts it to him. Youths often direct their anger at poor teachers and facilities, at corruption and favoritism in the schools, and at a lack of parental support.
 While these complains may rationalize failure, they also contain a good deal of truth. Ouzi rails at the primary education system as he saw it in the 1970s, describing students as being “locked in a prison,” forced to rote memorization of useless information, and “subjected to unbearable hell-fire” of insults and beatings that demoralize many and cause high drop-out rates,
 which Haddiya reported in the 1980s.
 And like their counterparts in poor American communities, many MENA youth come from families that cannot afford supplies or help them with their studies, and which need them to work when they should be studying. Few have rooms of their own or quiet places to study, and rural youth often have to crowd in with relatives or share cramped rented rooms to attend high schools in towns and cities.


Girls face three additional difficulties. They usually have more housework than their brothers, and so have less time to study. Men may harass them as they walk to and from school, putting their reputations at risk. Their parents may decide to arrange a marriage and take them out of school at any time, especially if they fear for their reputations. A now-married woman told Davis and Davis how these problems can come to a head:  she complained to her older brother about a student who kept harassing her on the street. Her brother fought him and drove him off, but when she finished the school year her parents forbid her to continue.
 Several studies have found girl students to score higher on measures of anxiety than boys, which Abdelkhalek and Nil attribute to parental confinement and surveillance which “shackles” adolescent girls.
 Education also brings girls new opportunities, and many have fought to seize them. Sa'dawi describes the victory she won over her mother when she went out without permission and had her hair cut short. Her mother beat her, but she held her ground defiantly:  “I pitied her when I saw her face sink in defeat and weakness. I felt a strong desire to hug her, kiss her, and cry between her arms . . . to say to her:  ‘Reason does not lie in my always obeying you . . . I looked in the mirror and smiled over my short hair and the flash of victory in my eyes . . .’” 
 These battles have been common (some of my interviewees told similar stories), and adolescents’ victories not unusual.


Most of the Moroccans I interviewed gave angry accounts of the hardships and injustices they experienced as they struggled to succeed in school and keep their dreams alive, and these usually overshadowed all other aspects of their adolescence. None said they had been troubled by matters of popularity, athletic ability, or personal appearance, as Americans so often do when they recall their teen-age years. The Moroccans feared being forced into early marriages, being cheated by students with better connections, being trapped in unemployment or “useless” farm labor, and failing to make good on their parents’ sacrifices. As Hussein saw it, “they send you to school and put a satchel of worries on your back.” At the same time, for many of those who succeed, education provides upward mobility and a “modern” if not quite “Western-style” adolescence.

<2>  Sexuality


MENA societies remain among the world's most restrictive in opposing pre-marital sex. Yet as Bouhdiba emphasizes, Islam embraces, celebrates, and sanctifies erotic pleasure, with the Quran, hadith and theological literature all showing a “fundamental hedonism.”
 Islam envisions a “profound complementarity of the masculine and the feminine” he explains, which are united in procreative sexuality legitimated by marriage – sexuality then becoming “an act of piety” and “a prefiguration of heavenly delights.”
 Islam does regard sexuality as a dangerous force which needs careful regulation, for when it flows outside the bounds of marriage and reproduction, it “violates the order of the world [and] is a grave ‘disorder,’ a source of evil and anarchy.”
 It therefore:


…remains violently hostile to all other ways of realizing sexual desire… As a result, the divine curse embraces both the boyish woman and the effeminate man, male and female homophilia, auto-eroticism, zoophilia, etc. Indeed all these “deviations” involve the same refusal to accept the sexed body and to assume the female and male condition. Sexual deviation is a revolt against God.


