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Good evening. I'd like to thank the University of Kentucky for inviting me 

here. I am especially pleased to be invited as part of an anthropology 

colloquium. I've been invited to speak at various venues frequently since 

February as a Middle Easternist, and in my other departmental identity as a 

professor of International Studies, in which case my talks, though inflected 

by anthropology, must be broad enough not to sound too esoteric to my 

colleagues and students steeped in political science, geography, economics 

and history. So it’s nice to be able to talk about Egypt officially as an 

anthropologist. 

 

That said, I'd like to say something about what kind of anthropology I'm 

doing here. I have always been committed to the kind of knowledge that is 

produced by deep, intimate, long-term ethnography. I spent five years in 

Cairo, from 1998-2002, revisiting it again in 2005 and 2010. I hope to return 

this summer. But I'm not there, engaged in that intersubjective co-presence 

that makes ethnography work for anthropologists. So the discussions I'm 
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having here, and in other public talks, and in my classes, and on my blog are 

obviously not ethnography but something else. 

 

Many year ago, when American anthropologists were cut off from their field 

areas by WWII, Margaret Mead coined the term "anthropology at a 

distance" to describe the classic work by Ruth Benedict, The 

Chrysanthemum and the Sword (1989). Later she wrote a book entitled The 

Study of Culture at a Distance (2000) in which she described how she and a 

cohort of others used mass media, especially popular films, newspapers, and 

novels, and long interviews with first and second generation immigrants, to 

construct accounts of cultural patterns along the lines anthropologists of the 

time usually constructed from in-depth fieldwork.  

 

I'm not cut off from Egypt—far from it. I have about fifty Egyptian friends 

on Facebook, I follow six blogs and I dip regularly into Egyptian news 

media. Instead, I'm bringing to my mediated relationships three things:  

1. first, a sense of Egypt derived from long-term fieldwork,  

2. second, an anthropological perspective on the things I am reading, 

viewing and writing about, and  
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3. third, a reflexive understanding of the processes of mediation derived 

from almost twenty years of thinking and writing about them, first as 

a journalist, and then as an anthropologist studying news media.  

So that said, what do I have to say as an anthropologist about Egyptian youth 

in virtual and urban spaces? 

 

Introduction 
 

In Connected in Cairo I wrote a great deal about identities and the spaces 

within which they are constructed: schools, homes, businesses, franchise 

restaurants and coffee houses (Peterson 2010).  

 

But Connected in Cairo turned out to be a fin-de-siecle work, an account of 

an Egypt on the verge of tremendous political, social, economic and cultural 

change. What I want to talk about today is identity and the spaces in which 

identities are being constructed. But rather than talk about the effects of 

these recent dramatic changes on Egyptian identities, I want to do the 

reverse—to suggest that it is precisely efforts to construct new identities, 

both individually and collectively—that has generated the explosive changes 

we see continuing to unfold in Egypt. 
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I want to proceed by taking each of the terms in my title and unpacking them 

in turn—all except the first. Because the first term, "Egyptian" is the 

important one. It's what the "youth" are trying to get at through their 

activities in urban and virtual spaces. Not Egypt as a state, or as a 

geographic territory, but Egypt as a collective self, an identity, a narrative 

about who they are collectively, that differs dramatically from what 

Egyptian has meant to them in the past. 

 

Youth 

 

“Shabab al Facebook,” the Youth Movement, the Internet Generation–these 

phrases are widely used to describe the people who started the revolution. 

“Egyptians of all ages express their admiration for the shabab (youth) and 

their revolt, and define themselves in relation to that revolt,” writes Selim 

Shahine (2011). 

 

These Egyptian "youth" are credited over and over again with having 

inspired, planned, organized, and sacrificed for the revolution. What kind of 

youth are the "youth movement" who inspired and worked tirelessly for 

Egypt's liberation? 
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"Youth" is at once a life stage and a cultural construction. As a life stage, a 

demographic category, the shift of the population across the Middle East to a 

majority under thirty has been of interest to Middle Eastern scholars for 

some time. It was not lost on most commentators of the uprisings in 

universities, political institutions and the media that as the country's 

demographics have shifted to an increasingly younger population, it was 

precisely among this population that unemployment and underemployment 

were highest. The profound transformations wrought by neoliberal 

globalization have created great desires among young people for hitherto 

unknown goods and services, even as transformations of economies to 

private hands and work to wage labor has limited their access. 

