PAGE  
58

Cultural Psychology of the Middle East

Gary S. Gregg

Oxford University Press, 2005

Chapter 2:  Social Ecology of Psychological Development
Summary


Part I of this chapter reviews traditional forms of social organization in MENA societies, which historically provided the environments in which development took place, and set the overall designs of infant care, child and adolescent socialization, and adult roles and life-paths. Patterns of family, gender, and kinship relations developed from centuries of interaction among pastoral, agricultural, and urban ways of life, and broadly resembled those found throughout the Mediterranean, including in the southern European societies Westerners view as providing their own classical heritage. Ethnographies from nearly all MENA societies suggest that three characteristics are especially important:

1. the “endogamous” organization of marriage, family, and kinship systems -- that marriages with “close” relatives are preferred, especially with a man’s father’s brother’s daughter;

2. the “segmentary” nature of social groupings – that family, kin, village, tribal, and neighborhood groups tend to split into smaller competing groups in some circumstances, and unify into larger cooperating groups in others;

3. that the basic building-block units of society are not families or lineages, but “patronymic associations” – fluid, flexible family-like groupings extended by patron-client relations with non-kin, which sometimes come to resemble what anthropologists term “lineages.”

Ethnographers repeatedly emphasize the flexibility of social groupings in MENA, and that relationships both within and beyond the family cannot simply be taken for granted but must be negotiated dyad-by-dyad. These dyads are generally hierarchical -- of senior-junior, master-apprentice, teacher-student, patron-client types -- and take family-like forms in that they tend to be enacted with etiquettes of authority-deference and of protection-dependence that are extended from family contexts.

This broad pattern of family and kin relations sets the social ecology of psychological development in traditional milieus. Children learn the rudiments of these interaction styles with their immediate family members, and then progressively extended them to more distant kin and  the non-kin. As the etiquettes are mastered and internalized they shape many of the region’s culturally-distinctive psychological characteristics. Yet in spite of the culture’s official values subordinating the individual to the group, the fact that group relationships are so open to negotiation creates a surprisingly-wide field of play for individual initiative and character.

Part II describes the profound changes that colonization, independence, urbanization, education, and underdevelopment have brought to traditional patterns of life. As the U.N.’s recent Arab Human Development Report documents, in spite of dramatic economic growth and improved health and literacy, the majority of MENA citizens currently live in conditions of underdevelopment characterized by:  (1)  economic stagnation aggravated by high rates of population growth;  (2)  continued rule of undemocratic regimes and absence of basic civil rights;  and (3)  sharp cultural duality of Western vs. indigenous styles of life. The processes of “development” and “underdevelopment” are simultaneously changing the social environments in which psychological development takes place at all stages of the life-cycle.

<1>  Introduction


In every society, psychological development is embedded in the organization of families and styles of familial interaction, in the relationships among the kin groups, villagers, and townspeople who make up its primary communities, in conditions of cooperation or strife with neighboring groups, and in the nature of the political process by which groups govern themselves or are ruled by others. In turn, these features of social structure usually take shape as adaptations to the society’s ecological setting and to the technologies at its disposal. Some psychological characteristics, then, may be traced ultimately to the society’s systems for organizing people to produce and distribute food, material goods, and services, and to reproduce itself biologically and culturally – which all together comprise the social ecology of development.


Anthropologist Francis Hsu, for example, sees the Chinese family system as adapted to its agricultural technologies, its land-tenure systems, and its dynastic rule, and he views personality as built around familial roles and the values and feelings associated with them. Backed by the Confucian emphasis on filial piety, sons came into adulthood by embracing their duty to conserve the property and the “Big Family” that ancestors had built. They thus typically developed in submission to and then identification with their fathers, who embodied the authority of the ancestors worshiped at household shrines. This system “deprives the younger generation of any feeling of independence,” Hsu writes, “while at the same time it enables them to share whatever wealth and glory is due to their immediate or remote ancestors.”


This contrasts markedly with the Native Americans of the central plains -- to take a second example -- who lived as mobile hunters and gatherers, had no family lands to conserve through inheritance, and continually changed the composition of their camping groups. Matrilineal kinship systems developed in this context, giving women a good deal of familial authority and social status, and adolescents were allowed greater latitude for romantic liaisons and for choosing their own spouses. Young men came into adulthood by going off on solitary vision quests in which they acquired personal guardian spirits, and by establishing highly-individualized reputations as hunters and warriors. The full range of human affection flowed in both Chinese and American plains worlds, but through very different patterns of attachment, authority, and initiative. Personality developed through different systems of family and community roles, and self-conceptions were defined within different worlds of meaning:  ancestors and land vs. guardian spirits and brave deeds.


This chapter will describe the broad outlines of MENA’s social structure and political economy, focusing on aspects which most directly shape psychological development. The remainder of this introduction lays out what may be the crucial difference between traditional and modern societies:  that in most traditional societies, authority and domination tend to be exercised directly, in face-to-face personal relationships, while in modern societies authority and domination tend to be vested in impersonal institutions, such as schools, corporations, and bureaucracies. Part I will review MENA’s traditional social ecology, focusing on a mixture of pastoral nomadism, peasant agriculture, and urban commerce found throughout the ancient Mediterranean and stretching into central Asia. Part II will consider how the traditional pattern is changing as MENA societies are both becoming modern and becoming underdeveloped.


It will be important to keep in mind that I will use all of these notions -- culture area, pattern, tradition, modernization, and underdevelopment -- as useful simplifications. The area cannot be precisely defined, the pattern shows endless variation, there never was a period of “true tradition,” and modernization and underdevelopment are controversial processes, better assessed in the cool light of history than in the heat of the present. But some important influences on psychological development do appear characteristic of the region, and distinguish it from the neighboring areas of sub-Saharan Africa, Hindu India, or pre-industrial Europe, and these terms help describe them.

<1>   “Traditional” MENA  Societies


Industrialized societies are dominated by corporations, schools, government agencies, and other large organizations. Many sociologists regard the “rationality,” “impersonality,” and “regimentation” of these bureaucracies as the defining features of modernity. The general separation of family and firm means that individuals form relationships by different principles at their place of work (and school) than they do in their homes and personal lives. Work relationships tend to be more formal, contractual, and based on calculations of self-interest. Managers learn to view their employees as “resources,” and to pay, promote, and fire them not on the basis of kinship ties or personal feelings, but as they contribute to the organization’s productivity. As sociologist Anthony Giddons points out, this separation leaves individuals free to cultivate friendships and families as “pure relationships,” based solely on shared interests, feelings of affection, and other emotional ties.
 Nearly all Western psychological theories of development assume that the ability to sustain satisfying pure relationships is the healthy outcome of childhood and adolescent socialization -- and many scholars take this as the psychological hallmark of modernity. Giddons suggests, however, that we might reasonably expect “pure relationships” to be quite unstable, and to make for especially fragile friendships and families.


This differs dramatically from most pre-industrial societies, where family-based groups typically perform the functions of the firm, and often those of the school, the political party, the welfare agency, the police, and the army. Where families are managed as production systems -- and often as political parties, police forces, etc. -- emotional ties take on a different character than where they are built as pure relationships:  personal feelings of affection and animosity merge with calculations of resource deployment and strategic alliance. Many important life choices -- including one’s vocation and spouse -- may be made by family elders, which requires everyone to adopt broadly “collectivistic” values rather than “individualistic” ones.


In MENA societies, family and kin-based groups continue to play this kind of encompassing role in many, and perhaps most lives. From this arises some of the most dramatic differences between MENA and “modernized” societies. Relationships between husbands and wives tend to take on a different emotional character where marriages are arranged, romantic love disparaged as a danger to the social order, and passion distinguished from a type of love which grows from a lifetime of collaborative work. Parent-child relationships take on a different character as well:  even where they attend school, many children begin contributing to their family’s subsistence at an early age, and are educated as “apprentices” to their parents and elders. Rather than teaching their children to find their own ways in the world, parents more often nurture the formation of life-long bonds of loyalty and inter-dependence. Patterns of authority and domination also differ in ways that have important psychological consequences. Many pre-industrial societies are “gerontocracies,” in which seniors (typically in their 40s and 50s) are supported by the labor of juniors, whose lives they control. Most are “patriarchies,” in which men exercise authority over women and assign them much more of the labor of subsistence. In addition, an unequal distribution of land and herd wealth sets up a range of relationships by which senior men dominated and sometimes exploited poorer kinsmen and neighbors.

Pierre Bourdieu argues that the face-to-face character of these forms of domination brings about the most important difference between pre-modern and modern cultures.
 The social ecology of the industrialized West operate by what he terms “mediated forms of domination,” in which the control of labor and extraction of profit are carried out by seemingly impersonal institutions. By contrast, most pre-industrial economies rely on “elementary forms of domination,” in which this authority must be exercised in a face-to-face manner. Managers of modern corporations and bureaucracies, “are able to dispense with strategies aimed expressly. . . and directly. . . at the domination of individuals.”
 They carry out policies formulated by experts, and exercise institutional rather than personal authority over those they supervise, so that seemingly objective assessments, market forces, and other impersonal priorities control employees’ lives. In elementary systems of domination, however, “relations of domination are made, unmade and remade in and by the interaction between persons.”
 That is, seniors must personally dominate juniors, men personally dominate women, and the wealthy personally dominate the poor -- often within networks of family and kin ties in which feelings of affection and friendship also flow. If one seeks to understand traditional MENA societies in comparison to the modern West, this must be the starting point, because “elementary forms of domination” remain predominant in many areas of the former, while “mediated forms of domination” prevail in much (though certainly not all) of the West.


This creates important psychological differences, as the patriarch who directly dominates, exploits, protects and nurtures his sons, brothers, women, nephews, neighbors, sharecroppers, and servants must be both hardened and softened in profoundly different ways than the corporate executive who finishes his spreadsheet projections, hires or lays off hundreds of workers, and then goes home to a separate family life and circle of friends who share his recreational and aesthetic interests -- pursuing the pleasures of “pure relationships,” to use Giddons’ term. And so must the members of the patriarch’s household and network of clients differ in similarly dramatic ways from the executive’s labor force. Westerners may enjoy the freedom to direct their lives in accordance with their inclinations, so that identifying one’s interests and talents becomes a major task of psychological development and often a source of strength for those who can cultivate them. But Westerners also find themselves exposed to forms of insecurity and anomie that exact great psychological costs, especially for the poor and poorly-educated. In MENA societies, individuals more frequently face the developmental task of accommodating to relationships and life decisions they have not chosen. But as they are embedded in familial and community networks they may be better protected from many “modern” sources of distress.


Psychologically, the interpersonal styles and etiquettes by which face-to-face relationships of domination are worked out become especially important, because as children and adolescents master them they internalize core cultural attitudes, values, and emotions (see Chapter 6). In enacting styles of greeting and conversing, deference and authority, apprenticeship and comradship, bargaining and intimidation, young people come to feel as others do in similar situations. Or at least they learn what their culture expects them to feel, for it must be kept in mind that many and perhaps most members of a society do not internalize these feelings in just the way prescribed by their culture’s ideals. People inevitably develop strong personal reactions to the relationships of authority in which they find themselves embedded. Their reactions against what they are expected to think and feel can play as large a role in their psychological make-up as the attitudes and emotions they are supposed to internalize.


Anthropologist Eric Wolf has insightfully noted that early culture-and-personality researchers often took the etiquettes and styles by which face-to-face relations of domination are negotiated as expressions of “national character,” and treated them as the primary data from which a psychological portrait of a culture could be sketched.
 He quite correctly criticized the notion that a society has a “national character,” but suggested that “patterns of interpersonal etiquettes” have important psychological consequences as they “indicate the way in which the parallelogram of social forces in one society differs from that of another.”
 That will be the objective of this chapter:  to describe the “parallelogram of social forces” in MENA societies, within which psychological development takes place.


This approach has important limits, however, and comes with the danger of “reductionism.” Not all psychological characteristics can be traced to a region’s social ecology. Religion can influence social organization of its own accord, as can be seen in Northern India where Muslims prefer to marry within their kin-group, and Hindus marry outside of it. And since a region as large and complex as MENA does not have a single social ecology, it is important not to overstate its uniformity. Perhaps most importantly, individuals within any society show a great variety of psychological characteristics, and the patterns they share by virtue of its social ecology do not standardize their feelings and actions into anything like a “national character.” In fact, social ecology is perhaps best seen as setting the forces which produce variation among individuals.


This chapter will not offer a general introduction to MENA societies and cultures, which can be found in three excellent books I urge the reader to consult:  Daniel Bates’s and Amal Rassam’s 1983 Peoples and Cultures of the Middle East,  Dale Eickelman’s 1989 The Middle East:  An Anthropological Perspective, and Halim Barakat’s 1993 The Arab World. It will sketch a framework for subsequent chapters’ discussion of influences on psychological development. Here I will focus selectively on six themes:

· the symbiotic relation of agricultural and pastoral ways of life;

· the tensions between honor-based and religion-based ethical systems, which provide the primary etiquettes of interpersonal relationships;

· the “dialectic” of rural and urban ways of life;

· the “endogamous” organization of marriage, family, and kinship systems;

· the “segmentary” nature of social groupings;

· the centrality of “patronymic associations” -- family-like groupings extended by patron-client relationships -- to both social life and individual life-cycles.