At the same time, MENA urban cultures have long embraced a hedonism that overflowed these boundaries, and developed a literary form which celebrated forbidden pleasures:  mujun, “the art of referring to the most indecent things, speaking about them in such a lighthearted way that one approaches them with a sort of loose humor.”
 Mujun was practiced at both taverns and private parties, sometimes culminating in sex with dancing girls and serving boys. Forms of mujun could be found throughout MENA, Bouhdiba writes, and in all levels of society:  “A desperate love of pleasure that spread beyond the courts and wealthier classes of the city, mujun was an ars vitae, a permanent carpe diem.”
 Indulgence in illicit pleasures by those who enforced the laws was duly noted, and Bouhdiba quotes the classical writer Yaqut’s description of the weekly orgies hosted by a government minister, and his comment that “Next day . . . they returned to their usual puritanism . . .”
 Mahfouz makes this duality a central theme of his Cairo Trilogy, as the patriarch Ahmad enforces puritanical discipline in his home, indulges his large appetites for wine, women, and song on his houseboat, and prays at the mosque all with equal intensity. And in many areas, explicitly erotic singing and dancing -- often by entertainers who also work as prostitutes – remain integral to circumcisions, weddings, and some pilgrimages.


Thus if Islam forbids many forms of sexuality, the forbidden is never far away, and adolescents in many areas traditionally had exposure to literary mujun and illicit sex. Bouhdiba’s point is that MENA cultures do not just restrict sexuality, but provoke and restrict it at the same time, creating a situation for young people which confers an aura of great promise and equally great anxiety. Restrictions are brought most strictly to bear on girls, who may still have their “blood of honor” displayed on their wedding nights. Boys, on the other hand, may be expected to “hunt” girls, and to get some sexual experience before they marry. The promise of the Quranic vision of sexual complementarity is thus undermined by the patriarchal social order, Bouhdiba writes, which suppresses women’s sexuality and develops men’s in misogynistic forms:


Puberty is the moment when sexuality comes to the forefront, when one takes one’s leave of the female world, where having become a man, one is expected to behave as a man . . . . The gap between the sexes in Arabo-Muslim society is now consummated . . . . Woman herself, like her world, is derealized. At puberty the child becomes aware of this too. From that moment on, he is trained to direct all his energies towards the cult of a life shared with other males and towards the systematic depreciation of femininity.


Returning to a Moroccan community in which they had worked for many years, Davis and Davis were able to investigate teen-age sexuality in some depth. They report that masturbation is disapproved because “there is a general sense among Muslims that sexual experience without a partner is shameful.”
 There appears to be no widespread belief that “semen loss” is debilitating and leads to illnesses, as is found throughout India and southeast Asia, but Benjelloun reports that many men associate masturbation with impotence.
 Like menstruation, ejaculation causes major pollution which must be purified with a more extensive washing ritual than that performed prior to daily prayer, and as Wikan suggests, men may prefer to avoid this (especially when they must take the time and expense to go to a public bath). Nocturnal emissions are widely attributed to the mischief of the devil, and many men may perceive masturbation as succumbing to Satan’s temptations. Davis and Davis found that adolescents discussed it “only very covertly and with great shame,” and they believe it is not widely practiced.
 Fewer than 5% of the adolescent boys interviewed by Pascon and Bentahir in the 1960s volunteered that they masturbate.


Homosexual play appears to be somewhat more common, at least among boys, and tends not to be strongly condemned as long as it does not continue into adulthood. Davis and Davis write that:


Homoeroticism is tolerated and fairly common in late childhood and early adolescence . . . The homoerotic contact that seems to occur fairly commonly among teenage males is usually casual, sporadic, and of short duration. Local adults tend to regard such activity as childish play, and the boys involved do not consider themselves homosexual . . . .

Pascon and Bentahar report that about 20% of the Moroccan boys they interviewed in the 1970s volunteered they had had sex with other boys,
 and Davis and Davis estimate that “more than half of local boys have had at least some experience of group masturbation or exhibition.
 Not even rough estimates are available for girls, and no girls told Davis and Davis they had had sex with other girls, even though many spoke candidly about heterosexual play.