 

But "youth" is not simply natural stage in human development to be 

categorized and statistically mapped. It is also a cultural category, a set of 

discourses that seeks both to define youth and to articulate the behaviors, 

activities and values that should be associated with it. 

 

In the developing world generally, there has long been a strong 

representation of "youth as the builders of the future." Simultaneously, as 
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Linda Herrera and Asef Bayat (2002) the "youth are also stigmatized and 

feared as 'disruptive' agents prone to radicalism and deviance."  

 

These fears are particularly articulated by the power elite not only in Egypt 

but in the U.S.  For influential political scientist Samuel Huntington, youth 

are “a natural source of instability and violence.” And for ex-Defense 

Secretary Donald Rumsfeld they are "easy to recruit to radicalism” (cited in 

Swedenburg 2007). These concepts mutually reinforce one another as 

political elite talks to political elite, and fear and military aid to authoritarian 

governments becomes a cybernetic relationship. 

 

The reality on the ground is usually much more complicated than the 

sweeping generalizations of such authorities. Ethnographic descriptions 

reveal very different pictures, in which young people can have fun, be angry, 

create art, express frustrations, and work for change. 

 

What terms like "youth" and "shebab al-Facebook" are actually meant to 

construct is a cultural difference between two categories of people with 

fundamentally different experiences of the world. To understand this, we 

might fruitfully follow Karl Mannheim's 1923 discussion of generation as a 
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cultural divide shaped by experiences of different historical conditions 

shaping different kinds of political consciousness. 

 

For example, in a recent essay, Selim Shahine (2011) reflects as a member 

of the 1960s generation on the cultural differences between those born in the 

waning years of Nasser and those born and raised under Mubarak. He 

focuses particularly on the meanings of the Mubarak regime’s trademark 

concept, “stability” which he describes as “shorthand for the regime’s 

combination of economic liberalization and authoritarian politics.” 

 

Initially, at least, for the educated middle classes of Shahine’s generation, 

stability meant affluence and security. Young people who kept their heads 

down, studied hard at university, and didn't make waves could expect to 

enter a realm of comfortable prosperity. However, he writes: 

At the turn of the twenty-first century, our epoch of stability was 

becoming a Dark Ages. Religious fundamentalism was on the rise. 

Intellectuals were being persecuted. The police were cracking down 

on anyone who challenged the status quo. There was nothing we could 

do–the whole system needed to change, but that was impossible. At 

least, we thought so. 
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For the Shabab al-Facebook, born and growing up under the three decades of 

Mubarak’s government, Shahine believes things were quite different: 

For this generation, then, “stability” signified something very different 

from the comforts and opportunities it had connoted for me and my 

contemporaries. It meant no prospects for the future. And when it 

became clear that the president’s son was being groomed to succeed 

his father, the prospects of another 30 or 40 years of such “stability” 

became intolerable. Egypt’s young generation had nothing to live for 

anymore, as so many of them said. 

Within this broad characterization of a generation, however, it is possible to 

draw at least three types of youth actively engaged in the uprisings. Many of 

these people were cosmopolitans, in the restricted sense of the term I use in 

my book: affluent, educated, well-traveled people whose management of 

global cultural styles maintains and justifies their class positions. 

Blogger/activist Wael Ghoneim seems to fit right in with the people 

described in my book, as does Gigi Ibrahim, recently seen on The Daily 

Show, Hossam al-Hamalawy, who blogs as 3Arabawy, and many others. 

 

But the youth movements that planned the uprisings and served as a core of 

its inspiration involved at least two other kinds of youth. 



9 

 

The first is that large class of educated, globally sophisticated less affluent 

people under thirty. These are the folks with working parents who struggled 

for years to score high on the national examinations, master foreign 

languages, and get college educations only to find that Egypt’s version of 

liberal economic reform has left them shut out. They are unemployed, or 

underemployed. Not only can they not find work commensurate with their 

education, many can’t find work of any kind. 

 

The third is the “new Muslim Brotherhood youth” which Marc Lynch (2007) 

has called “young brothers in cyberspace". These are well-educated, 

comfortably middle class children of the Islamist leaders of the previous 

generation who see in Islam a relevant and powerful tool for bettering the 

world’s situation. Globally-oriented, they look to different models of the 

relationship between Islam and politics than the previous generation, and 

seek to “put Islam to work” (Starrett 1998), especially in new public spaces, 

like the Internet, not yet dominated by the older religious authorities. 