The picture to emerge will be one of great flexibility and fluidity, in which it is not so much social groupings which endure through time, but strategies for forming them.
 This applies even to families, where kinship does not automatically lead to cooperation and loyalty. Historically, this fluidity has been rooted in the region’s scarce and continually-shifting resources, and in the imbalance of humans and resources that nearly all groups chronically face.

<1>  Part I:  Traditional Social Ecology

<2>  Agro-Pastoral Symbiosis


MENA culture(s) formed from the long interaction of three ways of life:  nomadic pastoralism, settled agriculture, and urban trades and commerce. This combination emerged with the Neolithic invention of grain cultivation and domestication of animals in roughly 9,000 to 5,000 B. C. Irrigated agriculture needs intensive labor but also yields surpluses that can be stored, traded, and taxed, so it can support complex forms of social organization. It requires cooperation at village or regional levels, but frees enough people from agricultural labor to build irrigation systems, towns, temples, and empires. Sheep, goats, camels, and cattle raised mainly on surrounding range lands added dairy products and a little meat to diets, and provided wool, skins, and other raw materials for clothing and tools. Agricultural surpluses also allowed some people to specialize as craftsmen, merchants, and governors. From these elements the basic pattern of Near Eastern civilizations took shape.


Perhaps the most important ecological feature of the Mediterranean basin and its arid hinterlands is the tremendous year to year variability of rainfall. Annual averages are meaningless in many areas, and some regions that average over 200 mm. -- which should support rain-fed cultivation -- only get that much every third or fourth year. Villages in the Imeghrane “tribe” we studied in the pre-Saharan foothills of Morocco’s High Atlas mountains depended on irrigation from springs fed by the Atlas snow pack. But the farmers never knew how much water to expect, how much would still flow in late Spring and Summer, or even which of their four springs might dry up. When rain did come it often fell in cloudbursts that turned the normally dry riverbed into a raging torrent for a few hours and washed away laboriously tilled fields. This variability similarly affects pastures and herding patterns, as rain may turn one valley into a verdant meadow of grasses and wild flowers, and leave a neighboring one parched. Historically, aridity and variability together introduced great flux and fluidity -- and often strife -- to all social arrangements. Families, extended kin groups, villages, and tribes tended to divide and combine in response to shifting resources, and men had to be ready to defend their resources against attack and fight their way into those controlled by others.


Towns and cities developed in ancient times with the building of irrigation systems, and then around regional market centers, trade routes, and strategic positions. Yet town life could be equally unpredictable, as townspeople depended for food on their control of surrounding agricultural communities, and on their control of caravan and shipping routes, both of which tended to be precarious. Tribes and armies often severed these links, and towns swelled as villagers fled into them or emptied as their residents sought refuge in villages. In pre-modern times only about 10% of the populace lived in cities, but city-dwellers played a crucial role in fashioning and standardizing features of the culture and disseminating them to the villages and hinterlands.


Fluctuating ties of mutual dependence linked these three ways of life. The cities lived on food produced in the countryside, agriculturists also herded livestock, and most pastoralists relied on agriculture and urban crafts. Agriculture-less “simple”
 or “proper”
 nomadism can be found only among the reindeer herders of the tundra, some horse and small ruminant herders of Central Asia, cattle herders (such as the Massai) in East Africa, and camel herders in the Arabian and Saharan deserts. MENA nomadism is “invariably symbiotic,” dependent on some kind of interdependence with agricultural production, and so Khazanov terms it “semi-nomadism.”
 The foundation of life was therefore agro-pastoralism, with agricultural and pastoral production combined in myriad ways. One common form was “transhumance” in which families live in settled villages where they cultivate fields, but a portion of the household herds livestock on the surrounding rangelands.

In many areas, nomadic tribes insured access to agricultural products by running a kind of protection racket in which they forced villages to become their clients. The villages gave foods to the tribe, which then refrained from raiding them and protected them from raids by other tribes. Pastoralists also came to own fields in villages, which villagers cultivated as sharecroppers. Some incorporated members of ethnic minorities -- Jews, “gypsies,” and “blacks” -- as clients and slaves who worked as blacksmiths, leather-workers, barbers, house-builders, well-diggers, and personal servants. The Tuareg of the Sahara developed a feudal or caste-like society, with a “nobility” of camel-mounted warriors dominating “vassal” groups of sheep and goat herders and “slaves” they kept as craftsmen, servants and cultivators of oasis fields.


For towns to thrive, pastoralists’ domination of villages had to be reversed. This meant the rulers of settled peoples typically had to extract enough surplus from agriculture and trade to support an army to dominate and perhaps even tax the pastoralists. In addition, many towns developed on tribal boundaries as sacred sites, becoming religious and trade centers for the surrounding pastoralists who agreed to leave them in peace -- such was the situation of Mecca at the time of the Prophet.
 In some of the more fertile areas (especially in what are now Lebanon, Egypt, Turkey, Pakistan, and Iran) feudal-like systems developed, especially in the 18th and 19th centuries in which “lords” and their armed agents terrorized and exploited impoverished peasants. Large parts of the Euphrates valley in Syria were depopulated in the late 18th century by Bedouin raids and attacks by soldiers-turned-bandits. When Turkish armies regained control, urban merchants bankrolled poor peasants and city-dwellers to rebuild and cultivate fields as sharecroppers. The financiers got title to the lands, and became urban “lords” who owned villages and in some cases, whole groups of villages, and virtually owned the landless peasants who lived in them.

In other areas, villagers lived as members of formidable “free” tribes. After the settled tribes of the Moroccan Rif Mountains declared themselves a republic in the 1920s, it took a combined Spanish-French force of over a half-million troops to “pacify” 20,000 tribesmen on horseback.
 One of the key features which shaped MENA societies is that until this century (and in some cases during it), large portions of the population lived beyond the day-to-day control of urban governments, usually in a form of organization anthropologists term “tribal,” in which every adult male, with the important exception of protected clients, was potentially a fighter.


Agro-pastoral symbioses played different roles in the formation of traditional MENA cultures than they did in Europe, India, or sub-Saharan Africa. Transhumant pastoralism certainly influenced the rural cultures of southern Europe, but generally in areas dominated by cities, states, and empires. Self-governing “tribes” of nomads did not provide European cultures with values, literary ideals, or models of social organization as they did in MENA. The development of feudal systems in Europe marked a further departure from the agro-pastoral-urban mix that continued to prevail in much of MENA until this century. To the east, India developed as a society of settled agriculture, with “Aryan” invaders establishing themselves above the indigenous inhabitants in the 15th to 10th centuries B.C., and fashioning the caste system which stands in sharp contrast to the social fluidity and ideological egalitarianism of MENA. Sub-Saharan Africa, with its ecological diversity ranging from desert to rain forest, became home to a great variety of cultures based on different ways of life:  hunter-gather bands roamed in both deserts and rain forests, cattle-herding nomads dominated the Sahel, the wetter Western and Central regions were home to shifting “swidden” agriculturists, and settled fishers and farmers lived in many areas. The nomadic pastoralist/warrior groups tended to be localized in particular areas rather than spread throughout the region, and they did not shape a pan-African culture to the extent that the agro-pastoral symbiosis and Islam combined to do in MENA.

<2>  Honor and Islam


The symbioses of agriculture and pastoralism often was forged by military might. Raiding was endemic among many nomadic tribes, but if this was motivated by economic and political objectives,
 the nomads celebrated the daring, the fight, the victory, and the honorable rules of engagement in a wealth of poetry and song that came to anchor an ethos of honor, modesty, and shame that pervaded all ways of life. Michael Meeker has explored the warrior ethos of Bedouin culture by analyzing the raiding poems recorded by the Czech ethnographer Alois Musil, who lived among the Rwala Bedouin of Northern Arabia immediately after the first World War, and rode with some of their raiding parties.
 Sometime during the first millennium B.C., the Bedouin developed saddles for their camels, and “gradually converted their beasts into formidable mounts of war. . . . Such an advance enabled the North Arabian Bedouins to enter our own era with a popular military capacity that was truly awesome in its setting in the desert and steppe.”
 In the 7th and 8th centuries they conquered and carried the new religion of Islam to what is now Morocco and Spain in the West and to Central Asia and Iran in the East. This gradually forged a “cultural uniformity,” Meeker writes, whose main characteristic was neither Bedouin nor Islamic values, but the tension between them:


The cultural uniformity which we now find in the arid zone, however, does not reflect the traditions of a people bent upon violence. On the contrary, it does reflect by and large a moral reaction to the threat of popular political turmoil. The process of Islamization itself can be viewed in part as a moral response to the problem which arose from the circumstances of Near Eastern pastoral nomadism.
 [emphasis added]


Historian Maxime Rodinson
 and anthropologist Eric Wolf
 have studied the social conditions in which the Prophet lived in 7th century Arabia, and called attention to the Islam’s anti-tribal themes. Mecca was a town of merchants built around a tribal pilgrimage center, and both authors emphasize the extent to which the religion Mohammed recited and taught there opposed its vision of a peaceful brotherhood of believers (dar al-islam = house of submission/peace) to the violent tribal solidarity of actual brothers and cousins (dar al-harb = house of warfare). As “traditional” MENA Muslim cultures took shape over the following centuries, they tended to incorporate both the honor-based ethic of the nomad warrior who lives free “like a falcon,” and the ethic of the pious believer who lives in a peaceful community under the rule of law. In the following chapter, we will see that the “honor code,” born of warriorhood, and Islam, born of peacemaking, remain the two predominant ethical and interpersonal etiquette systems in MENA societies, and shape the course of psychological development from early childhood.

<2>  The Dialectic of Tribes and Cities


In the 14th century, the North African philosopher-historian Ibn Khaldun wrote what has become the classic interpretation of MENA society as a product of pastoralism, Islam, and urbanity. He developed a cyclical theory to account for the rise and fall of dynasties, several of which he had observed first hand. His theory posits that the dynastic pattern displays a broader cultural dynamic, rooted in an underlying dialectic between opposed social-psychological principles:  hadara, which can be translated as civilization, urbanity, or high culture, and casabiya, a term built from the root for “nerve” or “sinew” and meaning group solidarity, strength, and toughness. These principles animate settled urban and Bedouin ways of life respectively.


In Ibn Khaldun's view, casabiya arises from two features of Bedouin life. On the one hand, hardship toughens the men who live it, accentuating their natural aggressiveness. “They are the most savage human beings that exist,” he writes, “Compared to sedentary people, they are on a level with wild, untamable animals and dumb beasts of prey.”
 On the other hand, the formation of primary social groups (family, lineage, tribe) on the basis of male kinship extends and develops natural familial feelings of affection into a wider sense of group "nobility.” As a conjunction of virile strength, familial compassion, protectiveness, ascetic endurance, and self-control, casabiya anchors the traditional archetype of honor. Among the Bedouin casabiya easily becomes a fearsome archetype, but Ibn Khaldun believed that self-imposed Islam restrains their ferocity without undermining their fortitude. This religious tempering yields people who are closer to virtue than are city dwellers.


Bedouin hardly feel content with their difficult lives, however, and so they seek the comforts of civilization -- which their military prowess enables them to conquer and then assimilate. But once established as an urban-based dynasty, the group solidarity (casabiya) begins to dissipate, and moral corruption and physical weakness ensue. As urbanites, they become “accustomed to luxury and success in worldly occupations and to indulgence in worldly desires.”
 In the third or fourth generation the dynasty weakens and collapses from within. Ibn Khaldun likens this rise and decline to the human life cycle, and suggests that families -- or at least prominent “houses” – also traverse this cycle, typically in four generations:  the builder embodies the qualities that created his glory, his son tries to preserve them but lacks his father’s direct experience, the third generation must rely on imitation, and the fourth lacks the qualities and effort demanded by glory. A rising branch of the family or “house” then seizes control, and the original collapses.


This theory stresses three key points about the nature of family and larger political groups. First, even though prominent “houses” may claim that their prowess derives from “pure” or “noble” genealogies, it actually stems from the feeling of group solidarity (casabiya) manufactured by hard work, “individual qualities,” and “group effort.” Society has a kin-group structure, but kin solidarity must be achieved, and once achieved proves difficult to sustain. Second, a social grouping often referred to as a “House,” consisting of a familial core but extended to include distant kin and non-kin “clients,” forms the primary building block of society. And third, every community consists of families that are rising as Houses and Houses that are declining into mere families. However much a herding camp or village or an urban neighborhood may look “timeless” to an outsider, most churn with competition and change.


Since most MENA residents traditionally grew up and lived out their lives in the inter-dependent relationships of families and Houses, these fluid groupings established the parameters of psychological development. And even though styles of parent-child, sibling-sibling, and patron-client interaction may be shared from household to household, it is important to keep Ibn Khaldun’s dynamic theory in mind:  rising households play these rules differently than those seeking to maintain their predominance, and differently than declining or fallen ones -- which creates important variation within the culture.