Attitudes toward homosexuality are complex and varied. Like much of the European Mediterranean, MENA cultures strongly condemned men who did not marry and beget children, but also contained traditions which celebrated romantic and sexual love of boys by men. They also tended to sharply distinguish between the “passive” role in male-male sex, which is abominable because “feminine” and subordinate, and the “active” role which was more acceptable because dominant and “masculine.”
 In Oman (and perhaps other areas), there is a recognized semi-public role, called xanith, for transsexual or transvestite men who dress in women’s clothing and effect feminine postures and gaits, socialize with women, and serve as “passive” partners or prostitutes for other men. Wikan describes the xanith as a “third gender,” and reports that there were about 60 men in the small town she studied (2% or more of adult men) who had been xanith-s at some point during their lives. Some enacted it until they married, and if they successfully had intercourse on their wedding night, became full-fledged men, avoiding the women whose companions they been as xanith-s. Some moved in and out of the role, and some began to play it after they married and fathered children -- including a son of a prominent political leader. Villagers gave a “deceptively simple” explanation for how some boys come to be zanith-s:


Men say that when young boys at puberty start being curious and exploring sexual matters, they may “come to do that thing” together, and then the boy “who lies underneath” may discover that he likes it. If so, he “comes to want it,” and as the Soharis say, “An egg that is once broken can never be put back together” . . .


Many observers report that boys are more or less expected to get some sexual experience, which many do with prostitutes. “Though anti-Islamic par excellence,” Bouhdiba writes, “prostitution was nevertheless profoundly rooted in Arabo-Muslim mores.”
 In MENA towns, “the red-light district is part of the familiar landscape.” Often situated between old and new neighborhoods they become shortcuts for shoppers and school children, so “one sees there every day children between twelve and eighteen, often clutching their school satchels.”
 Viewed as an “outlaw,” and often deprecated by the men who visit them, the prostitute nonetheless is “more or less institutionalized, very often legitimated, sometimes legalized,” serving as a “safety-valve” for desire that flows outside the bounds of marriage. Most importantly, “Prostitution is a de facto institution by which boys are initiated into sexual life. Indeed, the clientele is largely made up of adolescents . . . The sexual life of the young Arabo-Muslim is very often, if not almost entirely, taken over by organized prostitution, whether public or not.”


More than a third of the village youth interviewed by Pascon and Bentahir said they had visited prostitutes.
 Only about 5% had had sex with women other than prostitutes. As Davis and Davis report, a boy’s first encounter might come at a family or community celebration (a naming ceremony, circumcision, wedding, etc.) for which musicians and dancers -- usually also prostitutes -- are hired to entertain and typically dance with explicitly sexual movements and lyrics. They describe a naming ceremony they attended:


The most obviously enthusiastic spectators throughout the evening were late adolescent males, who often clapped in time to the drum and chanted familiar refrains . . . . Three times the dancers worked the crowd for money, with the older dancer approaching one person after another and dancing directly in front of him. This places her midriff directly in front of the seated male’s face, and given the nature of her movements has the unmistakable implication that she’s taunting him with her sex . . . . We learned the next morning that most of our neighbors had stayed until dawn and that the party warmed up in the wee hours, with one of the male musicians donning a female dancer’s robe . . . . At celebrations where dancers are present, it is common for arrangements to be made for all interested males to pay for brief access to them in a nearby room at the conclusion of the party.


Even small towns and rural villages often have women, usually poor and divorced or widowed, who have sex for money. Wikan describes a married woman in Oman who worked as a prostitute, keeping her husband in the dark about it. Her neighbors condemned her behavior but accepted her:  “She is always friendly and hospitable, does not gossip, is kind and helpful,” explained one woman, “Only in this one respect is she not good.”
 My interviewee Hussein described his awkward first visit to a prostitute. He was 16, and a cousin near his age convinced him to go:


He and I agreed to have the experience from her. I led the way, and I was frightened. I talked to her, I told her there were two of us, and she said, come in, come in. I was frightened someone might see me, someone who knew me . . . and that some trouble would start and people would gather and see me, or the police would come knock and take me away.