 

Collectively, the movements created by these various classes of "youth" 

exhibit five characteristics (adapted from Shehata 2011): 
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1. These movements began independently of existing political parties 

and other political organizations such as trade unions and student 

organizations, which have played opposition roles in the existing 

political structure. 

 

2. The movements have flexible, decentralized structured and fluid 

leadership. They are often divided into many highly independent, 

specialized subgroups locally called "committees" which resemble the 

types of social organization anthropologists call "sodalities." 

 

3. The movements are “trans-ideological”; that is, they encompass anti-

regime, pro-democracy advocates from many different ideological 

backgrounds. 

 

4. While the movements' initial leadership was drawn from men and 

women experienced in protest activities, they were able to draw in 

large numbers of participants who had never before engaged in any 

public political act. 

5. These movements depend to a great extent on social media for 

communication (adapted from Shehata 2011). 



11 

 

Virtual Spaces 

Let's pick up this last characteristic, because it is the basis for the next key 

term of this talk, "virtual spaces." This characteristic captured the 

imagination of many media outlets and pundits in the West, leading some to 

call the Egyptian uprising a "Twitter revolution" (Pasternack 2011) or 

"Facebook revolution" (e.g. Smith 2011) and claim with Wael Ghonim that 

"if you want to liberate a society just give them the Internet." Against these 

utopian voices were the arguments of skeptics like Malcolm Gladwell 

(Gladwell 2011) who argue that social media was just a tool, and there 

would have been a revolution without it. 

 

Rather than rehash these debates, which I think tell us more about cultural 

ideologies in North America than Egypt, what I want to draw attention to is 

the astonishing creativity and flexibility members of the uprising showed in 

using Web 2.0 technologies. 

 

One of the arguments I make in Connected in Cairo is that the emergence of 

new kinds of spaces allow for the emergence of new kinds of practices, 

through which people can try out new kinds of identities. Social media 
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provided alternative spaces whose social constraints and usages were not 

already established. It allowed the creation, for example, of sites for 

uncensored political discourse in Arabic, which did not exist in any other 

kind of public space. It allowed Muslim proselytizers and apologists without 

theological credentials to promote their views and voices (Anderson 2003a, 

2003b). And it allowed young members of the Muslim Brotherhood a space 

to engage in open transparent dialogue about the organization, its leadership, 

and where it should be going (Lynch 2007). 

 In the Egyptian uprising, these kinds of virtual spaces served at least 3 

functions.  

1. The first is the classic communications issue of overcoming isolation. 

In an authoritarian regime, it is difficult for private conversations 

about the regime to migrate into public spaces since communication 

systems are controlled and public speech is monitored. Regime 

criticism is common, but no one really knows how many of those 

outside their immediate circle share their views until they are able to 

communicate with like-minded others or observe others offering 

similar viewpoints in public for a and mass media.  

2. Second, social media serve as an organizational tool for bringing 

people together around common causes.  
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3. Third, the virtual spaces created by social media serve as places to try 

out new social identities less overtly inflected by traditional notions of 

class, gender, religious sect, or nationalism. 

 For example, the April 6
th

 Movement which has played a crucial role 

in the uprisings, originated in late March 2010 as Facebook page for on-line 

Egyptians to join in support of a labor strike planned for that day. By the day 

of the strike the site already had tens of thousands of members. Members 

continued joining long after April 6
th

 and its strike had passed, as the site's 

discussion forums came to be central places for on-line discussion of social, 

political and economic change. At its peak it had over 70,000 members. 

 

But virtual spaces also offer tremendous potential for creativity. Piggipedia, 

for example, is a Flickr “group pool” to which are being uploaded the 

photographs and names of members of the state security forces “so that they 

can be brought to trial.” 

Piggipedia was one of several initiatives developed in 2010 to disrupt the 

practices through which the regime put down protests and anti-regime 

activities. The idea was that in every single event, demonstration or strike 

protesters would snap at least one photo of the police officers, corporals, and 
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plainclothes thugs present in order to profile them, put their faces on the web 

and circulate their photos.” 

One of the founders, Hossam al-Hamalawy wrote: 

A State Security officer cannot spend the day electrocuting the balls 

of a detainee and inserting a stick up someone else’s ass and then just 

simply go out in the weekend with his kids to the park peacefully, or 

have shisha in a public coffee shop, while those around think of him 

as a “normal” human being. These are dangerous torturers and rapists 

whom we do not want as neighbors or friends. They have to be 

exposed in front of their children, parents, neighbors and peers. 