<2>  Marriage, Family, and Kinship


The industrialized West prides itself in allowing young people to choose their marriage partners based on attraction and affection. Historically, Europeans have seen “Oriental” marriage -- practiced in MENA, India, and China -- as more primitive because parents arrange them, and because grooms customarily pay a “brideprice” to the bride’s family, suggesting that he purchases her. This view is incorrect. Anthropologist Jack Goody
 has assembled impressive evidence that historically there was a broad resemblance of marriage systems throughout the “post Bronze Age, pre-industrial, literate societies” of Eurasia (Europe, China, India, and MENA), based on largely on their systems of agriculture.
 In addition, he shows the term “brideprice” to be inappropriate, because the groom’s payment is usually used to provision the bride with a dowry of household goods, jewelry, and other property. A portion of this sometimes went unpaid at marriage but was payable in the event of divorce, to act as a deterrent to separation. Goody urges Europeans to see their heritage as shared with all of Eurasia, and as differing from many African marriage systems on the one hand and the practices of modern Europe on the other.


Goody’s argument extends a thesis about fundamental differences between sub-Saharan African and Eurasian marriage systems first advanced by economist Esther Boserup,
 who saw the widespread sub-Saharan practice of polygyny (men taking multiple wives) as related to the importance of women’s labor in agriculture. She distinguished between two broad patterns of agriculture:  “female” systems, based mainly on hoe cultivation of shifting fields in conditions of low population density (common in sub-Saharan Africa), and the “male” systems, based on irrigation and animal traction (common in the high-density areas of Eurasia). The high value of women’s labor in “female” systems leads to polygyny as a strategy to harness women’s labor and production, and to the payment of bridewealth at marriage, which compensates women’s fathers for the loss of their daughters’ labor and reproductive power.
 In “male” systems, by contrast, marriage tends to be monogamous and accompanied by some form of dowry, either direct, in which the woman’s family provides her with goods to take into the marriage, or indirect, in which a substantial portion of the groom’s payment is used to endow her. Goody provides much evidence for Boserup’s thesis, but he believes that it is the inheritance of property, rather than the value of women’s agricultural labor, which shapes marriage practices.
 In sub-Saharan shifting agriculture, property tends not to be privately owned, and so it is not inherited, while most Eurasian agriculture entails private ownership, and hence inheritance of family lands. Women inherit in most Eurasian societies, either at their parents’ death or at marriage via dowry, which Goody argues ultimately leads to a preponderance of monogamous marriage, to preferences for marriages with close relatives, and to greater male control over the arranging of marriages and over women’s sexual contacts and reproduction.


Anthropologist Sherry Ortner describes this same pattern of family and gender relations, but suggests that it is not rooted so much in types of agriculture or inheritance as in the influence of states. Noting that the Eurasian association of family honor with men’s control of women’s sexuality is not found in pre-state societies, she argues that it is the agents of states making senior men responsible for their families that endows them with the authority from which arises “the absolute authority of the father or other senior male over everyone in the household – all junior males and all females.”
 Deniz Kandiyoti also contrasts sub-Saharan and Eurasian forms of “male dominance,” arguing that the “classic patriarchy” of the latter evolved from the labor demands of peasant agriculture combined with state control and taxation of family heads. She suggests that these Great Tradition societies have developed distinctive forms of family and gender relations as women and men negotiated what she terms a “patriarchal bargain” tailored to the specifics of their mode of subsistence and religious values.
 MENA marriage and family systems generally follow Eurasian rather than sub-Saharan practices, with some important exceptions. As is well known, Islam permits a man to take up to four wives, but polygyny is in fact rarely practiced, so the vast majority of marriages are monogamous. Marriages with “close” relatives are often preferred (in ancient Egypt, even between brother and sister), but especially within the male kin group, which sets it apart from India and China, where marriages were made outside the immediate male kin group.


Before getting into more detail, it may be helpful to introduce some basic kinship terminology. A nuclear family, of course, consists of parents and their children, and in the West each nuclear family ideally comprises its own self-sufficient household. An extended family adds other relatives, in the West typically a grandparent or two. In much of MENA, the traditional ideal household consists of a large extended family, headed by a patriarch and including his grown sons, their wives and children. Typically each nuclear unit will have its own rooms, possessions, and some separate finances, but they cooperate on many household tasks. A joint household consists of adult siblings, with their spouses and children, who continue to live together as an extended family after the death of the patriarch. Quite rare in the West, they are not uncommon in the MENA, where they may appear at a crucial point in a family’s “life cycle.” Ideally, a nuclear family grows into a large extended one as the children marry and sons bring in their wives and then their children. When the patriarch dies, the brothers may choose to remain together as a joint household, perhaps until their mother dies or longer. Joint families have many efficiencies of scale that help keep them united, but also easily develop imbalances among the nuclear families that cause strife. At some point, the brothers decide to divide their inheritance, and a careful costing out and division of property ensues -- not infrequently with acrimony and intrigue -- and the cycle begins again with new nuclear units. While few families actually follow this ideal cycle, many at least approximate it, which has two important consequences for psychological development. First, many children grew up in large households with grandparents, aunts, uncles, siblings and cousins, which means they had many caretakers and family relationships. Second, while divorce after children may have been rare, births, deaths, and household divisions brought continual flux to family relationships, and often stressful disruptions.


Most traditional MENA societies can be described has having kinship systems that are patrilineal, meaning that descent and rights are reckoned in the male line,
 patrilocal, meaning that a newly-married couple lives with the husband’s father’s family, and patriarchal, meaning that men have authority over women and senior males over juniors. These three characteristics need not go together, but they do coincide and reinforce each other in most of the region.
 Traditionally, marriages were arranged, with mothers doing a good deal of scouting and consulting, and fathers making the final decision and carrying out the formal negations, which result in a contract specifying their terms and the amounts to be paid in gifts.


In contemporary Western societies, one’s kin group is termed a kindred. It consists of one’s immediate nuclear family and whatever grandparents, aunts, uncles, and cousins a person keeps contact with, and it has two important features. First, it is not a “corporate” group:  it is not named, it does not have rights to properties or resources, and its members do not have specific loyalties or duties to each other. Second, it is bilateral in that it is reckoned on both the father’s and mother’s side, and our terms “aunt,” “uncle,” and “cousin” do not differentiate between relatives on the father’s or mother’s side. Further, parents can pass their property to their children however they wish. In most traditional MENA societies, relationships reckoned along male lines had social and political importance that relationships along female lines did not -- and therefore are patrilineal rather than bilateral.
 In the industrialized West most newly-married couples set up their own household, but most of traditional MENA was patrilocal, meaning that the wife moves into her husband’s father’s household. This sets up an important gender difference in the socialization of children:  much is done to build a son’s loyalty to his father’s household, while many girls grow up expecting to leave it. The difference in spouses’ ages becomes important as well. Traditionally, women married around the time of menarche (often 15 to 17 in conditions of malnutrition), but men after they had established reputations as competent adults, and perhaps contributed to the marriage payment. Women then tended to be five to 15 years younger than their husbands, likely to outlive them, and therefore ultimately dependent for their well-being on their sons rather than their husbands. Many researchers have pointed out that this contributes to the cultivation of an especially strong emotional interdependence between mothers and sons, which is sustained throughout adulthood.
 That is, mothers tended to raise sons not to go out on their own, but to stay at home, supporting them, being nurtured by them, and accepting the wife they and their husbands choose for them.


Unlike the Western-style kindred, joint and extended families live together in households and function as corporate groups:  often named, they hold rights to resources and property and share social and political obligations in their village, tribal section, or neighborhood. In many areas, households descended from a common male ancestor are united in named patrilineages. A lineage consists of all of the descendants in one line (a patrilineage if in the male line, a matrilineage if in the female line) from an ancestor who lived perhaps 3 or 6 generations ago. The existence and role of patrilineages in MENA has been a topic of dispute among researchers, set off by repeated observations that many groups which describe their own social organization as lineage-based often don’t behave in the ways they say they do.


As the dust of this debate settles, it appears clear that MENA groups vary in the prominence of lineages:  some do not “have” them, and in others they may be more or less prominent depending on their functions. Patrilineages tend to be strongest when they hold rights to pastures, farmland, springs, wells, or other resources;  when they form neighborhoods or herding camps;  when they are named;  when their leaders represent them at village or tribal councils;  and when they have collective responsibility for defense of their members and for exacting vengeance should a member be robbed, attacked, or killed. Like households, lineages also may develop a store of honor and prestige -- which many scholars following Pierre Bourdieu term “symbolic capital” -- that its members share but also must uphold by “stricter observation of tradition” and “going one better in purism” than others.
 Individuals in all MENA groups thus tend to be enmeshed in networks of kin that extend beyond their nuclear families, and the boundaries between kin and outsider tend to be blurred, fluid, and flexible.

Endogamy

Most of the world’s pre-industrial cultures are kinship-based, and most have rules encouraging or requiring exogamy:  that people marry someone from outside of their kin group, which often means outside of their lineage. Many encourage marriages between cross-cousins, (in a patrilineal society, a man’s mother’s brother’s daughter, who belongs to a different lineage) and regard marriage with a parallel cousin (a man’s father’s brother’s daughter, who belongs to one’s own lineage) as incest. Many seemingly simple societies have worked out complicated rules of exogamy which marry men to women of other lineages, and the anthropologist Claude Levi-Strauss earned his renown by explaining these as systems which link men across lineages via exchanges of women.

As different as they are in so many respects, societies of China, India, and sub-Saharan Africa tended to be patrilineal, and when they had lineages, to practice lineage exogamy. Following Levi-Strauss’s lead, many anthropologists have seen this as promoting a wider social integration of groups that might otherwise fission in strife, on the assumption that having sisters and daughters living among other lineages will restrain one’s treatment of them. They therefore have puzzled over MENA societies, most of which encourage marriage within the patrilineage. In fact, the ideal often is said to be for a man to marry his patrilateral parallel cousin, his father’s brother’s daughter (in anthropologese, his FBD). Other “close” marriages also tend to be approved, including of cross-cousins (such as a man’s MBD), and of second cousins, especially on the father’s side. In fact most men marry someone other than their FBD, as the quirks of demography often don’t provide men with eligible FBDs and because many other considerations come into play, such as the potential spouses’ characters, health, and personal wishes. In general, wealthy and prestigious households are more likely to arrange FBD marriages than are the poor.


One of the most important consequences is that by keeping rather than exchanging women, FBD and other “close” marriages build groups of individuals linked by relationships through their female kin as well as their male kin.  Fredrick Barth found that Basseri pastoralists of southern Iran describe their herding camps in patrilineal terms, but they actually are “united by patrilineal, matrilineal, and affinal [marriage] ties, which often reinforce each other.” Further, he notes, his patrilineal diagram of a camp’s kin structure “could with equal success be re-drawn to give an impression of a group built around matrilineages.”
 Abner Cohen observed that the lineage-like hamula groups making up the Arab villages he studied on Israel’s borders are demarcated in “the idiom of patriliny” as having a unity based on being “from one sinew,” but typically are glued together by other sorts of relationships, and the hamula can look like “a group of men who are mainly linked through their marriages to one another’s daughters.”

The patrilineal reckoning of relationships easily obscures the fact that networks of female kin often form the core of extended households and of larger groups that cooperate on a daily basis. MENA families thus tend to be highly patriarchal, in that senior males clearly exercise authority over women and juniors, but at the same time families tend to be highly matrifocal, in that women and especially mothers play crucial roles in organizing the work of daily life and in providing the emotional nexus of interpersonal relationships. This is crucial for understanding how families shape the psychological development of their members. As Sharabi emphasizes, “The female in Arab society may play only a limited role in public life, but her influence ‘backstage’… is profound.”
 Traditional MENA cultures recognize this duality in viewing the father’s semen as responsible for a child’s bones, and the mother’s womb for its blood, a complementarity expressed by regarding patri-groups as body-like, with male bones (in some areas lineages are called cahem, “bones” -- ikhs in Berber North Africa -- or fukhdh = “thigh bones”) and female blood.


A number of theorists, including Levi-Strauss,
 Murphy and Kasdan,
 and Barth
 believe endogamous and “close” marriage practices tend to build intense family and patri-kin loyalties at the expense of overall societal integration. A key feature of MENA’s ecology is that resources are scarce, continually shifting, and unpredictable, which easily sets families and lineages into competition. The relatively low density of family ties between kin-based groups may allow strife to escalate more readily than in societies “exchanging” women by exogamy. Ecology and kinship strategies thus may cause some of the fission and feuding that commentators have misattributed to “tribalism” or a preoccupation with “honor.” In both tribal and non-tribal settings, the “code” of honor often provides an ideology for conflict over resources. Feuds in the cluster of villages we studied in Imeghrane were said to have begun as disputes over women and personal insults. But after I charted the lineage and irrigation systems of adjoining villages it became clear that these points of honor were being used as pretexts to escalate long-standing struggles for the control of water.