He felt guilty afterward, and recalls apologizing to her, “I felt like she didn’t want me, and I said, ‘You did that just to satisfy me . . . I’m sorry, I’ve wronged you. I’m sorry, I’m very sorry.’” Now in his 20s, still single and living at home, he visits a prostitute every three or four months -- with less fear and guilt, but also with little joy.

<2>  Romance


Most observers report that both boys and girls are expected to have crushes. Williams writes that the Lebanese villagers she studied recognize a period of za'lan, "love-sick" or "love-crazed":


The symptoms are clear and unmistakable:  elaborate attention to appearance and clothes, disinterest in work and school;  giggly, whispered conversations among small clusters of girls;  speculative, laughing gossip in large gatherings of teen-agers;  among the boys, less talk perhaps, but much hanging about the water tower and the village common where, late in the afternoon, the girls come and go. Any oddity of behavior at that age is, indulgently and not without humor, ascribed to being za'lan or za'lani.


Outside of the more conservative MENA countries, teen-agers attending school explore the uncertain terrain of romantic relationships with their class-mates -- more actively in cities than in towns, and in towns than in villages. The small-town teenagers Davis and Davis studied could avoid watchful eyes much more easily than could their parents, and engaged in more clandestine flirting if not public dating. In many areas, high school students develop romances by exchanging love letters and sometimes meeting briefly on the way home from school or in shopping districts. Some of these romances lead to marriages, as more and more parents allow their children initiative in finding spouses. A few lead to ruined reputations, pregnancies, and violence. As Davis and Davis note, most are carried on in an atmosphere of anxiety and suspicion:


Girls fear that boys are apt to entice them into sexual activity and then leave them . . . . Most girls over sixteen can give specific examples of this occurring locally. Girls also fear physical punishment or possibly rape as a consequence of their heterosexual activity, if discovered. Several older adolescents said that a couple found in an isolated setting by a group of young men might be physically or sexually abused.


Ouzi reports that over 70% of the high school students he studied showed “orientations to the other sex” that were negative and troubled.
 While they overwhelmingly endorsed “the family” as the basic unit of society, a majority also viewed married life as limiting and full of discord. Images of women were highly-stereotypic, centering on a lack of self-control and untrustworthiness, and a good number of the Sentence Completion and TAT responses echoing the traditional view that “any meeting of a man and a woman is accompanied by a third, the Devil.” Economic development and the “opening to the West” do not seem to have changed traditional views, Ouzi writes, so that romance remains a matter of anxiety and confusion, and boys and girls “view each other with feelings of fear, ignorance, and embarrassment.”

According to Davis and Davis, boys are expected to aggressively “hunt” girls, but at the same time to regard those who respond to them as dishonorable and not worthy of marriage. This situation resembles the American “double standard” they note, “in which the girl suspected of sexual activity was stigmatized while the boy was excused or envied.”
 As in much of MENA (as traditionally in the European Mediterranean), girls who leave their houses are subject to frequent flirtation or harassment:


The physically mature and attractive girls of Zawiya are approached regularly in a sexually suggestive manner by males of adolescent age and beyond. To be known to have walked in the fields beyond view of houses, or to have been seen in conversation with a boy in Kabar, or to have visited his house when his parents were not there is taken as evidence of loss of sexual purity.

A sixteen year old Iranian girl told Friedl, “We girls have to be very careful on the way to school . . . The school principal tells us to keep the veil and the headscarf tightly wrapped… for our own protection. And who wants to cope with a dirty-eyed suitor when you are in tenth grade?
 My interviewee Khadija, who dresses in Western styles, grew outraged as she described the daily harassment she experiences:


It’s the most repugnant thing I have to deal with…. When I go by a cafe and it's full of the servants of God, I need cotton balls for my ears! Everyone has something to say, and they’ll even trip my feet… You have to change your route, because you're going to hear some ugly words:  bint zenqa = streetwalker, or something like that that cuts/wounds you, that touches your feelings. So, do you go fight with him? Do you go insult him? What are you going to do with him? You have nothing you can do with him.