The invasion of the state security offices in February produced a treasure 

trove of photographs of some 200 secret police officers with their names and 

some biographical information. All of it was uploaded to the Piggipedia. 

This is an act of resistance on several levels. 

First, it is turnabout. Members of the state security apparatus who spied on, 

and kept files on the people of Egypt on behalf of the regime, were 

themselves  being made the subjects of a gaze.  
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But Piggipedia and its ilk offer an inverted turning of the tables, since it 

replaces secret surveillance with public scrutiny, or at least the possibility of 

it. Nor was the security apparatus unaware of this; among the documents 

seized in state security offices was one describing the “piggipedia threat.”  

Finally, this is an act of resistance against efforts by the current regime to 

“restructure” state security and reincorporate it back into the government 

structure. Not only does it raise a voice in protest, but by exposing the 

officers, it makes it more difficult for such a restructuring to work, since the 

experienced officers who would need to be reintegrated into the new 

command structure are identifiable and, in some cases, accused of specific 

heinous acts (one cannot technically call them crimes as the government has 

not yet lifted the emergency laws). 

It is important to recognize in these changes strong links between virtual and 

urban spaces.  The April 6
th

 Web Site was founded to support a strike and 

became a site where live protests and demonstrations were announced and 

planned. Piggapedia offers a metacommentary and resistance to the 

conditions under which such public protests take place. 

 

Urban Spaces 
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The ultimate urban space of protest was, of course, Tahrir Square. There was 

a post to the English language facebook site “We Are All Khaled Said” that 

said “Tahrir is becoming a small free and happy Egypt.” 

 

Cairo is a classic "primate city"--it is simultaneously geographically, 

economically, politically and culturally the center of Egypt. When one 

travels in Egypt, to Luxur or Alexandria or Aswan, to say "I'm from Egypt" 

is an idiomatic way of saying one is from Cairo. Tahrir means "liberty" in 

Arabic. It is the heart of Cairo, as Cairo is the heart of Egypt. Misr=Egypt. 

Seizing Tahrir was thus symbolically important—it meant seizing Egypt's 

liberty back from the government; it meant seizing the heart of the nation. 

 

During the period from the successful routing of the baltagiyya (the street 

thugs sometimes hired to support the efforts of state security) to the 

resignation of Mubarak, there was a great deal of creative social interactivity. 

One protester compared it to Brechtian theater: singing, poetry recitals, 

philosophical discussions of human rights and the dignity of man(kind), and 

political arguments about how best to move forward, all happening 

simultaneously, commenting on one another to create a meaningful 

cacophony. 
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Several participants expressed their astonishment at the way the protesters 

pooled their skills and pitched in to organize food banks, clinics, waste 

management, and even the building of a small catapult to chase a sniper 

from a nearby location. 

 

Others have emphasized the collapse here of class and sectarian distinctions 

that have long troubled Egypt and provided fuel for the regimes claims that 

it stood between a stable society and social collapse. 

 

For the protesters and many of those watching and supporting them, Tahrir 

represented in miniature the free nation to which they aspire. Without 

authoritative leaders, elected or otherwise, but with energetic, charismatic 

organizers, people stepped forward and offered their skills where and when 

needed. 

 

To understand what happened in Tahrir Square I find it useful to turn to the 

work of anthropologist Victor Turner and his notions of liminality, 

communitas and antistructure (Turner 1974, 1982a, 1982b, 1995). 

 



18 

Turner borrowed the term “liminality” from ritual studies to refer to the state 

of being betwixt and between two structurally ordered states or cultural 

categories. In a rite of passage, for example, as people move from a state of 

childhood to a state of adulthood, they usually go through a period of 

liminality, in which they are neither yet adults nor still children.   

 

In his work over several decades, Turner showed that many social processes 

including revolutions and uprisings, have liminal stages, in which the 

structures of everyday life of the immediate past have been disrupted or 

overturned, but new structures have not yet emerged to replace them, a 

situation he termed “antistructure.” 

 

The creative energy and camaraderie experienced by the protesters in Tahrir 

Square is a common social experience in liminal states, which Turner labels 

“communitas.” This is an intense feeling of community, social equality, 

solidarity, and togetherness experienced by those who live together in a site 

in which the normal social statuses and positions have broken down. 