MENA residents and anthropologists give various reasons for favoring FBD marriages, including two quite practical ones. First, since daughters inherit half a share of their father’s property, FBD marriages can help keep a household’s property intact. Second, FBD and other “close” marriages are said to have a better chance of succeeding:  the bride and groom already know each other, she knows her mother-in-law and gets to stay close to her own mother, and a host of relatives can moderate his treatment of her and intervene to patch things up should they quarrel. Since young people often know their cousins and second cousins well, they can lobby through their mothers to marry someone they like and trust.


Ladislav Holy emphasizes that MENA cultures also attach important moral and symbolic meanings to FBD marriages. Noting that a man often is said to have not just a right to marry his FBD, but a duty to do so, Holy points out that an FBD marriage announces the fathers’ and son’s affirmation of the patrilineal principle. By turning ideology into fact, it publicly commits them to upholding society’s core ethical values:  it reproduces the solidarity of brothers, and by keeping the women in the household or lineage, it “covers” them and underscores the family’s honor. Viewing honor as a form of “symbolic capital,” Holy urges that FBD marriage be seen “as preventing the alienation, not of the group’s material property, but of its whole symbolic capital of which the material property is just one specific manifestation.”
 That is, the building and conservation of honor “provides the key to understanding the meaning of the preference for in-marriage.”

<2>  Brothers, Cousins, and Virgins


Holy also emphasizes that two key moral principles converge in endogamous marriages:  that of loyalty among male relatives, and that of men’s duty to control “unharnessed” female power.
 Sociologist Germaine Tillion developed this point of view in the early 1960s, arguing that this pattern is neither Arab nor Muslim, but arose as a distinctive characteristic of Mediterranean societies.
 For many decades, ethnographers who studied rural communities in southern Europe had little contact with those who studied MENA, but in the 1960s and 1970s they began documenting a wide range of commonalities. The notion took shape that until the Renaissance or industrial revolution, the Northern and Southern shores of the Mediterranean formed a culture area, the sea linking rather than dividing them. Important features of family organization, the honor “code,” religious belief and practice, and men’s control of their daughters’ and sisters’ virginity, appeared to be circum-Mediterranean, as much a part of the West’s classical heritage as of MENA.


Tillion proposed that three broad types of society can be found on the globe.
 The modern world at least aspires to be a “republic of citizens.” Most pre-industrial societies, organized by matrilineal or patrilineal kinship but practicing exogamy, she terms a “republic of brothers-in-law,” because marriages tend to establish cooperative relationships between a man and his wife’s brothers and cousins. In the Mediterranean, the Neolithic revolution brought a new cultural adaptation in which marriages with close patri-kin became acceptable and then preferred, creating what she terms a “republic of cousins.” In the competition between groups of warring, raiding, and feuding male kin for resources and prestige, a distinctively circum-Mediterranean machismo then developed:


From Gibraltar to Constantinople, on the sea’s northern and southern shores alike, among Christians and Muslims, among town-dwellers and country people, among settled and nomadic populations, there is to this day an enhanced sensitivity, both collective and individual, to a particular ideal of virile brutality and a complementary dramatization of feminine virtue. The two are welded into a notion of family pride that thirsts for blood and extends beyond itself into two myths:  ancestry and posterity. The entire paraphernalia is regularly accompanied by what, in sociological jargon, is termed endogamy, which may go as far as incest.


Tillion argues that the industrial revolution transformed southern Europe’s republic of cousins into republics of citizens, a development centered in the cities and disseminated to the countryside, but gradually and incompletely, so that ethnographers can still study rural communities where feuding, close marriage, and the virtual seclusion of women continue. On the Mediterranean’s southern, Muslim shore, however, no such transformation took place, and continual rural to urban migration tended to reinforce the republic of cousins in cities rather than disseminate the republic of citizens to the countryside. And as others have pointed out, colonization produced a defensive intensification of many traditions as distinctive of national, Arab, or Muslim identities, adding another reason to seclude and veil.


In a classic 1971 article “Of Vigilance and Virgins,” anthropologist Jane Schneider developed a similar argument about the cultural unity of the pre-modern Mediterranean, a unity which “centers around the interdependent concepts, honor and shame, and around related practices governing family integrity and the virginity of young girls,” which she believes “derives from a particular set of ecological forces. . .”
 Tracing the interaction of agriculture, pastoralism, and state institutions throughout the region, Schneider shows that Mediterranean societies historically have been characterized by intense struggles for scarce resources (land, water, and women) among distinctively small, “fragmented,” patrikin-based groups, often linked in fragile and shifting alliances. Again, the scarcity of resources combined with their continual variability makes it chronically difficult to maintain control over them and for dominant groups to maintain a balance of persons to land, water, and pasturage. Often aggravated by endogamous marriage preferences that tend to encapsulate rather than link patri-kin and by inheritance rules that divide rather than conserve parental property, the forces of fission repeatedly tear at even the smallest units:  the lineage, the joint or extended family, and the nuclear family itself. In some of the more pastoral areas this fostered heroic raiding cultures, and in some of the agricultural regions it spurred endemic family- and clan-based feuding -- both of which have been seen to anchor the honor code and to provide it with poetic material and inspiration. Schneider argues that the Mediterranean’s deeply-cherished values of family and kin loyalty in fact represent attempts to mask and contain a resilient underlying “individualism.”  These ecological and political conditions thus pattern relationships within families:


It is typical of the Mediterranean that the father-son relationship is some-what strained and potentially competitive;  that brothers are not emotionally close after the marry;  that the most enduring and solitary bonds are those uniting a mother and her children and, in lesser degree, those between cross-cousins and between a mother's brother and his sister's children. . . In other words, the conditions which have fragmented the economic and political structure into its minimal, nuclear family components, have also fragmented the family.

And here she sees the honor code's primary ideological function:


Against great odds, and in spite of the centrifugal forces described above, the Mediterranean societies do generate nuclear family solidarity and, in some places, lineage solidarity…  Central to this social order are codes of honor and shame. Honor as ideology helps shore up the identity of a group (a family or a lineage) and commit to it the loyalties of otherwise doubtful members.

Control of women's fertility emerges as a natural, central, and practical strategy for building the patrilineage, so women emerge as key symbols in the ideological system:


Men not only want to control the sexuality of women;  women are for them a convenient focus, the most likely symbol around which to organize solidary groups, in spite of powerful tendencies towards fragmentation. . . I suggest that the sanctity of virgins plays a critical role in holding together the few corporate groups of males which occur in many traditional Mediterranean societies.

Thus in an historically deep and geographically broad context characterized by endemic competition among small, family- and patrikin-based groups, the honor “code” evolved to construct manhood in accordance with two core dimensions:  an aggressive, agonistic stance toward outsider men, and a protective stance with regard to insider women who the men regarded as sacred and vulnerable. In the face of strong fissioning forces that drive men apart, making women sacred helps cement their group loyalty.


I will examine the nature of the honor “code” in the next chapter, and I put “code” in quotation marks here because it should be understood neither as a uniform code of values nor as about only honor. As Bourdieu
 and Michael Herzfield
 argue, it is better viewed as an interpersonal etiquette, a system of sentiments, and a poetics that guides men’s public self-presentations (and the responses of women and juniors to them). In light of research showing significant variation in its style and in the moral sentiments it associates with men’s actions, and especially in light of research on women’s place in this world of honor, we will see that it is better termed an “honor/modesty system.” The crucial point here is to see the role this system plays in forging loyalties among men whose interests often diverge, binding them together in protection of vulnerable land and women, in opposition to other threatening alliances of cousins.

<2>  Lineages and Patronymic Associations


Throughout MENA, men use patrilineal relationships to build not only households but larger forms of association, including clans, tribes, and urban neighborhoods. Many tribes use genealogies to organize their component groups, so that (using anthropological terms) a tribe might represent itself as descended from a founding ancestor, its component clans as descended from each of the ancestor’s sons, and each clan as consisting of several lineages descended from the clan founder’s sons. No tribal organization turns out to be this simple, however, as they typically have more levels and asymmetrical segments.


Emile Durkheim described “segmentary” societies in the 1890s, citing the Algerian Kabyle as an example,
 but it was E. E. Evans-Prtichard’s analysis of the “segmentary lineage system” he observed among the cattle-herding Nuer in central Africa that made this notion so influential in anthropology.
 He argued that the lineage system brings stability to “acephalous,” government-less societies by setting up balanced or “complementary” oppositions of sometimes-feuding but sometimes-cooperating segments at each level.
 Feuds were breaking out and being resolved all the time as Nuer groups raided each other, and Evans-Pritchard believed that each feud strengthened another group unity:  that leaves on a twig (families within a lineage) would join after one had been raided to fight the leaves on the raider’s twig;  subsequently all the twigs on a branch (lineages in a clan) might join to fight a clan (joined twigs) on an opposing branch;  after a short peace, the unity of a branch might be broken by one of its twig’s raids on another. Shifting raids and feuds kept the component units roughly equal in power, he believed, and thereby safeguarded the autonomy of all from the domination of any.


The accounts of informants from many MENA tribes suggest that they traditionally had segmentary lineage structures -- with the “leaves” consisting of camping groups among nomads and hamlets or neighborhoods in settled communities -- and that raiding and feuding sustained the kind of shifting fissioning-and-fusing process Evans-Pritchard described. But more detailed fieldwork showed that things rarely work that way. Emerys Peters’ study of camel-herders in Cyrenaica (now mostly in Libya) was the first of many to document that acts of violence do not always lead to fission, that lineage loyalties may not be automatically activated, that alliances based on principles other than patri-kinship are forged to cross-cut segments, and that some powerful groups dominate others in spite of supposed genealogical equality.
 Based on his studies of Bedouin tribes in the Sinai, Emmanual Marx argued that alliances created to pursue and defend resources form the basis of tribal organization, with tribesmen codifying alliances by representing them in terms of close patrilineal kinship.
 Further, many ethnographers have found that living tribesmen cannot fill in the genealogical chain that links their group to tribal, clan, or lineage ancestors, and these units sometimes are named for territories or nicknames, suggesting that all upper-level groups may be agglomerations united under a fictive ancestor or common place of origin.


Studies of lower-level groups (herding camps, hamlets and village neighborhoods) typically have found that half to 80% of the families have patrilineal links with each other, but that the others have been incorporated without patrikin ties. Ibn Khaldun had recognized that while prominent “Houses” tend to claim pure genealogies, they actually incorporate non-kin clients who come to share the feeling of group solidarity and pride in the group’s noble descent. Genealogies only build solidarity when they preserve interaction, he argued, for considered by itself, “a pedigree is something imaginary and devoid of reality. Its usefulness consists only in the resulting connection and close contact.”
 In light of all this evidence, most MENA ethnographers have come to view a segmentary lineage system as an ideology or cultural idiom that groups have worked out to map their own organization, and perhaps to describe how their political affiliations should work, even if they rarely do.


Debate continues about the existence and importance of patrilineages. Marshall Sahlins provides an important perspective on this debate by suggesting that a segmentary lineage system tends to develop as “an organization of predatory expansion,” “a social means of intrusion and competition in an already occupied ecological niche.”
 He focuses on Evans-Pritchard’s work, which he criticizes for presenting the Nuer as “having” an overall social structure derived from segmentary lineage principles rather than as using those principles to create higher-level alliances in a particular historical circumstance, one in which they were expanding and fighting their way into other tribes’ territories. The principle by which patrilineally-related leaves on a twig or twigs on a branch come to each other’s aid works mainly on the tribe’s borders, he argues, where a massing of reinforcements from otherwise dispersed segments can carry the day militarily. With a decrease in inter-tribal competition, segmentary lineage systems fade in salience, as segments return to their more dispersed lives and other cross-segment bonds anchor whatever degree of pan-tribal integration may exist. Sahlins points out that segmentation and complementary opposition characterize many social systems, and argues that segmentary lineage systems tend to develop in tribal groups in conditions of inter-tribal competition.


Much of Sahlins’ analysis may apply to MENA tribal societies. Our studies of the agro-pastoral Imeghrane showed that new settlements -- both agricultural “homesteads” and herding camps -- tended to be made by extension of patrilineage relationships, but that over a couple of generations these settlements coalesced as territorial groups with inter-lineage cooperation. While the first generation needed support from lineage-mates in the “home” village, the third generation was more likely to resist the claims of now more-distant “home” relatives, and draw on those sharing the new territory (even though of other lineages or clans) for assistance. This dialectic of lineage-based expansion and territory-based consolidation likely played itself out in many MENA regions, bringing segmentary lineage relations and other forms of integration to the fore in different historical periods and circumstances. I once observed to one of the senior men in the village where we lived that lineages were no longer very import there after decades of peace and government control, and he commented, “Yes, but if trouble comes, you’ll see the lineages ghadi inod = will stand up / appear.” Psychologist Mustafa Hijazi conducted field observations and interviews during Lebanon’s civil war in the 1980s, and found militia groups reinventing lineage-like relationships among fighters and their families, even as they fought for a society that would be liberated from those very traditions.
 Luis Martinez and Ali Kouaouci describe a similar formations of lineage-like militant groups in Algeria’s civil war in the 1990s.
 Lineage-like organizations may be less the cause of contemporary strife than responses to it which reinvigorate traditional social principles.