My interviews generally support Ouzi’s and Davis and Davis’ observations that many adolescents explore romantic relationships, but these tend to be fraught with suspicion and anxiety.


The lengthening of adolescence and the mixing of boy and girl students, combined with the dissemination of Western models of romance in movies, TV, popular music, and magazines, has significantly changed the context within which they must deal with sexuality and romance. The traditional means of controlling these -- segregation of the sexes, near-constant surveillance by seniors, and early marriage -- have greatly weakened in most milieus. Media images appear especially powerful because many resonate with the poetic celebrations of romantic love and hedonism that have been woven into the heritage for centuries. Adolescents thus face the challenge of managing sexuality and romantic attachments in the face of greatly intensified temptation, at a time when ethnographies and opinion surveys show that the overwhelming majority want to become modern and stay loyal to familial and religious principles. Many researchers conclude this produces widespread distress -- evident not so much in open conflicts with parents as in the fear and anxiety surrounding relationships between boys and girls.

<2>  Rai Music and North African Youth Culture


Marc Schade-Poulsen’s study of Rai music in Algeria provides a psychologically-insightful account of the youth culture which flourished there alongside the rise of Islamism in the 1980s and 1990s. Rai developed in the late 1970s in the “cabarets” of Oran, where young musicians used accordions, electrified instruments and eventually drum machines and synthesizers to modernize traditional musical styles.
 On top of dance rhythms, a Rai singer voices a simple but moving “key phrase,” referred to as the song’s nakwa, or “identity card” by the musicians. Other lines -- known as zirri’a-s, or “grains to be dispersed” -- fill in a story-like context or evoke vaguely-related memories or sentiments.
 The lyrics express emotions ranging from love and lost love to lust, anger, and even piety:

“I didn’t think we’d break apart.”

“In spite of all, I still want you.”

“I love kisses in the neck that go down to the breasts.”

“The hand drum, and hashish, and we’ll have a good time.”

“There is no God but God, and there is destiny.”


In the 1980s Rai became the most popular music in Algeria, and spread throughout North Africa and the Arab-speaking world. A variant of Rai designed by Western producers to suit European dance styles became a popular genre of “World Music.” Schade-Poulsen reports that Rai had a distinctly generational character from the start:  created largely by and for the first post-Independence generation, the singers use the titles chab or chaba -- “youth” (male or female) -- in contrast to the titles of sheikh or shiekha used for popular singers which conveys a sense of being an older master. In the “cabarets,” men and women in stylish European-style clothes drank and danced together. A witty master of ceremonies presided over the performance, and patrons gave him money to dedicate requests to friends. Requests sometimes came so quickly that most Rai songs were never finished, but broken off so a new one could begun.