 

According to Turner, these periods of anti-structure can’t last. The fate of 

any type of antistructure and communitas is an inexorable “decline and fall 
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into structure and law” (Turner 1969:132). While they last, however, such 

situations have enormous transformative possibilities. Indeed, it is that sense 

of possibility that clearly drives the unprecedented popular struggles we are 

seeing in Egypt. 

 

Historically, the Egyptian state has always followed its colonial predecessors 

in treating the public as a deficient entity that must be improved, contained, 

and ordered into "stability." The efforts by the people in Tahrir Square 

during the 18 days of the revolution might fruitfully be seen as efforts to 

resocialize the state, to create new forms of civility in which the state comes 

to perceive the public as a different kind of entity, one to which it must listen, 

whith which it must engage, and to which it must respond. 

 

The New York Times and the Washington Post and other media outlets did 

many interesting stories on the return of protesters to Tahrir Square since the 

resignation of Mubarak, but the media accounts still don’t really know what 

to make of it all. They keep looking to organized political institutions–the 

Muslim Brotherhood, the Supreme Council of the Armed Forces, the interim 

government–for signs that they are responding, for signs the “the” revolution 

is happening. And they took the polyphony of voices in Tahrir about what 
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should happen, and the subsequent polyphony as dozens of groups vied for 

voices and political recognition, next as a weakness, a fragmentation of 

purpose and message (and therefore, presumably, a lack of effectiveness). 

 

But “revolution” in the classic meaning may not be the best way to 

understand the political changes being pushed by these multiple and 

polyphonic movements. 

 

To a great extent, these social movements might instead be seen as falling 

closer to the category Asef Bayat, in his book Making Islam Democratic, 

calls “post-Islamic”, movements that seek to fuse religiosity and rights, faith 

and freedom, Islam and personal liberty. Post-Islamism, writes Bayat 

dislocates Islam as the only resistant discourse to the state. It wants to turn to 

underlying principles of Islamism on its head by emphasizing rights instead 

of duties, plurality in place of singular, authoritative voice, historicity rather 

than fixed scripture, and the future rather than the past. These movements 

can encompass everyone from moderate Islamists to ardent secularists. 

 

The post-Islamic social movements are not revolutionary in a classic Che 

Guevara or Maoist sense; they are not organized to seize control of the 
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institutions of the state. Rather, the strength of social movements is that they 

are not organized bodies with coherent leaders and militant agency; they are 

prolonged, open-ended, multifaceted processes of change, whose agency 

ebbs and flows with circumstance. 

 

These kinds of movements change society through cultural production: 

“establishing new lifestyles and new modes of thinking, being, and doing 

things” (Bayat 2007b: 43). In this way, an active citizenry can socialize the 

state into new sensibilities, new ways of performing its functions. 

 

When people post photographs and recording, and give public testimonies of 

their “secret” detentions, interrogations and torture, they invite the state to 

change. When activists post photographs and names of secret police and 

describe their actions so they can be read by their families and neighbors, 

they encourage change. When police extortion is recorded and posted to 

YouTube, it encourages change. When politicians who offer the same old 

excuses and promises find themselves mocked in the media, it encourages 

change.  And when people keep returning to the public square in the tens of 

thousands to insist that change must be speedy, ongoing, and public, it 

encourages the state to change. 
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Socialization is a learning process but a contingent one. It is polyphonic, not 

directed; it happens through action, not didactic instruction. It involves a 

great deal of trial-and-error. States are essentially conservative. Even non-

repressive states (relatively speaking) change slowly, and usually only in 

response to direct pressures. And so the people keep returning to the square, 

trying to act out for the powers that be the kind of state they want it to 

become. 