The work of Peters, Marx, Sahlins and many others indicate that MENA societies should not be seen simply as composed of lineages nested within clans. But their cultural ideology stresses the value of patrilineal ties, which provides a strategy for forming and legitimizing social groups in some circumstances. Ethnographies consistently show that endogamous and FBD marriages represent one strategy for building a cooperating network of kin, but alongside other strategies, including “alliance” marriages with unrelated households.
 Many studies, including ours of Imeghrane villages, suggest that poorer families try to marry “up” within the village but often can’t, and that large and powerful families try to marry “in the house” or to close patrikin much of the time, but also make occasional alliance marriages with powerful households in other villages or clans. Powerful households may also take poor but promising young men from opposing lineages under their wing, as “clients.” One such young man, an ambitious and capable brother in a prominent Imeghrane joint family, quarreled with his brothers and struck out on his own, taking his share of his inheritance with him. When the leading household of an opposing lineage saw him struggling to make a go of it, they loaned him enough cash to finish his new house, and gave him a part-time job as a truck driver. If the relationship thrives, intermarriages likely will follow a decade or so later.


The crucial point is that patrilineal relationships and loyalties tend to be made real and have important consequences, but (1) they often have to be built and sustained with effort in the face of many fissioning forces;  and (2) they reflect not the structure of MENA families or societies, but the use of one important strategy among many. As Holy points out, the fact that acts which affirm patrilineal loyalties have an honor-building cultural cachet means that people often prefer to speak in this idiom rather than in others, even about relationships which are more strongly anchored in friendship, strategic alliance, or patron-clientship.

<2>  Segmentation


Many MENA communities do, however, have a “segmentary” organization – regardless of the extent to which this involves ties of kinship -- and segmentation itself helps account for some of the apparent “instability” of social groupings. The Imeghrane provide an example. They say they are an agglomeration of families from all over the region. People rarely claimed descent from the glorious founder their segment was named for, or even knew anything about when he lived or who he might have been. Many segments were named for territories they occupied. What mattered to them, at least before “pacification” in the 1930s and in some areas still today, was to organize levels into five “fifths,” and to allocate responsibilities equally to the fifths or rotate leadership and onerous tasks among them, thus preserving a rough equality among their component groups.
 Imeghrani-s readily explained the gerrymandering of kinship and residential groups required to fashion five roughly-equal fifths, and they rarely represented these as descendants of brothers or cousins. Still, the system had an overall segmentary character, because of the association of each level with a set of resources and activities.


At the lowest level (see diagram), the household owned land and livestock, functioned as a production unit, and ate together from supplies kept in a single storeroom whose key the senior male typically carried.

Segmentary Organization of the Imeghrane

	Segment Level
	Resources & Common Interests

	Imeghrane confederation
	Territory (pastures, water sources, fields, villages), political unit with elders’ council and rotating leader (amghrar or sheikh)

	“Tribe” or “fraction”
	Water sources, pastures, political unit with elders’ council and leader

	Village
	Fields, water sources, pasture rights, political unit with elders’ council and head-man, mosque, school, cemetary

	Lineage
	Water rights, pasture rights, neighborhood within village

	Household
	Fields, livestock, water rights, dwelling, common food store & “hearth”

	Nuclear family
	Room(s) in household


Households belonging to a “lineage” generally abutted each other and formed a neighborhood in the village, and many daily activities were carried out with neighborly cooperation that amounted to de facto “lineage” cooperation. In the past, a man’s lineage provided the vengeance group responsible for defending him, though here too the Imeghrane tried to equalize things by customarily defining this as a man’s ten or forty nearest male relatives. In some villages, each “lineage” got an equal share of the irrigation water, which then had to be divided among its households. In some areas “clans” had rights to specific pastures or herding camps. Villages typically consisted of three or four “lineages,” which cooperated on a range of activities, from defending the village’s water sources and maintaining its irrigation canals to building a mosque and paying an imam to teach its children and conduct religious services. Villages also shared the surrounding pasturelands, which were used for daily herding of animals corralled at home, and often had rights to distant pastures used by transhumant shepherds.


Each of the tribe’s eight sub-tribes or “fractions” had a mostly contiguous territory, enclosing its water sources and pastures, to defend. Most of the more important summer pastures belonged to a “fraction,” sometimes sub-divided by villages or lineages. The “fraction” was also a primary political unit, having an amghrar (Berber) or a sheikh (Arabic) who acted as an intermediary with government officials, and who traditionally had been responsible for raising contingents of men for rare tribal-level conflicts, and sometimes for collecting his fraction’s share of the tribe’s tax. Each individual thus belonged to nested segments:  a nuclear family, in many cases an extended household, a patri-“lineage,” in some cases a “clan” with branches in several villages, a “fraction,” and the Imeghrane “tribe.”


One can see how scarce and shifting resources, and continual imbalances of family composition gave rise to conflicts at each level – over inheritances, water rights, farm plots, pasture rights, etc. Historical circumstances occasionally united the entire tribe. It is not important whether the Imeghrane’s units are “real” lineages and clans, but it does matter that the overall structure – anchored in its adaptation to its resources – is “segmentary.” A segmentary structure, whether represented with a mythic genealogy, in an idiom of territories, or as a set of alliances, differs markedly from a stratified society such as existed in India (based on caste), in medieval Europe (based on feudal estates), or in the modern West (based on social class). All of the nested groups to which one belongs are both unified by shared interests in defending and using resources, and fractured by lines of potential strife over diverging interests in other resources. While the individual may appear to be firmly enmeshed in widening circles of loyalties, all is in fact shifting, fragile, and precarious -- leaving great room for individual maneuver and initiative.

<2>  Patronymic Associations


As the American anthropologists Clifford Geertz, Hildred Geertz, Lawrence Rosen, and Dale Eickelman all have emphasized, each relationship comprising a segment must be negotiated on a person-to-person basis, even when it involves family ties. The basic social groupings are neither just families nor true lineages, but show features of both. H. Geertz refers to them as “patronymic associations.”
 She studied a prominent familial network in the Moroccan town of Sefrou which other Sefroui-s characterized with the French term “grand famille.” At first glance, it looked to be a classic endogamous patrilineage, with 9% of marriages FBD and 69% within the group. Traditionally, the families comprising the nas Adlun -- the “people of” or “descendants of” a man named Adlun -- occupied a neighborhood within the town walls centered on derb Adlun, or “Adlun street,” with their own mosque, public bath, and Quranic school for their children. That is, some of the nas Adlun lived there, along with a number of their sharecroppers, servants, and other dependents who were not actually kinspeople.


When Geertz studied them in 1968, 36 of the 145 nas Adlun adults lived in the quarter;  the others had moved into houses in Sefrou’s new suburbs, and some to other Moroccan cities. She found great disparities in wealth:  of the 61 living men, “one was wealthy, nine were well-off, twenty-eight were of average income, and twenty-three were poor or even with no means of support.”
 In the center of the quarter sits the dar Hamid, the “house of Hamid,” home to twelve of the thirty-six descendants of Hamid, grandfather to the elder men. Nested within the nas Adlun, the members of this house often are referred to as nas Hamid. A prestigious and conservative lineage-like group, the dar Hamid’s high rate of endogamous marriages had produced “a ramifying thicket of ties in which no one person is linked to anyone else in a simple, one-dimensional way.”
 Its eldest male had the highest prestige and income (from fields worked mainly by sharecroppers), but the most influential man was a younger cousin of his named Moulay Ali, a well-connected mover and shaker who did not live in the quarter, but kept a house there:


Despite the fact that he rarely enters Dar Hamid, its inhabitants are dominated by his invisible presence. . . Nearly every member of Nas Adlun is a client of Mulay Ali in one way or another. Within Dar Hamid there is no one who has not at one time or another been obliged to beg a favor of him, no one who is not in some way beholden to him. In countless small and large ways his net of transactions, debts, and obligations covers the entire house.


In consequence he is the de facto head of the house of Hamid. His authority binds together the people in it, even though he is not a resident. Seen from the vantage point of Mulay Ali, the house itself is not a unit but merely a shelter for part of his network of client-kinsmen that extends throughout the town.

The people of dar Hamid were coming to be called nas Mulay Ali, “the people of Mulay Ali.”


Geertz initially tried to diagram the nas Adlun as a patrilineage, but found that she – and her Adlun-i informants -- could not:  “The genealogical tree was a failure…”
 They described the nas Adlun as a group of overlapping and more inclusive “name clusters” -- nas Hamid, nas Mulay Ali, nas Adlun. Abner Cohen had made similar observations about the patrilineage-like hamula groupings that organized family and village life in the Palestinian “border villages” he studied, and he chose to describe them as patronymic groups, groups named for a founding or influential male, rather than as lineages.
 He subsequently wrote of them as patronymic associations in recognition of their fluid and shifting boundaries. Geertz follows Cohen and argues that networks like the nas Adlun, which typically do not include all the kinsmen that a lineage should but do include people who are not kin, ought to be viewed as patronymic associations rather than as lineages.


In patronymic associations, ties of kinship, friendship, and patron-clientage thoroughly intermingle and merge. Americans, she points out, tend to view family relations, friendships, and patron-client relationships as fundamentally different, as operating in separate spheres of life. For many Moroccans, however, “the social ties of friendship and patronage intergrade with family, and many of the same norms apply to any of them.”
 Her points apply generally to family and social life in MENA societies:  in spite of both modernization and underdevelopment, most people grow up, come of age, and live out their lives enmeshed in the interdependent relationships of patronymic associations. And the fluidity of these relationships opens the door to talent, initiative, and ambition -- traditionally for men, and increasingly for women -- creating a social milieu that beneath its collectivistic rhetoric, proves surprisingly individualistic.

<2>  Patrons and Clients


Of the three types of relationship -- family, friendship, and patronage-clientage -- the latter is likely the least familiar to Westerners, but it is a crucial ingredient of social relations throughout MENA and many other developing societies. A woman in a poor Imeghrane household learns that the regional governor will be visiting the sheikh, and since she knows that the women of the sheikh’s household will be overwhelmed with preparations, she shows up and offers to help. At the end of the day, the sheikh’s wife or mother gives her some grain and vegetables to take home, not as payment, but as a counter-gift that both women recognize to be not quite equivalent to the value of the woman’s help. This initiates a “patron-client” relationship:  if the counter-gift under-reciprocates the woman’s help it effectively says, “you can call on me if you need other things;”  if it over-reciprocates her help it says, “I’ll expect your assistance again.” When the young Imeghrani man who broke away from his brothers accepted a loan and a job from the grand famille of an opposing patronymic association, he became their client. The patron expected that the generosity of the interest-free loan would be repaid in other ways, likely in the form of political support in disputes that pitted the two patronymic associations against each other. All parties recognize that this could require the young man to betray his patronymic ties, and would therefore constitute an act of loyalty to the patron that merited further counter-gifts. The young man expected the job to open doors of opportunity that his elder brothers seemed determined to keep closed to him. Real friendship might develop in either of these cases, so that genuine affection might accompany a rather careful monitoring of gift and counter-gift. And these types of relationships might be established between powerful and poor members of the same patronymic association, so that a family tie might merge with the reciprocal exchange, and perhaps also with feelings of friendship. Many people view it as a duty of well-off families to take on their poor relatives as clients before they take on outsiders. Traditionally, patron-client relations of this sort play a key role in managing the chronic imbalances of household resources and available labor.


As one might imagine, patron-client relationships can be quite unstable, since both patron and client have incentives to get more than they give, and actual values cannot be calculated. Since clients typically enter the relationship in a weaker position they easily feel resentment as well as gratitude, and patrons may resent having to take care of “good for nothing” relatives who would “eat” them into poverty. In addition, patrons may use intimidation and coercion to force poorer or weaker individuals into clientage and to make the exchange exploitative. The de facto head of a patronymic association like the nas Adlun has wealth, prestige, and connections with government officials, and can work behind the scenes to make life miserable for a poor relative -- or rebellious son -- who wants to make it on his own. Patronage easily becomes domination, and clientage subordination, and the cultural etiquettes guiding patron-client interaction draw on the many signs of authority and deference that characterize the familial hierarchy.

<2>  To Be “First Among Equals”


A group of prominent American anthropologists have argued that Morocco and MENA generally should be seen neither as class societies nor as a kinship societies, and they emphasize the ways fluid social networks are negotiated dyad-by-dyad. In the first edition of his text on the region, Dale Eickelman summarized their work as follows:


I worked with the initial assumption, shared for the most part with. . . Clifford Geertz, Hildred Geertz, Lawrence Rosen and Paul Rabinow -- that Morocco’s social structure was best conceived with persons as its fundamental units. . . [and that] persons are not arranged in layerlike strata or classes but are linked in dyadic bonds of subordination and domination which are characteristically dissolved and reformed. The relatively stable element in this type of social structure is not the patterns that actual social relations form, but the culturally accepted means by which persons contract and maintain dyadic bonds and obligations with one another.”