Some of the women were prostitutes (qahba-s), but many were “free women” (maryula-s) who might be a man’s mistress or lover. A man who frequented le milieu (“the scene”) explained that “When you see a beautiful woman and you know she can be laid, she is maryula. But a qahba is one who walks, who makes her living like that.” An MC added that the free woman “smokes, drinks, dances, gads about but for pleasure not money. She is zahwaniya (an expression having the sense of being merry, joyous, fond of good living, a lighthearted person)…”
 Two popular Rai singers formed their stage names from this term:  Cheb Zahouani (a man) and Chaba Zahouania (a woman). The cabaret scene resembled the kind of entertainment that long had been available to men at brothels, and the M.C.-dedication format had long been practiced at traditional weddings. But the clubs provided an atmosphere more like that of Western discos:  “Here, men took ‘free women’ out, talked with them, had fun with them. Here, couples publicly fondled each other, kissing and displaying public behavior which was very rarely witnessed outside such places . . .”
 And the musicians sung mainly of love and lust:  “For those who knew Rai well, images of the beach, the forest, the loose belt, and the railway were concrete images of immodest relations with women or of immodest behavior associated with consuming alcohol.”
 As the genre grew, performers and fans began to distinguish between “dirty” and “clean” rai: the latter speaking to the unfulfilled, unrequited, and blocked loves that teens and young adults repeatedly suffered.
 And Rai quickly moved beyond the cabarets. The spread of cassette recorders in the 1980s took Rai into young people’s homes, where teens could listen when out of earshot of their parents. Some hosted dancing parties in the late afternoon, at which girls would arrive in conservative dress, change and put on make-up for the party, and then change back before going home for dinner. Cassettes also filled the streets with Rai as the soundtrack of urban life.


Western media portrayed Rai fans as rebels and revolutionaries. A French magazine article was titled, “Rai -- Algeria Wants to Make Love, the Arab Blues against Fundamentalism.”
 But Schade-Poulson found musicians and fans had surprisingly conventional values:


A man should be strong, in good shape physically, and open and generous toward others rather than keeping to himself or excluding others from his life. Mention of the expression mrubla [“disorderlies”] made people laugh with pleasure, for it implied gangs of youths, staying awake at night, chasing women, fighting other groups, and drinking out of the same small glass in good company…. [And] having a relationship with a “free girl” required a man to be able to defend his position with money and his prowess in the physical fights that broke out in the cabarets.

They contrasted themselves to sons of the elites, who they termed tshi-tshi-s:


This expression was synonymous with rich, spoiled youngsters who were snobbish, drove their fathers’ cars, went abroad on holidays, and imitated Western lifestyles. According to the stereotype, they avoided military service, were physically weak, and obtained women only because of the money and cars they possessed. Once they got hold of a woman, they let her go around as she pleased. All in all, they had become effeminate through their imitation of the West and their possession of Western consumer goods.

These values fall quite in line with the honor-modesty ethic, and resemble the futuwwa figure which el Messiri says manifests the values of the Cairo “son of the homeland.” The fans opposed neither traditional family values nor religion, Schade-Poulson reports, but followed the cultural model in separating their pursuits of pleasure in spaces away from their families and during the period of youth.


He also notes that while the Western media portrayed Rai as articulating demands for freedom, the songs about love mainly voice regret over the damage that illicit liaisons wreak on “the peacefulness of the home,” and especially on a man’s relationship with his mother.
 Many portray women as treacherous in quite traditional terms -- as unloyal, caring only for money and material goods, and prone to use sorcery to manipulate men. In both Rai lyrics and his interviews, he found these stereotypes combined with both a “nostalgia” for virtuous women of the past, and an idealization of European women and their freedoms. Some songs directly praise European women, even using “brunette” and “blond” to make the contrast. 
 The Rai musicians and their fans thus operated with three images of women:


The first image was the maryula -- the “masculine” woman, close to men, a woman of pleasure and lust who might lead a man into contact with unregulated and impure parts of himself and of society. The second was the woman with hijab [veil], who would not be interested in the world outside the home, who would obey her family and husband, and who would not seek the freedom of the world of consumption. The third was the European or Western woman, the only one capable of loving, that is, a woman being “like a man” ought to be:  intelligent, trustworthy, and not interested in material affairs.


This mixture testifies to two important aspects of adolescence. First, as Davis and Davis and Schade-Poulsen emphasize, most young men and women now want to develop romantic relationships and choose their own spouses, but face daunting difficulties, especially in the atmosphere of fear and mistrust. Second, the racial legacy of colonial domination -- the allure of blond, white European women -- has been reinforced by media and marketing images, and continues to affect at least some men’s romantic dreams (several of the men I interviewed frankly said they yearned for European women). Rai music speaks to these matters, voicing the ambivalent reactions of young men (and occasionally women) to the neither-traditional nor-modern world in which they come of age. While the music urges, “Dance! Drink! Love!” the lyrics often lament the costs of delinquent pleasures. “Rai revealed how major contradictions existed between young people’s aspirations to enjoy leisure and to establish themselves as individuals within a couple,” Schade-Poulsen writes, “while at the same time having to manage codes of respect.”