 

Conclusion 

Until recently, the public sphere in Egypt was marked by a state that spoke 

to the people through ceremonies, mass media, and a variety of repressive 

agents. What it meant to be "Egyptian" was problematic because people at 

once spoke of being proud of Egypt and, in the next breath, of despising the 

state that laid claim to articulate the meaning of that identity. The uprising 

can be seen in part as an effort by a segment of the people of Egypt tp 

reclaim from the state the power to define what it means to be Egyptian, but 

it is a process that has barely started. It remains a process that is contingent, 

experimental and unpredictable, as it has been from the first days of the 

protests. 
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Throughout the uprisings, both the actions taken by various stakeholders and 

the discourses that sought to comment on and sort out the meanings of these 

actions remained contingent processes. At every stage there have been many 

voices who insisted that the uprising must stop here, that further protests are 

unnecessary and do more harm than good, 

 

One of the mythic structures that shaped narratives about this conflict is that 

it was divided into anti-Mubarak protesters, a rainbow coalition of all walks 

of Egyptian life bravely defying the tyrant, and pro-Mubarak hired thugs, 

lobbing stones and Molotov cocktails and abusing journalists. But the truth 

on the ground was much more complex. While there were members of every 

part of Egyptian society among the throngs in Tahrir, the protesters did not 

represent the whole of Egyptian society. And many people who agreed that 

Mubarak should grew tired of the protests and the protesters at various 

stages in the process. 
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For example, when the uprising started Aline, a wealthy Egyptian student 

studying abroad, posted to her Facebook page “Those who make peaceful 

revolution impossible make violent revolution inevitable.” The next day, as 

the protests swelled, she posted “Yalla Misr!” (Go, Egypt!). 

 

But just a few days later she had shared a statement by an Egyptian friend, a 

fellow former student at Egypt’s most expensive private school saying that 

as Mubarak had agreed to step down at the end of his term, and had 

appointed a vice-president, it was time to stop.  “I know everyone of you 

loves his country EGYPT, but you are not helping the situation by spreading 

hate and more protests” the statement said. 

 

Aline’s family derives most of its considerable income from tourism and 

construction. They necessarily worried daily not only about the decline of 

revenue but, with security having collapsed, the risk that their facilities 

might be looted. 

 

Yet it was not only the rich who were unhappy. Less than a week into the 

protests there were middle class shopkeepers who were angry because their 
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shops continued to be closed because of the protest and the transformation of 

social order that accompanied them. 

 

Many of the working poor were also unhappy with what was occurring. 

They were extremely vulnerable to the economic and social costs of the 

uprising, and they were culturally conditioned to look to a strong 

paternalistic leader who would care for the country and who is understood to 

be greater than they are. This message had been reinforced by state 

television -- the only media to which most of them have access -- for 

decades. 

 

Thus some of my young Facebook friends from rural communities like Siwa 

were posting pro-Mubarak photos by Jan. 26, and there was a story told on 

Al-Jazeera about the working man who came down to Tahrir to protest for 

Mubarak, prompted by what he saw and heard on state television, but when 

he got there and began talking with people decided to join the protest. 

 

Thus while there were plenty of working poor in the crowds in Tahrir, there 

are also many who were unhappy with the continued chaos. I’m struck by 

the story told on NPR by the blogger “Arabist” about his argument with his 
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garbage collector or stories told me by friends whose neighbors went door-

to-door urging people not to attend anymore protests 

 

Even some members of “shabab Facebook”—the young, educated social 

media-savvy people who are said to be the core of the uprising--may get 

tired. 

 

One young Egyptian woman wrote me that she and a friend joined the 

Friday, Jan. 28 protest, shouted ant-government slogans, were tear-gassed by 

Central Security police and spent hours hiding in buildings as they tried to 

make their way home. 

 

But after Mubarak’s second address to the nation on Feb. 2, her friend 

decided to join what Al-Jazeera, CNN and others called the “pro-Mubarak” 

protesters in Mohandiseen. Yet her friend had not become pro-Mubarak, she 

insisted; he simple felt that the protesters had made significant political gains 

and should stop demonstrating. 

 

My informant also got a call late one night from another friend who had 

spent three days camping out in Tahrir, now pleading with her not to go into 
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Tahrir again. It is now time to think and plan and write, she said, not to 

continue to demonstrate. 

 

Thus all through the uprising, from its earliest days, to the most current 

protests and counterprotests, we find contingent moments and advocacies as 

the many stakeholders in this effort of remaking Egypt, continue to play out 

their great experiments in urban and virtual spaces. 

 

This is part of what makes contemporary Egypt so fascinating. Months after 

the Mubarak regime fell, Egypt remains pregnant with possibilities, some 

good, some bad—and which are which depends on where you stand. Turner 

argues that antistructure eventually returns to structure—but this has not yet 

happened. Egypt has lost the communitas of Tahrir, but the possibility of 

constructing a new and better Egypt remains amid the tensions and 

ambiguities that come with uncertainty. 
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