This is crucial. In spite of a widespread belief in the equality of men, large disparities in wealth exist in all communities. In most areas (and there are important exceptions
) disparities traditionally did not make for a class-based culture, since poor households tended to be linked not to other poor households, but to better off households within patronymic associations. Patron-client relationships tend to be formed between richer and poorer or stronger and weaker, and so as Eickelman describes, they typically entail “subordination and domination.” The “culturally accepted means” by which these relationships are built and maintained tend to be extended from authority/deference relationships within the immediate family, with kinship terms often used to describe them. And as H. Geertz notes, the means used to manage patron-client relationships are drawn into the exercise of authority within the family sphere, making for an important degree of continuity as one moves from the familial core of the patronymic association out to its peripheries of patronage-clientage.


The organization of society as nested chains of hierarchical dyads is characteristic of many -- though not all -- pre-industrial societies. Extensive research has been done in Japan on the character of senior/junior oyabun-kobun relationships, which link parent and child, teacher and student, master and apprentice, manager and employee, Emperor and citizen in similar styles of hierarchy.
 The work of psychiatrist Takeo Doi
 and others shows that the “culturally approved means” by which these are maintained have profound psychological importance, as children are socialized to the kind of hierarchical inter-dependence they entail from birth. Many Arab scholars have studied this continuum of familial - proto-familial - patron/client relationships of authority and deference, and argue that it plays similar role in shaping psychological development in MENA societies.


Modernizing forces certainly are affecting these networks of hierarchical dyads, but in complex ways whose effects are not clear. The anticipated destruction of oyabun-kobun relationships by modernization in Japan has not occurred, and modernization theorists have had to recognize that supposedly “pre-modern” cultural systems may actually promote industrialization. This could occur in MENA societies as well. At the present time, the modernization of some sectors, which appears to be creating an educated and Westernized elite, is underdeveloping other sectors, and in the view of a number of MENA scholars (especially Hisham Sharabi
 and Abdullah Hammoudi
), reinforcing rather than undermining familial-patron/client networks. Specifically, many governments use patronage networks to govern, funneling money, jobs, educational and entrepreneurial opportunities through networks of the regimes’ clients. This strengthens the clients’ positions as powerful patrons to their clients, and so on down the line to the poor farmer who trades his vote in the next election for some UN food relief during a drought, because the village headman administers the distribution.

But what looks to an anthropologist like a traditional reciprocity system looks to those committed to modern notions of justice -- as are many in MENA -- like corruption. More importantly, Sharabi, Hammoudi and others argue that the reinforcement of patronage networks undermines the creation of a “civil society” that could promote democratization, and that it sustains dangerously patriarchal models of political association.
 Lebanese sociologist Fuad Khuri’s Tents and Pyramids provides a detailed analysis of the familial-patron/client system and comes to similar conclusions. Many societies have pyramid-like structures, he writes, consisting of a relatively stable hierarchy of offices with authority inhering in the offices rather than in the personal strength and charisma of the office-holders. He believes that MENA societies largely lack these, and more closely resemble “a Bedouin encampment composed of tents scattered haphazardly on a flat desert surface with no visible hierarchy.”
 This equality paradoxically gives rise to a struggle for pre-eminence, to be “first among equals,” which takes shape as a general imperative he sees at play in all spheres of society from family (to be the “Mulay Ali” of the nas Mulay Ali) to religion (to be the imam of a community of believers) to politics (to be the sheikh of a tribe or emir of a state) to games of leisure (the third “imam” stone of a khnat = group in backgammon). In every context, a man must achieve his status as first among equals, Khuri emphasizes, “through the strategic manipulation of custom” backed by “sheer physical power”:  “The tone of voice, the hands and the legs, the eyes, the seating order are all manipulated to assert your position as dominant or dominated.”


An aspiring “first among equals” uses intimidation, affection, generosity, and ingratiation to forge bonds among the group he dominates, and then by forming clientage relations with more powerful players.
 The primary tactic consists of building relations of domination and subordination on models of familial interdependence, protection, authority, and deference -- “a complex process of generalizing kinship terms to the whole universe around the actor. It is a process in which people become brothers and sisters, aunts and uncles, nieces and nephews, first and second cousins. . .”
 This works informally, by both parties spontaneously using kinship terms to cover a range of feelings and motivations:  “Kinship terms are used to convey friendliness, animosity, anger, formality, seriousness, sarcasm, intimacy, politeness, disrespect, status, hierarchy, equality, closeness, or distance. It is a world in itself.”
 An ambitious man begins by unifying his family and kin under his authority, and Khuri views endogamous, FBD, and close marriages -- all more common in wealthy and prominent families -- as strategies for building internal solidarity. Noting that the term for “elite” (khassa) means “private,” while that for “common” (amma) means “public,” he explains that:  “As people move up the social ladder, they turn inwardly rather than outwardly, thus becoming khassa (the private ones) rather than amma (commoners). . . endogamous behavior is an instrument to attain “enclosure” and therefore internal solidarity. . .”
 

Khuri writes as a social critic, and in a mood of pessimism. He believes the continual creation of these inwardly-turned networks to be “a recipe for autocratic rule,” the phrase he uses to title his concluding chapter:


There are no pyramids and therefore no standardized rules of succession to high office. Government belongs to the powerful, the conqueror. And power rests in the control of solidarities, endogamous groups, which militates against the rise of a “public” that holds the rule accountable for his actions. . . . 


The political agony of Arab countries can be summarized in one sentence:  no ruler, whether king, president, prince or sultan, is held accountable for his policies. Only a strong public could make the ruler accountable. hence, the word “republic.” “The public” has not yet emerged in Arab countries;  “the private” prevails.


Khuri’s analysis of the logic of familial-patron/client networks takes us from political economy into the terrain of psychology. He in fact refers to this logic as a “mental design,” and he not only describes the strategy and tactics of becoming first among equals, but like Hammoudi, he explores the emotional complexities that go with oscillating between acting as a dominant “first” in some contexts and as a deferential “equal” in others. He recognizes that a potentially-transformative “public” is emerging in some cultural spheres, but he often writes as if the mental design of tents awaiting a “first” dooms MENA societies to autocratic rule. At the end, however, he gets to the crux of underdevelopment in the region:  governments which deliberately suppress civic life and rule through patronage. Here the actions of regimes, their elite clients and their secret police have profound effects on psyches. He repeatedly emphasizes that the society of “tents” leaves the isolated one vulnerable, and if the “mental design” itself does not inspire fear, the presence of secret police and absence of civil rights certainly does.


Economist Alan Richards and political scientist John Waterbury also underscore the predominance of “clientalist politics” in most MENA societies. And they point out that many groupings that initially appear traditional turn out to have been assembled in response to modern states and economic markets:  “One trap we must avoid is seeing [apparently] older forms of political organization and action as direct reenactments of their forebears. Tribe and tribal loyalty in the twentieth-century Middle East are qualitatively different from their seventeenth- or eighteenth-century antecedents. So too are sects, ethnic groups, families, and coteries.”
 Political parties, unions, interest groups and other forms of civic association “have not yet provided effective means to protect members from the new order,” so “People retreat into or invent “security groups” as much to protect themselves as to promote their interests.”
 Some groups take shape as “clusters of cronies” -- they cite the cases of Iraq and Syria, where Saddam Hussein and Hafiz al-Assad built regimes based on “clan” ties.
 Modern patrons tend to be “brokers” between bureaucracies and individuals:


He may help procure a birth certificate, a work permit, a commercial license, a passport, or any of the other vital pieces of paper that the modern state routinely requires but does not routinely deliver. He may help place a son in secondary school or the university, find a migrant a job in a public agency or factory, get the courts to drop charges for a misdemeanor, or swing a loan through the agricultural credit bank.

Modern states and economies thus have paradoxically preserved traditional-appearing patronymic associations and patron-clientage networks, and so the “first among equals” strategy often thrives alongside the “fair competitive achievement” strategies that schools and modern organizations are supposed to put into play.

<2>  The Social Ecology of Psychological Development in Traditional Milieus

To the extent that we can speak of "traditional" MENA societies, these characteristics -- a symbiosis of settled agriculture and nomadic pastoralism, a dialectic of rural and urban ways of life, patriarchal (but “matrifocal”) family systems built by preferences for “close” and often endogamous marriages, and segmentary social groupings ("patronymic associations") built of both kin and patron-client relations -- have shaped the ecological parameters of psychological development. Chapter 3 will examine how these parameters have anchored the region’s pre-eminent ethical systems -- those of honor and Islam -- which pervasively organized social interaction, personal motivation, and identities. And Chapters 4 through 9 will consider how, in traditional settings, they influenced psychological development at each life stage. They especially appear to influence:

· infant care and child rearing practices which set up important developmental discontinuities and sharply differentiate trajectories for boys and girls;

· the pattern of authority, subordination, and emotional interdependence within families, which powerfully shapes development in middle and late childhood and early adolescence;

· the formation of late adolescent and early adult identities in terms of the sometimes contrasting poetics of honor and modesty on the one hand, and of religious piety on the other;

· the character of proto-familial relationships with patrons and clients, which influences the trajectory of adulthood;

· the psycho-social stresses adults typically face, their common expressions of distress, and the anxiety-management techniques they employ to manage them;

· patterns of development and individuation and in mature and later adulthood.


In the following chapters, it will be crucial to keep four points in mind. First, these ecological parameters do not shape all of a person’s character:  individual temperament and idiosyncratic events play large roles in everyone’s development. Second, they do not influence all individuals in the same way, and do not yield anything like a shared “basic personality” or “national character.” In fact, apparently-shared ecological factors often generate important variation in developmental trajectories, leading even siblings within the same family to not share psychological characteristics. Third, cultural values, child-rearing practices, personal motives, and adult identities cannot simply be interpreted as reflections of the social ecology. Some beliefs and practices may best be seen as efforts to resist ecological imperatives -- as several scholars have suggested that Islam’s creation of a brotherhood of believers seeks to transcend the fractious world of segments based on the brotherhood of kin.


Finally, these ecological parameters appear to set into play a complex dynamic of collectivism and individualism, of “sociocentrism” and “egocentrism.” It would be misleading to place MENA cultures at any point on an individualism-collectivism continuum, as the shifting character of segmentary allegiances fosters both a strong sociocentrism and an equally strong individualism. Anthropologist Charles Lindholm argues that observers have generally failed to recognize how individualistic these societies are:


The cultural heritage of the Middle East. . . is structured by an ancient antagonism between unstable urban civilization and armed peripheries. This fluid and unreliable setting has favored an entrepreneurial ethic of risk-taking, individual initiative, adaptiveness and mobility among opportunistic co-equals who struggle over ephemeral positions of power and respect, constrained only by participation in a framework of elastic patrilineages.

In addition to influencing family relationships and child rearing practices, then, the ethnographic literature suggests that ecological factors foster continually waxing and waning tensions between sociocentrism and egocentrism, and between the ideals of honor and religious piety. This constellation of ecological parameters and cultural tensions differs from those characteristic of Northern Europe, of Hindu India, and of sub-Saharan Africa, and gives the MENA “culture area” its distinctive psychological textures.


While there have been no direct studies of psychological characteristics associated with these features of social ecology, Abdelhamid Jabar’s 1978 derasat moqarana fi al-shakhsiyia… (Comparative Study of Personality…) represents an intriguing attempt to assess some of them.
 Starting from Ibn Khaldun’s contrast of Bedouin and “civilized” ways of life, Jabaar reasoned that Egyptian culture has historically been dominated by “civilization,” Iraqi by a mixture of the two, and Qatar by the “Bedouin.” He gave the Edwards Personal Preference Inventory, which measures 15 psychological needs identified by Henry Murray as basic components of personality, to samples of high school and university students in those three societies,
 and also to students at an American university. He found that the Arab samples differed from each other on only a few of the psychological needs, and while these fell short of confirming his hypothesis, some of the differences fit his predictions about the greater influence of the Bedouin way of life on Qatari-s (who scored higher than Iraqi-s on needs for independence, authority, and aggression).

However, the American and Arab need profiles differed on 9 of the 15 needs, with Qatari-s higher on needs for order, dominance, nurturance, endurance and aggression and Americans on needs for affiliation, intraception, exhibitionism and heterosexuality.
 Jabar concludes that the data show a common Arab culture with relatively small variations resulting from ecological factors. And the overall pattern – with Americans showing higher need for affiliation and the Arabs and Americans not differing in needs for achievement, autonomy, or change – clearly contradicts the stereotypes discussed in Chapter 1, and also the notion that MENA cultures might be characterized as “collectivist” in contrast to an “individualist” West.

<1>  Part II:  Modernization and Underdevelopment


MENA societies have never been static, but they have undergone profound transformations over the last two centuries that are changing important aspects of the picture sketched above. In the 19th and early 20th centuries, European colonization destroyed their political and economic systems, in many cases seizing their most valuable resources. Many colonial administrations ruled the vast less productive areas indirectly, through rural and tribal “notables,” giving them the power to turn leadership into domination, to intensify their exploitation of farmers and tribesmen, and to make their positions less subject to the cycle of ascent and decline described by Ibn Khaldun. The aftermath of World War I saw national boundaries imposed on core regions, carving them into states that often did not correspond either to a resource base or to the social groups comprising them. Cities began to swell with migrants from the countryside, and the military power of nomadic tribes effectively came to an end.