<2>  Rai and Islamism


Islamists murdered several popular cheb-s in the 1990s, and forced most of the “cabarets” to close. But Schade-Poulsen sees less distance between them than did European journalists. “During my fieldwork,” he writes, “no one contested the basic values structuring the moral organization of Algerian society.” Rai gave voice to “transgressive” sentiments, but phrased these in an indirect style which “implied that even here a certain moral code was being upheld.” Born of the post-independence generation’s new freedoms, Rai sang simultaneously of their appeal and dangers. In this it converged with the Islamists’ critique of social decay and “de-regulated” gender relations. As antithetical as are Rai and Islamist ways of life, a short step of repentance brings a hedonist back onto the straight path. This pattern characterized the life-histories of some of Schade-Poulsen’s informants -- and several of the young men I interviewed. And as he notes, this follows a quite traditional model of male development:


the consumption of alcohol was an initiation rite for youngsters, together with smoking and going to the brothel. To drink was a sign of virility and a proof of reaching adulthood. Drinking, however, was not done in the family, for this would be to mix the profane (the street) with the sacred (the home). Only after this youthful stage would drinkers become practicing believers, most often after marrying . . . Youth was made for the pleasurable, old age for serious things.


Other teens choose to stay firmly “on the straight path,” and for them Rai music confirmed the dangers of illicit sexuality and Western morals. Ali Lila describes how Egyptian youth have come to feel that the West-centered promises of both socialism (Nasser) and capitalism (Sadat) have failed, and turned to religion in order to “modernize within tradition.”
 While only a minority of adolescents became Islamist activists, the 1980s and 1990s saw a great increase in the number who followed Islamist teachings and sought to re-regulate contact between men and women. They oppose popular music and dancing, adopt religious rather than Western clothing, and avoid physical and eye contact between men and women. In many high schools and universities from Morocco to Turkey, a majority of girls now cover themselves in headscarves and sometimes full veils, and a large but difficult to estimate percentage of boys are choosing to live by religious precepts.


Islamist teachings provide many adolescents a powerful analysis of their economic and sexual anxieties, and brings an inner awakening, sense of self-control, and virtue. As Richard Mitchell emphasizes in his history of Egypt’s Muslim Brotherhood, Islamism not only opposes despots and defends traditions, but preaches a deeply personal form of renewal:


The essential step in the renaissance, and more important than ‘practical reform’, is a vast ‘spiritual awakening’ among individuals…  The reason for ‘the weakness of nations and humiliations of peoples’ is that hearts and souls become weak and emptied of ‘noble virtues and the qualities of true manhood.’ The nation which is overwhelmed by ‘material things’ and ‘earthliness’, and which has forgotten ‘hardship and struggle on behalf of truth’, has lost its self-respect and hope.

For many young men and women, “regaining spiritual balance” means gaining mastery (caqel) over desires (nafs) in the face of temptations perceived to issue from the West. According to many Islamists, the struggle against inner desire comprises the “Greater jihad” (the j * h * d root meaning “great effort”), the “Lessor jihad” consisting in struggle against tyrants and foreign attacks. This inner dimension, so often not seen by Western observers, is a psychologically crucial feature of Islamism, as it provides a coherent system of beliefs and practices for managing the emotions which beckon youths to betray their heritage, their families, and their goals.