Led by a largely Western-educated generation, the nationalist movements which spread in the 1920s and 1930s sought to modernize their countries as well as to fight their colonizers. Arguments by philosopher Mohammed Abduh that Islam could incorporate modern science without losing its authenticity gained wide popularity, and Qasim Amin’s case for women’s equality also spread. In 1923 the Egyptian feminist Huda Sha’rawi returned from an international women’s conference in Rome, and publicly removed her veil at the Cairo railway station. Other educated women followed suit as they became active in public life, and an Arab women’s conference was held in Palestine in 1929. In Turkey, a Republic was declared in 1923 with Mustapha Kemal (Ataturk, “father of the Turks”) as president. To build a Western-style secular state, he moved the capital from Istanbul to Ankara, replaced Islamic laws and courts with a European legal system, secularized the education system, replaced the Arabic script with the Latin alphabet, discouraged veiling, and passed a law requiring men to wear European-style hats rather than traditional fezes. In Iran, Reza Shah set out to build a Western-style nation from a land with far less infrastructure than Turkey. He built a professional army, and used it to forcibly settle nomadic tribes, to curb the influence of religious leaders, and to enforce a law against veiling. His son Mohammed Shah tried to use oil revenues to catch up to the West in a decade, but also to make himself King in the manner of ancient Persian rulers.


Many MENA nations achieved independence in the 1950s, and undertook large-scale development programs to modernize agriculture, manufacturing, transportation, communications, education, and health care. Under various ideological banners, new regimes sought to forge national and pan-Arab unity by settling tribes, reforming “feudal” landlord-tenant systems, extending and Arabizing education, and mobilizing the masses in political parties. This wave of modernization tended to be anti-Western but largely secular, emphasizing “Arab nationalism” and “Arab socialism” rather than Islam. By the mid-1960s many of these efforts were faltering, and regimes began turning to rule by patronage rather than popular participation, sometimes rehabilitating “notable” Big Men to prop them up. Some destroyed political parties and civic organizations which had begun to press for democratic reforms and more equal sharing of opportunities and wealth.


Israel’s quick and decisive victory in the 1967 war brought about a crisis among Arab leaders and intellectuals, who engaged in an intensive reevaluation of their post-independence ideologies and culture. Some wrote analyses of “the Arab personality” which now appear Eurocentric for the ways they scrutinized their own cultures through Western-trained eyes. Oil wealth brought dramatic increases in prosperity to some nations, but also financed oppressive regimes, especially in Iran and Iraq. By the 1980s a different kind of crisis was increasingly felt by populaces in countries that lacked petroleum, one brought on by a poverty of natural resources and rapid population growth. With both Western-style capitalism and Soviet-style socialism discredited and Arab unity in shambles, political Islam -- or “Islamism” -- gradually emerged to provide a new model of modernization and a new critique of corrupt regimes.

<2>  A Statistical Profile


The population of the region has tripled since the late 1950s, continues to grow at about 2.8% -- higher than any region but sub-Saharan Africa (at 3.0%) -- and will double again by about 2020. Richards and Waterbury point out that “Within just three generations (of twenty years each) the region’s population will have increased twelvefold.”
 As a result, MENA is overwhelmingly young:  half the population is under 20, and in some countries, under 15. Population growth has greatly diluted the benefits of substantial economic growth. MENA has about 2/3 of the world’s petroleum, so per capita GDP is moderate to high in the Gulf oil states (Bahrain, Oman, Qatar, Saudi Arabia, and the United Arab Emirates). It is quite low elsewhere:  in 1992, around $2,000 in Algeria, Iran, Tunisia and Turkey;  about $1,000 in Jordan and Morocco;  only $660 in Egypt.
 Most importantly, between 1980 and 1993 per capita GDP declined 2.3% for the region as a whole, the worst performance in the world (sub-Saharan Africa declined .8%). The 1990s saw some recovery, so that per capita GDP for the region was about $1,650 in 1997.
 Assessed in terms of purchasing power, GDP per capita was about 20% of that in the OECD countries in 1975, but fell to just 14% by 1998.

Roughly a third MENA people lived in “absolute poverty” in 1990, compared to about 25% in Latin America, 11% in East Asia, and about 50% in sub-Saharan Africa and South Asia.
 But only 2.5% live in “extreme poverty” (under $1 per day), the lowest percentage of any developing region, and in spite of its concentrations of oil wealth, MENA has one of the most equal income distributions in the developing world.
 Given the great significance of “informal,” unmeasured sectors of the economy, unemployment is even more difficult to assess, but official estimates generally range between a little under 10% (Egypt, Syria, Turkey, Iran) to 15% (Morocco, Tunesia, Jordan), with a few higher (Algeria at 26%).
 More importantly, rates are very high among the young -- 64% of Algerian 15 to 19 year olds, and 46% of 20 to 24 year olds -- most of whom reside in urban areas, and in many countries unemployment increases with education.


At the same time that economic progress has been stagnant or slow, MENA populaces have become more urban, better educated, and have higher aspirations. With a little over half of its population living in cities, the region is currently more urbanized than sub-Saharan Africa, South Asia and East Asia. Nomads have declined from an estimated 10% of the population in 1960 to less than 1% today, and the percentage of farmers has decreased significantly since during this period:  from 67% to 31% in Algeria, from 58% to 46% in Egypt, from 54% to 36% in Iran, from 54% to 32% in Syria.
 By 1960 the 35 million city-dwellers comprised a third of the population, by 1990 this had grown to 135 million, or 55%, and the urban population is projected to reach 350 million in 2020.
 As of 2000, Cairo was a city of 14 to 16 million. This urbanization has mixed effects:  in the 1970s Saad Ibrahim noted that immigrants to the cities often retain their rural life-styles, so that, “Rather than modernizing its traditional and rural inhabitants, the Arab city is itself being traditionalized and ruralized.”


Health has improved dramatically, with life expectancy increasing nearly 20 years since the 1960s, to 68 for the region (ranging from 45 years in Somalia to 75 in the United Arab Emirates).
 And while infant mortality rates remain “high” at 58 per 1,000 births in 1992 and higher than Latin America (44 per 1,000) and East Asia (39 per 1,000), it has dropped dramatically, with most countries at 1/3 to 1/4 their 1960 rate, many of which exceeded 150 per 1,000. Current rates range from around 10 (Qatar) to 75 (Yemen),
 though variation by income and region within countries remains great, so some impoverished areas still have rates in excess of 100 per 1,000. In calories available per person, the region ranks second at 3,000 behind the developed OECD countries (at about 3400), but well ahead of South Asia (at 2200) and sub-Saharan Africa (at 2100). Yet as of 2002, developmental stunting continued to affect 15% to 25% of children, and many more in strife-torn areas:  over 30% in Sudan and over 50% in Yemen.


Public education has expanded dramatically, mainly in the last two to three decades. MENA got a later start than some other regions, and in 1990 had an adult literacy of about 55% of men and a little over 40% of women.
 This put it behind East Asia (75% and 65%), Latin America (85% and 70%), and Europe (95% for both men and women), but slightly ahead of sub-Saharan Africa (50% and 40%), and South Asia (45% and 30%). Most MENA countries have eschewed adult literacy campaigns to devote their resources to educating children, with impressive progress. In 1990, for example, only 14% of Moroccan men and 1% of women over 60 could read and write, but 78% of 10 to 14 year old boys were literate and 56% of girls. For the region as a whole, secondary school enrollment more than doubled for men between 1970 and 1991 (from 24% to 56%) and more than tripled for women (from 15% to 56%) -- which compares favorably with Latin America and East Asia. By 2000, the MENA continued to lag behind other developing regions in primary school enrollment, but was a bit ahead in secondary school and university enrollment.

The expansion of education has many important effects. For one thing, it raises aspirations, and the great majority of youth now hope to work with their minds rather than with their hands. In many areas, children of rural families have done exceptionally well in schools, which alongside the army, now provide them an important route of upward mobility. For another, it means that most children are growing up and coming of age in schools, which brings a constellation of opportunities and challenges largely absent from traditional patterns of socialization. It also means that most MENA countries have growing numbers of educated but un- and under-employed young people, most trying to get lives in urban areas, which makes them a volatile political force.


In addition to providing health care and education, governments have to respond to popular demands for jobs, and many regimes have done this by expanding public sector employment, in some cases providing jobs for most secondary school graduates (Egypt in the 1970s and Algeria in the 1980s).
 Jobs as teachers, health care workers, agricultural extensionists, postal clerks, technicians and bureaucrats of all sorts tend to be prized, because even when they pay little they offer steady, secure work and high status. By the 1990s public sector jobs accounted for about 30% of employment in Egypt, over 40% in Jordan and Bahrain, over 50% in Saudi Arabia and Algeria,
 and al-Khalil estimates they accounted for about 60% of urban employment in Iraq.
 In many countries these jobs provide the foundation for a new middle-class culture, not of entrepreneurs and businessmen, but of technicians and bureaucrats who hold their jobs, in varying degrees, as clients of governing regimes.


A recent Moroccan high school graduate once explained to me his family’s strategy of getting its sons employed in different ministries, so the family could get help from them when they needed it. Patronage networks build both from the bottom, where poorly-paid and/or avaricious clerks may want a gift in exchange for providing a driver’s license or an inoculation that should be free, and from the top, where control of large projects, budgets, equipment, and promotion decisions enables managers to build extensive clientage relationships with their subordinates. In these settings, traditional patron-client reciprocity becomes “corruption,” and populaces come to perceive the agencies that are supposed to modernize their societies as predatory.


A second crucially-important and volatile source of income has come from largely-temporary migration to the Gulf oil states and Europe. In the mid-1980s, 3.5 million Middle Easterners worked as laborers in Saudi Arabia and the Gulf oil states, 2 million of them from Egypt, 750,000 from Yemen, and nearly 400,000 Palestinians and Jordanians.
 Another 750,000 worked in Iraq. Turks and North Africans mainly went to Western Europe as “Guest Workers”:  1.5 million held jobs there in the mid 1980s, totaling 3.5 million persons counting the families that accompanied some of them.
 They make three to ten times what they could working at lower-level jobs at home, and the wages they remit to their families make an enormous contribution to some countries’ economies:  $6 billion to Egypt in 1992, $3 billion to Turkey, $2 billion to Morocco, $750 million to Jordan, and $500 million to Tunisia. Migrants are almost entirely young and male, and come predominantly from rural areas, so they significantly reduce both the unemployment rate and rural poverty. As the UNDP assessment notes, emigration has helped keep income inequality lower than in other developing regions. No good estimates are available, but it is clear that remitted wages have accounted for a substantial proportion of private-sector investment in many MENA countries.


The cultural effects of migration are matters of much debate, and ultimately not yet clear. Certainly those who go to conservative Gulf states have different experiences than those who work in Germany, France or Holland. The latter typically encounter an appealingly liberated style of life, of which they can taste little if they are to save their earnings for back home. At the same time they run into a good deal of class condescension and racism. Some migrants return believing in the superiority of European ways, others in its decadence, and others feeling an ambivalent attraction and repulsion -- and no one knows in what proportion. There can be no doubt that the merchandise migrants buy with their remittances fuels the taste for modern consumer goods, even in remote villages. Since the “Big Men” of prominent houses more easily get their sons and nephews passports and jobs, migrant labor generally increases their power as patrons and intensifies the dependence of non-migrant families on them. In one remote High Atlas village of the Imeghrane, the migrants all came from the houses of the three powerful families leading each of its patronymic associations, and several had used their remittances to start well-digging businesses in the rich agricultural plains around Meknes, where they hired mostly sons of poor families from their home village as laborers on slightly-modified versions of traditional sharecropping contracts. These arrangements appear to further entrench “traditional”-appearing familial-patron/client networks at the same time that they disseminate “modern” technologies, goods, tastes, and styles.


As many scholars have pointed out, this modernization is not primarily driven by structural changes in MENA economies. Improved productivity in agricultural and other sectors has largely been offset by population growth, so that most countries have become less able to feed themselves, and manufacturing and high-tech sectors remain especially weak. Research and development for the entire region totals about that of the Ford Motor Company, and has declined slightly since 1980. The UNDP report cites this as one of the region’s key weaknesses.
 Outside of the Gulf oil states, most countries are resource-poor and import a large portion of their energy, raw materials, and consumer goods, paying with remitted wages and foreign aid-supported public sector jobs. The region as a whole also spends a great deal on weapons -- 9% of its G.D.P. in 1990, compared to less than 4% in Africa, South Asia, East Asia, and Latin America. Between 1978 and 1988, MENA governments spent $180 billion on imported weapons, 3 to 5 times the amounts spent by other regions, most with much larger populations.
 Most indigenous economies cannot begin to support the improved standard of living that many now enjoy -- and with per capita incomes of $700 to $2000, they lag far behind the U.S. (at over $20,000) and are only somewhat better off than the world’s poorest regions. Rural poverty remains high, and large, densely-packed shantytowns have grown on the edges of most cities.


The agro-pastoral symbiosis that historically provided the foundation of MENA cultures is declining in importance. But with a third to half of their populations still rural, with the cities growing with rural migrants, and with high rates of cyclical country-city migration, rural and even “tribal” ways of life continue to influence the creative mixing of cultural styles now taking place. Media and multinational marketing now play important roles in this mix. Egypt has emerged as the center of the Arabic-speaking world’s movie, music, and television industry, and throughout the region families now gather around their TVs after dinner to watch Egyptian entertainers and soap operas. Most also get American, European and Indian movies. Satellite TV has brought a flood of new European and Arab channels, including the widely-watched al-Jazira news.


All of these modernizing forces have psychological consequences. Perhaps the most important arise from transformations in family life. As Mohammed Guessous points out, the traditional family performed nearly all social functions for its members, especially the socialization of children, occupational training, and the formation of core values. Larger institutions, from tribes to religious orders to craft guilds, modeled themselves after families. Modern institutions remove many of the family’s core functions – especially socialization and occupational training -- and operate by principles which often conflict with those rooted in families. This both “disarticulates” the family from other institutions and transforms the relationships among family members.
 Mustafa Haddiya’s studies of rural and urban Moroccan students lead him to conclude that the conflicts between family and school become serious for most rural students, who pursue education with a determination to improve their family’s standard of living and find the modern world they’re introduced to estranges them from the environment they increasingly see as “backward.”
 But while rural students tend to remain committed to their families, the media-driven youth culture in the cities further undermines the family as a source of life-style values, and estranges many students from their parents as well as their underdeveloped conditions.
 Many studies find that educated and salaried middle class families are having far fewer children, and raising them not only in more nuclear-like households but by different principles. More and more marriages are chosen rather than arranged, and even when husband and wife are deeply devout they likely have a more companionate relationship than was the norm in the past. It is not yet clear, however, to what extent the “trend” toward Western-style families and childrearing will diffuse throughout society, or form a distinctive style of the privileged that the “popular” classes reject.

<2>  Cultural Dualities


Developing societies often are said to have a dual economy:  a modern sector of firms, financial institutions, and bureaucracies, and a subsistence sector in which most production goes for household consumption, labor is organized by age and gender, and exchanges of products and labor are often carried out by barter or by cycles of gift and counter-gift. These sectors may exist geographically side by side, with a timelessly-traditional looking village of subsistence farmers located within a kilometer or two of a modern factory. The modern sector may form a small island in a great sea of subsistence agriculture, or the subsistence sectors may appear as islands in modernized societies -- as parts of Appalachia do in America. “World systems” theorists have pointed out that the dual economy notion is deceiving, because a great many individuals and perhaps most households in developing countries participate in both, linking modern “core” sectors with traditional “peripheral areas,” often to the disadvantage of the latter. Most MENA societies have dual economies which support contrasting ways of life, and more importantly for our purposes, these support a series of cultural dualities that go along with them:  traditional vs. modern, backward vs. advanced, native vs. Western.


As a result, people have two (or more) ways of doing just about everything:  bathing, dressing, speaking, eating, marrying, building a house, circumcising a son, treating an ailment. Every act invariably makes a statement about who one is and who one aspires to become. Everyday social life therefore proceeds as a more or less muted or heated debate about ways of life, and I believe it no exaggeration to say that MENA does not have a traditional culture which is modernizing, but a new culture, neither traditional nor modern, which consists of the debate. As Aziz Krichen writes of Tunisia:


With the establishment of the protectorate begins what one may call the era of dualism. Dualism in the economy with the traditional sectors and modern sectors;  dualism in the demographic distribution split between French colonists and indigenous populations;  dualism of the State with the two-headed structure of the Palace of the Bey and the Residence Generale;  dualism of urban spaces with the contrast between the medina and the European-style city;  dualism of the military;  dualism of the administration, justice, education, religion, press, artistic and sports activities, etc. . . . Even foolishness was affected by this phenomenon with psychiatrists on one side and sorcerers and witch doctors on the other. . .

The point Krichen makes at the end appears to be critically important for the younger, educated generation, for there is a deep dualism about how to conceptualize the human mind, and about how to explain and even experience one’s thoughts and feelings. On the traditional side, religion offers a theory of the psyche as a battleground of divine and demonic forces, and provides a series of self-care techniques based on purification and Quranic recitation that promise a measure of control over disturbing dreams, daydreams, immoral wishes, depressive moods, dissociative states, and the like. On the modern side, public education is disseminating the rudiments of a supposedly-scientific theory of mind that attributes disturbing experiences not to the mischief of Satan or jinn-spirits, but to an “unconscious,” and which attributes the paralyses and losses of speech or sensation that frequently occur among adolescents not to being “hit by a jinn” but to “imagination” or “la hysterie.” This generation’s struggle for a theory of mind and emotion, and for techniques of self-control receives little attention, but it may be one of the most important features of the current cultural debate.

<2>  Underdevelopment and the Psychology of Modernity


Economically, most MENA countries can be said to be “middle income developing nations,” undergoing dependent development or underdevelopment:  they have been incorporated into the world system as “semi-peripheral” regions, supplying resources (mainly petroleum and labor) to core areas (mainly the industrialized West), and consuming Western and Asian products ranging from wheat to Disney TV shows to Walkmen to tactical fighters. Cities have grown as satellite centers, peripheral to the core economies of the West, but serving as core areas in relation to their peripheral hinterlands, which supply them with foodstuffs and labor, and purchase products manufactured in or imported through them. This clearly has improved overall standards of living, health, and education, in spite of prodigious population growth. It has transformed family and social relationships, and widely disseminated modern tastes and aspirations. But it has not created Western-like social orders, reducing families to nuclear or sub-nuclear units, substituting “mediated” forms of domination for face-to-face varieties, and “pure relationships” for kin- and client-ties.


Growth also has not led to the creation of Western-like liberal democracies, supported by civil rights and free presses. In many nations indigenous elites acquired colonial properties and enterprises at Independence, and maintained them in a similarly exploitative manner. Algerian psychiatrist Franz Fanon presciently decried the failures of de-colonization in his 1963 Wretched of the Earth:

The national middle class which takes over power at the end of the colonial regime is an underdeveloped middle class. . .. The national bourgeoisie of underdeveloped countries is not engaged in production, nor in invention, nor in building, nor in labor;  it is completely canalized into activities of the intermediary type. . .. To them, nationalization quite simply means the transfer into native hands of those unfair advantages which are a legacy of the colonial period.

Preoccupied with defending these advantages and “filling its pockets as rapidly as possible,” Fanon writes, the post-independence elite also fails politically, often turning to single-party rule. “It does not create a state that reassures the ordinary citizens, but rather one that rouses his anxiety,” he writes, “It makes a display, it jostles people and bullies them, thus intimating to the citizen that he is in continual danger.” Independence soon turns into authoritarian rule, Fanon writes, and the populaces become disenchanted:  “The peasant who goes on scratching out a living from the soil, and the unemployed man who never finds employment do not manage, in spite of public holidays and flags, new and brightly colored though they may be, to convince themselves that anything has really changed in their lives.”


According to the five-level rating system devised by the human rights research institute at the University of Leiden, most MENA states are classified as “3,” meaning that “political imprisonment, torture, political murder occur” or “4,” meaning that “murders, disappearances, and torture are a common part of life.” Jordan and Saudi Arabia are scored “2,” meaning that there are “limitations of a secure rule of law,” and Baathi Iraq, Sudan, and Taliban-ruled Afghanistan fell into class “5,” in which there is “state terror directed toward the whole population.”
 The 2002 Arab Human Development Report directly blamed undemocratic governments for a good share of the region’s underdevelopment.
 It is difficult to describe to those who have not experienced it, how palpable and pervasive can be the fear of government authorities. Lebanese psychologist Mustafa Hijazi’s al-takhaluf al-ijtima’i (Underdeveloped Society) remains an oft-cited analysis of the pervasive psychological consequences of centuries of subjugation, first by despotic sultans, beys, pashas, and local Big Men with armed entourages, then by colonial regimes, and after independence by new generations and styles of tyranny.
 In Chapter 9 I will review his analysis, along with writings by other Arab social scientists during the era of “self-criticism.”


Life in MENA societies is changing, but we have no yardstick of tradition and modernity by which to measure it. This psychological inquiry must therefore begin with the recognition that the great majority of its citizens are neither traditional nor modern, nor en route from tradition to modernity -- even though many now describe themselves in precisely these terms. Youth are fully committed to “modernity,” but a great many now believe that their societies should not become modern on the Western model, but as sociologist Ali Lila put it after studying Egyptian youth, should “modernize from within tradition.”
 At the present time we have a very poor understanding of the psychological dimensions of life lived in patronymic clientage networks, at $1000 to $2000 per capita incomes, under undemocratic regimes, buffeted by seductively-marketed Western lifestyles on the one hand, and appeals to the authenticity of one’s own cultural heritage on the other. It is here especially that Western psychology may be most lacking in appropriate concepts.


It was the late 18th century poet Goethe who captured the psychological nature of modernity, perhaps in part because he witnessed its birth in other parts of Europe from his home in “backwards” Germany. In Wilhelm Meister and Faust we find the vision of inner-driven growth of personality that later animates the theories of Freud, Jung, Erikson, and most contemporary models of “life-span” development. Youths create dreams for their lives from deep inner sources that Freud a century later termed “unconscious,” and development is set in motion by pursuing them. Goethe’s Wilhelm declares:  “Deep within us lies this creative force which can create what it is meant to be, and does not rest until out of us, or in us, in one way or another, that thing has been represented. . . Man is not ever happy until his vaguer striving determines his limit.”
 A man’s dream and the passion to live it typically crystallize in his love for a woman, but initially at least, for a woman who proves to be less a real person than what Jung later called an “archetype,” representing the feminine side of his own character, shaped to complement his dream. The dream fails, or he fails the dream, but from its tragic collapse a new dream and a new passion arise, and with the talents developed and self-knowledge gained from the initial dream’s pursuit, this one forms truer to the person’s emerging talents and to the real person who revives his love. Wilhelm thus defies his parents’ decision that he go into business and sets off to become an actor (his childhood passion), perhaps ultimately to play Hamlet. Renewed after failures by loves for an archetypal “Amazon” figure, Wilhelm perseveres and eventually plays Hamlet to cheers. But he soon discovers his success stemmed from the match of his own and the Prince’s character, and that he cannot play parts that don’t so directly express his own personality -- and he therefore cannot become a true actor. He returns home to make a new life, but the contrast with his friend Werner, who became a banker at his parents’ bidding, is stark:  Werner recognizes that Wilhelm has become “a personality,” while “if I had not during this time gained a good deal of money, there would be nothing about me at all.”


This romantic vision of life holds that (1)  personality should grow toward self-expression in a life’s work and toward a capacity to love, and that (2) this growth is set in motion and sustained by the discovery and pursuit of one’s personal dream. Herein lies the psychological essence of modernity. Not that pre-modern peoples never nurture dreams and pursue them, but modernity makes this the very point of life with the corollary that a free society should allow “equal opportunity” for all “pursuits of happiness.” Goethe’s vision was hardly the sort of touchy-feely, self-actualization philosophy of contemporary pop-psych books, but deeply tragic. Nor was it simply individualistic or egocentric, for while an individual may need to break away from family and tradition to pursue a dream, the path of tragedies and revised dreams invariably leads toward deepening social commitments. But far worse than the tragedies wrought in pursuit of dreams are lives lived with dreams broken or blocked.


Modernity nourishes dreams and yearnings to pursue them in reality. This is the aspiration that modernity is spreading around the globe, and has spread among the young people of MENA societies. It is an aspiration more fundamental than wishes for cars and clothes and stereos. And it is this aspiration, in the form of both sharply and nebulously-defined dreams, that clashes so devastatingly for many with the hard realities of underdevelopment:  with the power of Big Men, with the needs of dependents, with the imperatives of honor, and with the confines of poverty. I do not know how to describe in psychological terms the consequences of a dream dashed not by the logic that unfolds during a person’s pursuit of it, but by the undermining of one’s ability to pursue it. The spiritual consequences are great, and it may be in the spiritual realm -- or in flight from it -- that compensatory dreams get formed.


I perhaps should apologize for speaking here in imprecise terms, and for discussing such a crucial issue in literary rather than psychological language. But the life-history interviews I have conducted with young Americans and Moroccans convince me that this business of dreams lies at the heart of modernity, modernization, and underdevelopment, and I do not find myself in possession of psychological terminology that does it justice. I sometimes suspect, however, that “dependent development” -- a phrase coined to characterize the economies of peripheral regions dominated by industrialized cores -- may also describe trajectories of psychological development pursued after the defeat of dreams either by traditional Big Men or by impersonal modern institutions.
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