<1>  Debate:  Storm and Stress vs. Smooth Transition to Adulthood


As in most complex societies based on peasant agriculture, MENA adolescents traditionally were given little latitude for romantic or sexual liaisons, or for pursuing personal ambitions rather than the roles assigned by family patriarchs. But observers repeatedly report that adolescents did not adapt readily to paternal authority, and several ethnographers suggest that MENA and Mediterranean social structures may provoke greater adolescent strife than in Hindu Indian or in some African cultures. Studies of MENA adolescents yield two contrasting portraits:  one depicting them as making relatively smooth transitions into adulthood, guided through conflicting values and anxieties by their strong familial attachments;  the other depicting them as in grave crisis, with clashing values and uncertain futures causing serious personal disturbances. We can render this conflict of interpretations a little less extreme by noting that ethnographies of villages and small towns appear more likely to report smooth transitions, while studies of urban-based youth cultures appear more likely to show strife and turmoil. In addition, Western researchers, perhaps mindful of the high levels of delinquency and distress in their own countries, appear to see more continuity, while Arab researchers, who have lived amidst the dramatic changes underway in their societies, more readily perceive crisis. There likely is truth to both portraits. Ouzi, for example, concludes that the urban high school students he studied were troubled in several spheres of their lives, but generally showed strong self-esteem and social integration – though he suggests their peers who had left school would show more troubled profiles.
 Still, the divergence of views remains.

Ahirshaw criticizes psychological studies for attributing the “crisis of youth” to individual problems (divorce, harsh parenting styles, sexual conflicts, school failure, etc.) and argues that these should be seen in the context of the larger social and cultural conditions that intensify them. In particular, he points to the role of population growth and economic underdevelopment in darkening youths’ futures and intensifying their fears;  to the gap between generations in control of economic and political institutions;  and to the still-traditional nature of most families, which provide positive networks of support but also inculcate “mythical” orientations to self and others, and lose the ability to teach the skills and attitudes required by larger society. Conflicts are further intensified, he believes, by the pervasive cultural dualities within which Arab youth are forming personal values and identities, specifically the contrast of tradition and modernity, associated respectively with Arab and colonial societies and embodied in the dual use of Arabic and English or French in schools, workplaces, and on the streets.
 Nearly all of the Arab researchers who write of crisis (and this includes Lila on Egyptian youth,
 Shebshun on Tunesian youth,
 Ahirshaw,
 Ouzi,
 and Rabia’
 on Moroccan youth) focus on this conflict of traditional and Western values, on the conflict of familial values with those learned in school and peer groups, on the anxiety surrounding romantic relationships, and on despair at getting jobs and places in the world as adults.

Ammar, Williams, Davis and Davis, Joseph, and Kagitcibasi are probably correct to emphasize the resilience of MENA family networks and their ability to protect youths from “modernizing” changes that have wrought disorganization in other culture areas. I believe many youths successfully transform the values of honor-modesty into a family-driven, “Muslim Ethic” achievement orientation, which effectively surmounts many of the conflicts they face and enables them to “modernize within tradition.”
 But an achievement ethic requires opportunity in order to be sustained, and economic underdevelopment combined with politicized cultural dualities may amplify tensions to individual and collective flash points – and religion then readily provides a critique of corrupt secular powers (see Chapter 3). Bennani-Chraibi’s observation helps reconcile the “smooth transition” and “crisis” views: that in politically “cool” times adolescents appear beset by relatively minor conflicts, but that during politically “hot” times they appear torn by inner and interpersonal strife.
 Demographer Ali Kouaouci suggests that the chaos that followed the outbreak of the Algerian civil war of the 1990s – which claimed an estimated 100,000 lives – was fueled in large measure by the rage of a swelling population of educated youth, stuck at home with little hope of jobs or marriages.
 Erik Erikson, having witnessed Europe’s counter-cultural youth movement in the 1920s, the rise of Nazism in the 1930s, the complacency of the 1950s, and the student movements of the 1960s, continually reminded psychologists that history can turn apparent stability into strife and creative conflicts into destructive ones with astonishing speed.
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